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PREFACE TO THE GERMAN EDITION, THE FIRST 
HALF OF VOLUME II 

Just five years ago, when I wrote the preface to Volume 
I of this " History of Indian Literature," I had hoped that 
it would be possible to publish Volume II complete two years 
later ; but the task of dealing, for the first time, with Buddhist 
literature presented far greater difficulties than I had foreseen. 
For this reason, even now only the first half of Volume I I is 
appearing. I hope, however, that the second half—the 
conclusion of the work—will follow in the course of next year. 

I am only too conscious of the fact that a presentation 
of Buddhist literature, which forms the subject-matter of 
this half-volume, is, at the present stage of our knowledge, 
a hazardous enterprise. A great part of this literature has 
only just been opened up, while a still greater part, especially 
of the Buddhist Sanskrit literature, but also some important 
Pali texts, is still waiting for translators and researchers, 
and even for editors. In addition to this, with the small 
number of workers in the province of Sinology, the light 
which the Chinese translations throw upon the history of 
Buddhist literature has scarcely begun to shine. Here 
we may surely hope for help and improvement in the 
near future from French and Japanese scholars. We may 
also expect very shortly considerable enrichment of our 
knowledge of Buddhist literature and its history from the 
investigation of the Central Asian finds—the wealth of manus
cripts which M. A. Stein has brought back from Khotan‚ 
and A. Grünwedel and A. von Le Coq from Turf an. Never
theless it will take decades before all the results of these 
investigations will be available. An American colleague of 
mine hit the mark when he recently wrote to me : ' I can 
easily understand that your History of Buddhist Literature 
is the devil's own job to write.’ And yet, the attempt to 
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present Buddhist literature had to be ventured now ; for it 
simply will no longer do, now-a-days, to write a history of 
Indian literature without doing justice to the Buddhist litera
ture. Buddhism, after all, is and remains that production 
of the Indian mind, which is the most important in the history 
of the world. And how can we understand Buddhism without 
knowing its literature ? Just as in a history of Indian religion 
the religion of Buddha would have to occupy a large space, 
just as a history of Indian art could not exist without Buddhist 
art, so too the history of Indian literature would show a 
gaping chasm if Buddhist literature were not presented 
therein. Even though this literature is to–day more at home 
in Ceylon and Burma, in Nepal and Tibet, than in India 
proper, yet it grew up on Indian soil, it bears all the charac
teristics of a genuine product of the Indian mind, it has, 
through far more than a thousand years, influenced Indian 
spiritual life, and naturally is most intimately connected with 
all the rest of Indian literature. However defective a 
presentation of Buddhist literature must necessarily still be 
to-day, it is nevertheless of some use for the progress of know
ledge. We must have the courage to err. Our errors will serve 
as stepping-stones over which the knowledge of future genera
tions of scholars will stride to new truths. 

The literary references in the notes give sufficient inform
ation concerning the works from which I have drawn and 
the scholars to whom I am indebted. I should not, however, 
like to omit in this place the expression of my sincere thanks 
to my honoured colleague, Professor Louis de La Vallée Poussin 
in Brussels, and my dear friend and former pupil, Professor 
Jyun Takakusu, for several valuable printed papers and 
written communications. 

M . WINTERNITZ 

Prague—Smichow, 
17th October, 1912. 



FROM THE PREFACE TO THE GERMAN EDITION, 
VOLUME II, SECOND HALF 

The second half of Volume II (p. 289 ff.) is devoted to 
the literature of the Jainas‚ which, as in the case of Buddhist 
literature is presented here for the first time as a connected 
whole. 

Since the publication of the first half of this volume, 
seven years have elapsed. During this period much work 
has been done in the field of Buddhist literature. I have 
utilised everything of importance, in as far as I was informed 

*;of it,1 in the "Corrections and Additions," as also the valuable 
reviews which individual scholars—J. Charpentier (WZKM 27, 
1913, pp. 85-96), H. Haas (Zeitschrift für Missionskunde und 
Religionswissenschaft 28, 1913, pp. 111-123), P . E . Pavolini 
(GSAI 25, 1912, pp. 323-325), T. W. Rhys Davids (JRAS‚ 
1913, 479-483) and H. Kem (Ostasiatische Zeitschrift II, 
1913-14, pp. 471-481)—devoted to my book. I had to deal 
somewhat more exhaustively (p. 357 ff.) with the latest 
studies of R. O, Franke and with the criticism which the same 
scholar has devoted to my book, as these concern the moat 
essential part of my work. The fact that, in his views regard
ing the person of the Buddha and the historical significance 
of the Buddhist writings, B1 ranke occupies a rather isolated 
position among the competent scholars, would certainly not 
be a reason against his being right after all. However, I 

1 Unfortunately much may have escaped my notice. The terrible world-war which 
lies between the appearance of the first and second half of this volume, has also hit our 
science badly, and made it very difficult, often impossible, for us to avail ourselves of the 
studies of our Engl ish, American, Indian, French and Italian colleagues. 
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hope I have shown that neither the extreme scepticism of 
Franke nor his attitude towards the Nikāyas, which diverges 
so very widely from the current conception, are so convincing 
as to induce me to make any essential alteration in what I 
have said about the Pâli canon... 

I am indebted to my pupil Dr. Otto Stein for his assist

ance in the correction of the proofs of the second half of this 
volume and in the revision of the Index. 

* * * * 
During the time which has elapsed since the publication 

of the first half of this volume, death has made deep gaps in 
the ranks of the scholars whose studies afforded some of the 
most valuable basic material of this work. Heinrich Kern, 
the patriarch among Buddha researchers, Ernst Windisch, to 
whom we are indebted for some of the most valuable resear

ches into Buddhist literature, Paul Deussen, the enthusiastic 
pioneer of ancient Indian philosophy, and Hermann Oldenberg, 
who had so profound a knowledge of both Buddhist and 
Vedic literature and religion, coupled with so great a talent 
in presenting them, who scarcely left â single field of the 
culture of India uncultivated, have passed away in rapid suc

cession. My dear friend Leopold von Schroeder, too, who 
more than thirty years ago, undertook to write a history of 
Indian literature and culture, and to whom I was permitted 
to dedicate this work as a token of grateful admiration, and 
who ever followed its progress with affectionate interest, is no 
longer among the living. The memory of these men will not 
fade in the history of our science,—na hi karma ksīyate— for 
"deeds are not lost," 

Prague, 29th JulyE 1920, 
M. WINTERNITZ 



PREFACE TO THE ENGLISH TRANSLATION 

Owing to various unfortunate circumstances both the 
revision and the printing of this volume have taken much 
longer time than I ever anticipated. As the German original 
of Part I on Buddhist Literature was published in 1913 and 
that of Part II on Jaina Licerature in 1920 it is only natural 
that this volume, no less than Volume 1, is not a mere trans

lation, but a new edition as well, in which much had to be 
altered, added and, I hope, improved. I had to revise my 
presentation of Buddhist literature in the light of the nu

merous excellent publications we owe to the Pali Text Society 
during the last twenty years, and I had to avail myself of the 
valuable work done during the same period by European, 
Indian and Japanese scholars in the field of Sanskrit 
Buddhist literature. 

To Mrs. Rhys Davids I am greatly indebted for sending 
me, along with some valuable notes of her own, the critical 
notes which her husband, the late Professor T. W. Rhys 
Davids, had entered in his copy of my German book, and 
which I did not fail to make use of in the course of revising 
the chapters on Pali literature. 

Thanks to the zeal and efforts of the Jaina community a 
great number of Jaina texts, both in new editions and in tran

slations, has become accessible since the publication of my 
German account of Jaina literature. But not only that. Not 
a few Jaina texts that were already published before 1920, 
were not available to me at the time when I!first wrote on the 
subject. I owe a great debt of gratitude to my Jaina friends— 
above all to my revered friend the ItihāsaTattvaMahodadhi 
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Vijaya Indra Suri, the worthy successor of the late vener

able Jainācārya Vijaya Dharma Suri, but also to Mr. Ghotelall 
lain of Calcutta, to the DharmSewak Ummed Singh Musaddi 
Lai Jain of Amritsar, and many others—for having provided 
me with a great number of rare and valuable publications, 
both old and new, which enabled me to make the section on 
Jaina literature in the English version far more complete than 
it was in the German original. 

As the first batch of manuscript was sent to press already 
in 1927, and the last sheets were printed only in the summer 
of 1932, many " Additions and Corrections " became necessary, 
in order to bring the work up to date (that is, up to June, 
1932). But I am glad to say, the number of printer's errors 
that had to be corrected, is comparatively small. For this I 
have to thank Dr. Niranjan Prasad Ghakravarti, M. A., Ph. D. 
(Cantab.), Lecturer in Sanskrit at the University of Calcutta, to 
whom the difficult task of reading the proofs had been en

trusted and who ha3 done his work most carefully. 
My thanks are due to the translators of the volume, Mrs. 

Ketkar and her sister Miss Selen Kohn‚ who have spared no 
pains to make as accurate and readable a translation as 
possible. 

Finally I have to thank again my pupil Dr. Wilhelm 
Gampert for the great care he has bestowed on the compila

tion of the Index. 

Prague, February, 1933. M. W l N T E R N I T Z 
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DIRECTIONS FOR PRONUNCIATION OF INDIAN (SANSKRIT, 

PRAKRIT, PALI) NAMES AND WORDS WRITTEN IN ROMAN 

CHARACTERS. 

Pronounce 

ST 

a^r as. a 6 neutral vowel,' like English short u in but 
Y m as a vowel, like er in Scots English baker, 
e \ as long d in English they and ō in English stone, 

Palatals 

Q 
>•* 

CD 
o 

3 

without diphthongal character. 

c ^ like ch in English child, 
j like j in English just 

ft 
ṭh * 
ḍ § 1» like English

 6 dentals,
5 while the Sanskrit dentals 

ḍh z t ci, th —r, d dh *g, n r j are pronounced like 
TŪL nij dentals in Italian and French. 

(ś sj (palatal) ) 
Sibilants J ‚ , ( o e r e h r a l ) j like s/* m English ship. 

Nasals 

‚ṅ — (guttural) like ng in English sing, 
ñ (palatal) like gn in French montagne 
ṃ (Anusvāra) like n in French Jean, 

–ḥ (Visarga) " a surd breathing, a final h-sound 
(in the European sense of h) uttered 
in the articulating position of the 
preceding vowel."—Whitney. 



SECTION III. 

BUDDHIST LITERATURE. 

THE PÂLI CANON OR THE TIPITAKA.^ 

Vedic literature led us wellnigh into " prehistoric " 
times ; and for the beginnings of epic poetry, too, we had to 
dispense with all certain dates. It is only with the Buddhist 
literature that we gradually emerge into the broad daylight 
of history, and we have seen that the darkness of the history 
of the Vedic and the epic literature is somewhat illuminated 
by this light. The approximate period of Buddha can be 
determined with some degree of probability, and that gives a 
startingpoint, from which we can calculate the origin of a 
Buddhist literature. Gotama Buddha died probably a few 
years before or after 485 B. C.,

2 ) and according to a tradition 

 ) See H. Oldenberg, Vinayapiṭaka, Vol. I, London, 1879, Introduction ; ZDMG52‚ 
1898, 613ff‚; NGGW 1912, 197ff.; Reden des Buddha (1922), Einleitung; H. Jacobi and 
Oldenberg, ZDMG 34 ,1880 , 184ff. ; 75lff. ; Oldenberg and T. W. Rhys Davids, S BE, Vol. 
13, Introduction ; Rhys Davids, Buddhist India, London, 1903, 167ff.

1

; Cambridge History 
I, 192ff. ; W, Geiger, Pali Literatur und Sprache (Grundriss I, 7, 1916), p. 6ff. ; R. S. 
Copleston, Buddhism, 2nd Ed., London, 1908, 45I., 167ff.; H. Kern, Manual of Indian 
Buddhism (Grundriss III , 8, 1896), Iff., 101ff‚ ; Eliot I. 275ff. The following are more 
or less sceptical about the authenticity of the Pali Canon : I. P. Minayeff, Recherches sur 
le Bouddhisme (AMG, Bibliothèque d'études, t. 4, Paris, 1894) ; A. Barth in RHR, t. 5, 
1882, 237ff.; t. 28 ,1893 , 24lff. ; 277ff. ; t. 42, 1900, 74ff. ( = Oeuvrea I, 34Off. : II , 156ff., 
187ff., 356ff. ; V. A. Smith, Ind. Ant. 32, 1903, 364ff. ; L. de La Vallée Poussin, Bouddh

isme, Etudes et Matériaux (Mémoires publié par l'Académie roy. des sciences de 

Belgique, t. LV) , Bruxelles, 1897, Iff., 27ff„ 44ff., 53ff. ; Le Muséon, 1905, 213ff. ; Ind. Ant. 
37, 1908, Iff., 8lff .; Bouddhisme, Paris, 1909, pp. 29ff‚, 155, 166ff., 248; ERE, Vol. IV, p. 
Ī79ff. (C/. E. J. Rapson‚ JRAS‚ 1898, 909ff.) ; R. Otto Franke, JPTS‚ 1908, pp. 180; Dīgha– 
nikāya (1913), p. xliiff. • A. B. Keith, Buddhist Philosophy in India and Ceylon, Oxford; 
1923, pp. 3, 16ff. 

a

) See Appendix I . 
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whose authenticity we are scarcely justified in questioning, he 
attained the age of 80 years. As a young man of 29 years he 
is said to have taken up the life of a wandering ascetic, and 
thus,begun to seek the way of salvation. After severe inter

nal struggles he began, as a mature man, to proclaim the 
doctrine he had discovered. The activity of the Buddha 
might, then, fall into the period of about 535485 B. C. : the 
foundation and propagation of that Indian religion which was 
destined to become one of the three great religions of the 
world. The Ganges district in NorthEast India was the 
scene of his activity. Here—in the kingdoms of Magadha 
(Bihar) and Kosala (Oudh)—he wandered from place to place, 
preaching his doctrine and gathering ever more adherents 
about him. 

Does this work of many decades include any literary 
activity ? Certainly not. It is true that in the Tipitaka, the 
Pali canon of the Buddhists, most of the speeches and sayings 
are placed in the mouth of Buddha himself; it is even related 
exactly and circumstantially where and on what occasion the 
master delivered a speech or made an utterance. How much, 
out of all this, should really be attributed to Buddha, will 
probably never be decided ; for Gotama Buddha has not left 
behind him any written matter, even as little as Yājñavalkya, 
Sāṇḍilya, or Saunaka. However, as much of the contents 
of the speeches and utterances of these sages has probably 
been handed down in the Upaniṣads, so, doubtless, many 
speeches and utterances of Buddha were faithfully 
preserved in the memory of his disciples and handed down to 
posterity. We may, without laying ourselves open to the 
charge of credulousness, regard as originating with Buddha 
himself, speeches such as the famous sermon of Benares on 
the "four noble truths" and the "nobb eightfold path," which 
recurs always in the same wording, not only in many parts of 
the Pali canon, but also in Buddhist Sanskrit texts, some of the 
farewell speeches handed down in the Mahāparinibbānasutta, 
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which the master is supposed to have addressed to his 
disciples before his passing, and some of the verses and 
short utterances handed down as " words of the Buddha" in 
the Dhammapada, in the Udāna‚ in the Itivuttaka and in 
more or less the same form also in Sanskrit texts of Nepal, 
as well as in Tibetan and Chinese translations. Gotama 
Buddha, however, did not only preach his new doctrine of 
suffering and the end of suffering, but also founded a monastic 
order ; he gathered around himself a community of disciples who, 
according to strict precepts, led a holy life in the way of the 
master, in order to reach the end of suffering—the much 
praised Nirvāṇa. And some of the rules and laws for this 
monastic community probably originated with Buddha himself, 
above all " the ten commandments for mendicant monks " 
(dasasikkhāpadāni), perhaps also the list of transgressions 
(pātimokkha), though in an earlier and shorter form than that 
in which we have it now.

1

* 

Now, though none of the works which belong to Buddhist 
literature can date back to the period of Buddha himself, 
isolated texts preserved in these works may probably be 
correctly regarded as words of Buddha. Also, among the 
first disciples of Buddha there must have been a few promin

ent leaders and some of the speeches, sayings and poems
 2 ) 

contained in our collections might have been composed by 
some of these disciples of Buddha. 

Almost the whole of the oldest literature of the Buddhists 
consists of collections—collections of speeches or conversa

tions, of sayings, songs, narratives and rules of the order. 

l

) Cf. Eliot, I, 294f. ; Oldenberg, Reden des Buddha, p. xxiiiff. 
a

) The metre, too, indioates that the verse aphorisms (gāthā) in particular are very 
old. According to Oldenberg (Gurupūjākaumudī, pp. 9ff.) the metres of the Pali gāthās 
are more archaic than those of the Rāmāyaṇa. See also R. Simon in ZDMG‚ 44, 1890, 83

97 on the ś loka in Pali, and Oldenberg " Zur Geschichte d e s Ś l o k a " (NGGW‚ 1909, 
p. 244). 
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The Tipiṭaka is nothing but a great collection of such collec

tions. It is clear that such collections can only form the 
conclusion of a considerable preceding literary activity, and 
that their component parts must belong to different times. 

According to Buddhist tradition one such conclusion had 
already been made very early. It is recorded that, a few 
weeks after the death of Buddha, an assembly of the monks— 
the socalled first Buddhist Council—organised by the. imme

diate disciples of Buddha, was held in the city of Rājagaha 
(the present Rajgir) in order to establish a canon of the 
religion (dhamma) and of the discipline of the order (vinaya).

1

* 
The very fact that this report expects us to believe too much 
speaks against its trustworthiness in its oldest form, as it has 
come down to us in the Tipiṭaka itself ;

2 ) for, it is absolutely 
impossible that the two great sections of the Tipiṭaka which 
deal with the doctrine and the discipline of the order—Sutta– 
piṭaka and Vinayapiṭaka—should soon after the death of 
Buddha have been essentially such as we find them in our 
Pali canon.

8 ) We need not, on this account, assume that the 
tradition is entirely unfounded. There is probably preserved 
in it a recollection of the not improbable fact that the elders 
of the community assembled immediately after the death of 
the master, in order to agree upon the principal points of the 
doctrine and of the discipline of the order.

4) But surely too 

) The Pali Dhamma (i.e., Sanskrit dharma) is the technical expression for the reli

gion of Buddha, and Vinaya for the " discipline of the order," i.e., rules and regulations 
for the order of mendicants. 

a

) Vinayapiṭaka, Cullavagga XI. 
8

) Other arguments against the authenticity of the tradition of the first Council 
have been raised by Oldenberg (Vinayapiṭaka, Introd., p. xxvff., ZDMG‚ Vol. 52, 
625f.). 

*) Cf. H. Kern, Manual of Indian Buddhism, p. 103 ; R. Pischel, Leben und Lehre 
des Buddha, 4 aufl„ 1926, p. 11, 99f. j E. Windisch in 0 0 XIV, I, 284f. ; L, de La Vallée 
Poussin, Ind. Ant 37, 19C8, 2ff. ; S. Lévi (JA, 1915, s. 11, t. V, 4Olff.) has compared the 
reports as to the first Council in the Pali Vinayapiṭaka, the Udāna‚ the Divyāvadāna, as 
well as the Vinaya of the Mūlaaarvāstivādins and the Sarvāstivādins, and has shown that 
they hark back to an early age. 
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short a time had elapsed immediately after the death of 
Buddha for the compilation of a canon of sacred texts 
such as our Tipiṭaka. The tradition of a second council, 
which is supposed to have been held at Vesāli‚ a hundred 
years after the death of Buddha, is more credible. 
According to the older report,

1

* however, the sole object of 
this gathering was to do away with ten heresies regard

ing the discipline of the order. Only the later reports
2 , 

add that at the same time during a session of eight months a 
revision of the doctrine took place. If we keep to the earlier 
report, we may accept it as an historical fact that, about a 
hundred years after the passing of the Buddha, a schism 
occurred, which stirred up so much controversy that a great 
assembly of monks had to be summoned, to decide what 
should be regarded as right with reference to the debatable 
points. Now this presupposes that there was in existence 
at that time some criterion or other for the decision of such 
questions, and that could only have been some canon of precepts 
for the life of the monks such as we find in the Vinayapiṭaka. 
Hence, though the first century after Buddha may not have 
witnessed the formation of a canon, at least a fundamental 
stock of texts for such a canon must have been formed. 

According to the report of the chronicles of Ceylon, a 
real canon of sacred texts was compiled on the occasion of the 
third Council, at the time of the famous King Aśoka. It is 
certain that, at that time, the Buddhist community was 
already divided into a number of schools or sects.

8 ) For this 
reason it is not at all unlikely that the need for compiling a 
canon of texts for orthodox believers, i.e., those who wished 
to be regarded as the adherents of the original doctrine of 

) Vinayap., Cullavagga X U ‚ s. SBE‚ Vol. XX, p. 4O9ft 
2

) Thus Dīpavaṃsa V, 27ff., Mahāvaṃsa IV. 
3

) 18 different schools are mentioned. We are familiar with the fact that the num

ber 18 is a favourite number in India ; hence the existing schools, whether they numbfred 
more or less than 18, were fitted into a scheme of 18. 
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Buddha, was fe l t Moreover, it is likely enough that a com

pilation of this kind should have been made precisely during 
the reign of King Aśoka‚ the great patron and adherent of 
the Buddhist community, for, in one of his edicts, the king 
himself decrees that heretical monks and nuns shall be 
excommunicated.’* Consequently, it would have been only 
natural for him to take an active interest in establishing what 
tenets constituted the true religion of Buddha. On the 
other hand, we find no mention in any of his numerous edicts 
of a council to determine the canon. It is true that he would 
have had no reason for so doing, because, even according to 
t!ie tradition, it was not the king himself, but the learned 
monk Tissa Moggaliputta who, 236 years after tbe death of 
Buddha, convened an assembly of a thousand monks in the 
city of Pāṭaliputra (Patna), with the object of compiling a 
canon of texts of the true religion or the Theravāda, i.e., the 
"doctrine of the elders," the immediate disciples of Buddha. 
The school of the Vibhajjavādins,

2) to which Tissa, the Presi

dent of the council, belonged, adhered to this Theravāda, and 
it is the canon of this school which was compiled during the 
nine months' session of the Council of Pātaliputra. Tradition 
has it, too, that Tissa also compiled the "Kathāvatthu," a book 
refuting all the heretical doctrines of those times, and incor

porated it with the canon. 

A

) See E. Hultzsch, Inscriptions of Asoka‚ Corpus Inscriptionum Indicarum, X, Oxford, 
1925, pp. xliii f., 160 n. 5. 

8

) There is no distinction in the chronicles between Theravāda and Vibhajjavāda ; but 
Theravāda is probably a general term meaning merely " authentic doctrine." The word is 
used in this sense also with referenoe to the schools of Buddha's predecessors (Majjh. 26, I. 
164f.). The Vibhajjavâdins declared that they taught the Theravāda. However, the same 
thing was also maintained by other sects, such as the Mahīśāsakas and the Sarvāstivādins 
(s . Kern, Manual of Buddhism, p. 110f‚) . In Majjh. H, 197 (99) Buddha says, referring 
to himself, that he is a vibhajjavāda, i.e., " o n e who explains everything with careful dis

tinctions," and not an ekaṃsavāda, " who answers questions from one point of view only," 
Cf. Majjh. I I I . 208 (136) ; Angutt. I l l , 67 ( I , p. 197); Milindap., 144f. ; Mrs. Rhys Davids, 
Points of Controversy, p. xl sq.; M. Walleser> Die Sekten des alten Buddhismus, Heidel

berg, 1927, p. 13I. 
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It has been much disputed whether or not there is any 
historical foundation for the tradition about tbe councils.

1

* 
In the nature of things it is likely that, in the course of time, 
the orthodox Buddhists would feel the need of compiling a 
canon of doctrines, monastic rules and authentic texts as a 
defence against the schismatics ; and this could only be done 
by one or several meetings of monks. This would be an argu

ment in favour of there being at least a nucleus of historical 
truth in the3e reports, even though they are not attested in 
all their details. It has been rightly remarked

 2 ) that the 
tradition about the councils would not have arisen, had not 
at least one council been a historical fact. As a matter of 
fact, it is probable that even more than three councils were 
held. Singhalese and North Indian records of a "great 
council " (mahāsaṅgīti) which is said to have led to the schism 
of the Manāsaṅgītikas or Mahāsaṅghikas, would seem to 
indicate that the council of the orthodox Buddhists at Pātali– 
putra was preceded by a great assembly of the schismatics. 
It is true, nevertheless, that these reports contradict one 
another very considerably. It is possible that the canon was 
not compiled all at once, but at several meetings of the 
monks, the most important of which was the Pāṭaliputra 
session. 

The chroniclers of Ceylon then go on to relate that it was 
Tissa, the President of the council, who first sent out mission

aries to the North and the South and prepared the way for the 
propagation of Buddhism in foreign lands. A pupil of Tissa 
was Mahinda, the younger brother (according to another tradi

tion, the son) of Asoka‚ who is supposed to have brought 

l

) Cf. Kern, Manual of Buddhism, p. 101ff‚, La Vallée Poussin ERE IV, 1911 l70ff.; 
Geiger, Mahāvaṃsa, Transi., p. Ii ff.; Eliot I, 254ff.; Nalinaksha Butt, Early History of the 
Spread of Buddhism and the Buddhist Schools, London, 1925 (Calcutta Oriental Series), 
pp. 225ff., 249ff. See also p. 1 note 1 above. 

a

) By Copleston, Buddhism, p. l74f. 
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Buddhism and the Buddhist texts to Ceylon. It is conceiv

able that legends took up this apostle of Ceylon ; and 
even though we shall not believe the chronicler when he says 
that Mahinda and the monks who were accompanying him 
flew, like flamingoes, through the air to Ceylon, yet we need 
not reject the whole tradition,

1

* but may suppose that underly

ing the many legends, there is the one historical fact that 
Mahinda actually introduced Buddhism into Ceylon and 
brought with him the texts of the canon. These texts are 
said to have been first transmitted orally, until, under the 
Singhalese king Vaṭṭagāmani, in the first century B.C., they 
were committed to writing. This again sounds quite trust

worthy.
2

* 
Now, in the opinion of the Buddhists of Ceylon, that 

canon which was compiled at the third council, was brought to 
Ceylon by Mahinda, and was recorded in writing under Vaṭṭa– 
gāmani‚ is the same as our Pali canon or Tipiṭaka, as we still 
possess it today. This Tipiṭaka—the word means "three bas

kets "—consists of three socalled piṭakas or " baskets,"
8 ) 

namely : 
1. Vinayapiṭaka, "basket of the discipline of the order." 

This section contains all that refers to the monastic commu

nity (saṅgha), the rules of the discipline of the order, precepts 
for the daily life of the monks and nuns, and so on. 

) As is done by Oldenberg, Vinayapiṭaka, Introd. p. li ff‚, for the opposite view, cf. 
Kern, Manual, p. U6f. When the chroniclers report that Mahinda was sent to Ceylon and 
Majjhima to the Himavat (Dīpavaṃaa V I I I , 10) and when we find a reliquary in the stūpa 
at Sānchi with the inscription : " (relios) of Majjhima, teacher of Himavat," it speaks 
strongly in favour of the authenticity of the Ceylon chronicles. (Copleston, Buddhism, 
p. 173f.). 

2

) See Vol. I, p. 32f. The Chinese pilgrim Fahien (s. A Record of Buddhistic 
Kingdoms.. .transi, by J. Legge‚ Oxford, 1886, Chap. X X X V I ) , when he travelled through 
North India during the years 399414 A.D. , did not as yet find any manuscripts of the 
Vinayapiṭaka, but only oral tradition. It was not until he came to Pāṭaliputra that he 
found a copy of the Vinaya in a Mahāyāna monastery. 

8

) In the opinion of V. Trenckner ( J P T S 1908, p. 119f.), which is accepted by T. W. 
Rhys Davids (SBE‚ Vol. 35, p. 28 note) the word pitaka does not mean "receptacle " but 
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2. Suttapitaka, " basket of the Suttas." The Pali word 
sutfca corresponds to the Sanskrit sutra‚ but with the 
Buddhists it has lost the old meaning of "short rule,"

 1 ] and here 
means "discourse," " sermon." Every long or short explana

tion, frequently in the form of a dialogue, on one or more 
points of religion (dhamma) is called a sutta and often also 
suttanta (Sanskrit sutrānta). The Suttapitaka consists of five 
nikāyas, i. e , great collections of these suttas or suttantas. 

3. Abhidhammapitaka, " basket of the higher subtleties 
of the doctrine."

 2 ) The texts contained in this section, like 
those of the Suttapiṭaka, deal with the religion (dhamma); but 
they do so after a more learned and catechistical fashion, in 
the form of dry enumerations and formal divisions, which refer 
chiefly to the psychological foundations of Buddhist ethics. 

In the Tipitaka itself there is in various places
 3 ) mention of 

a division of the Canon into 9 Aṅgas or "limbs," viz., 1. Sutta, 

rather " tradition," In ancient t imes, when excavations were in progress, baskets were 
used which were passed along the line from one labourer to the next, in order to remove 
the dugout earth from the site of the excavation : thus the treasure of the doctrine was 
transmitted in the " piṭakas " down a long line of teachers and pupils from olden t imes 
down to the present day. The Majjhima Nikāya 95 ( I I , p. 169) speaks of a " basketlike 
tradition" (piṭakasampradāya) of the ancient Vedic mantras. But is it not simpler to 
interpret it as receptacles in which gems, family treasures, were preserved from generation 
to generation ? According to G. Bühler (on the Origin of the Indian Brahma Alphabet, 
Indian Studies I I I , 2nd Ed., Strassburg 1898, p. 86ff.) pitaha is a basket, in which manus

cripts were preserved, so that the division of the Buddhist sacred texts into piṭakas would 
be evidence of their having been written, though it is true that, according to Singhalese 
tradition, this would not have happened until towards the close of the first century B. C. 
Cf. Keith, Buddhist Philosophy, p. 24 n. 2. 

1

) See Vol. I, 268ff. The Buddhist " sūtras " are generally very prolix. Trenckner 
also tried to explain Sutta as " thread of tradition" (JPTS 1908, p. 121), but this is im

probable. 
2

) According to Buddhaghosa (Sumañgalavi lās in i , p. 1 8 : Atthasālinī, p. 2) abhi in 
abhidhamma means " higher," " especial ly," "specifically." Side by side with abhdhamma, 
abhivinaya also occurs ( " t h e higher subtleties of the Dhamma and of the Vinaya " ) , 
thus Vinayap., Mahāvagga I, 36, 12f. ; 37, 1 1 ; Dīghanikāya I I I , p. 267; Majjhimanikāya 
I. p. 472 j Milindapañha, p. 344 (SBE‚ Vol. 36, p. 237 n.). 

3

) Majjh. 22 (ī, p. 133) and in several passages in the Añguttaranikāya. Of. Milinda

pafiha‚ p. 345; Sumaṅgalavilāsinī I , p. 23ff.; Atthasālinī, p. 2 6 ; Gandhavaṃsa in JPTS 
1886, p. 57; H. Kern, Manual, p. 7. E. Senart‚ JA 1901, s. 9, t. XVII , p. 407f. The texts 

2 
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prose sermons, 2. Geyya‚ sermons in a mixture of prose and verse, 
3. Veyyākararia (Vyākaraṇa), explanations, commentaries,

1

* 4. 
Gāthā‚ stanzas, 5. Udāna‚ pithy sayings, 6. Itivuttaka, short 
speeches beginning with the words : " Thus spake the Buddha," 7. 
Jātaka‚ stories of former births of Buddha, 8. Abbhutadhamma, 
reports of miracles, 9. Vedalla, teachings in the form of questions 
and answers. This division

 2 ) does not allude to a canon com

plete in itself, or to definite books, but is only meant to classify 
the various types of Buddhist texts according to their form and 
contents. 

The list of the Aṅgas is evidence of the fact that, at the 
time when the Canon was compiled in its present form, all 
these diverse forms of Buddhist literature were already in 
existence. Moreover, there are other passages of the Canon 
which show us that there was at that time a great mass of 
short texts, rules of the order, speeches, dialogues, aphorisms 
in verse, and even minor collections of texts,

8 ) which passed as 
"the word of Buddha" (Buddhavacanam), and were memorised 
and recited by the monks. They were recited as a kind of 
recitative, as all sorts of sacred texts are still recited to this 
day in India and Ceylon.

4

* Among the monks there were 

dealing with Vinaya also belong to the " Sutta‚" whilst the Abhidhamma texts—at least 
according to Buddhaghosa—belong to the Veyyākaraṇa. However, they might also be 
included in the " Vedalla." Lord Chalmers ( S B E V, pp. 93, 2O7ff.) renders vedalla by 
" miscellany." But it is doubtful whether there is any thought of Abhidhamma texts in 
the list of the Añgas. 

) In Buddhist Sanskrit, vyāharana frequently means prophecy, especially the prediction 
of a future Buddha ; thus also in Pali in the Nidānakathā (Jātaka ed., FausböH, pp. 34, 44). 

a

) A similar division into 9 Añgas‚ sometimes into 12 Dharmapravacanas, is also found 
in Sanskrit Buddhist texts . Cf. Kern, I.e.; Saddharmapuṇḍarīka I I , 48 (SBE, Vol. 21, p. 45) ; 
Mahākaruṇāpuṇḍarīka in SBE, Vol. 10 (i) , p. xxxiii. 

8

) Such as the Aṭbhakavagga, which we now find in the Suttanipāta, and which is 
already mentioned in the Vinayapiṭaka (Mahāv. V, 13, 9) and in the Udāna V , 6, (p. 59). 
CI. Dhammapada 19, 20, 102, 185, 352 i Suttanipāta 87. 

*) Cf. Ehys Davids, SBE, Vol. 20, p, 72 n. 3. The reciters (or leaders of a common 
recitation) were known as sarabhāṇakā " intoners." Later on, the entire Canon was 
divided into " l e s s o n s " (bhāṇavāra) for the purposes of recitation. Ct SBE, Vol . 20, 
p. 415ff. In Callavagga V, 3, it is expressly forbidden to sing the texts of the Dhamma to 
melodies, as if they were songs. 
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Suttantikas, reciters of the Suttantas, Dhammakathikas, 
preachers of the doctrine, and Vinayadharas, experts in the 
discipline.’* In order to ensure the continuance of the 
knowledge of the doctrine and the rules of the order, the 
texts had to be memorised, recited and expounded again and 
again. When, during the rainy season, many learned monks 
assembled at a place, there was an opportunity to obtain enlighten

ment on knotty points. It happened that some learned monk 
or perhaps a whole community of monks in some monastery 
would declare as Dhamma or Vinaya something which had 
first to be investigated before it could be sanctioned as being 
really in accord with the " teaching of the Master " (satthusā

sanam).
2) This means that there must have been authoritative 

texts which could be consulted. It is often said of prominent 
monks that they are " very learned, masters of the tradition, 
and well versed in the Dhamma, Vinaya and the Mātikās."

8 ) 

The Mātikāsare the " lists " or " tabulated summaries " of those 
ideas which are of importance in the doctrine and the monastic 
order. These Mātikās were subsequently worked into the 
texts of the Abhidhammapitaka.

4 ) From this it would appear 
that the texts of the Abhidhamma were merely in their begin

nings before the Canon was compiled. 
In our Pali Canon we find the Kathāvatthu, traditionally 

ascribed to Tissa, as one of the books of the Abhidhammapiṭaka. 

1

) Cullavagga IV, 4, 4 and in many other passages. Cf. N. Dutt‚ Early History of the 
Spread of Buddhism, p. 2O7f. Upāli is mentioned as one of the first Vinayadharas, Culla– 
vagga VI . 13 ; I X , 5 ; XI , I, 7 ff. Cf. SBE‚ Vol. X I I I , p. xiii. 

2

) Añgutt. V I , 51 j I V , 180; Dīghanikāya X V I , 4, 711. The fact that there is always 
mention here of the Sutta and Vinaya but not of the Abhidhamma, proves that ‚ at the 
time when this Sutta was completed, only two Piṭakas were recognised as authorities. 

3

) Vinayapiṭaka, Mahāv‚ I I , 21 , 2 ; X , 1, 2 ; Cullav. I , 11, 1 ; X I I , 1, 9f‚; 2, 1 ; Dīgha. 
II, p. 125 ; Añgutt. I, p. 117. The phrase is : bahussutā āgatāgamā dhammadharā vinaya

dharā mātikādharā. 
*) In the Sanskrit Buddhist texts the corresponding wordmatr£a is used for " Abhi– 

dharmapiṭaka." Cf. Kern, Manual, pp‚ 3, 104 ; Oldenberg and Rhys Davids, SBE‚ Vol. 13, 
P' 273; Mrs. Rhys Davids, Buddhist Manual of Psychological Ethics, 2nd Ed., pp. ix‚ cv– 
xiiii 
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It presupposes oot only the texts of the Vinayapiṭaka 
and of all the Nikāyas of the Suttapitaka, but other books 
of the Abhidhammapitaka too.

1 } It is therefore certainly one 
of the latest works of the Tipitaka, and, in the nature of 
things, it would be quite feasible to assume that this book was 
not written until the time of the compilation of the Canon by 
Tissa himself, and that the members of the Council appended 
it to the whole work by way of a crowning piece. 

We must, however, consider the question as to whether 
we can agree with the Buddhist believers of Ceylon that the 
Canon compiled at the Third Council is really the same canon 
which has come down to us in the Pali Tipitaka. 

First of all, the language of our Tipitaka can scarcely be 
the same as that of the Canon of the third century B. C. 
Buddha himself spoke the dialect of his native province 
Kosala (Oudh), and it was most likely in this same dialect that 
he first began to proclaim his doctrine. Later on, however, 
when he wandered and taught in Magadha (Bihar) he probably 
preached in the dialect of this province. We must, however, 
take into account the fact that, in the early days of Buddhism, 
little importance was attached to the linguistic form of texts. 
An utterance of Buddha has come down to us, in which ha 
affirms that he cares not for mere wording, but only for the 
meaning itself.

2) When, in course of time, the doctrine 
spread over a large area, the monks of various districts preach

ed each in his own dialect. It is probable that monks coming 
from Brahman circles also attempted to translate the speeches 
of Buddha into Sanskrit verses. In the Vinayapiṭaka, how

ever, this procedure is expressly declared as a transgression 
against the monastic discipline, because it "contributes neither 
to the conversion of the unconverted nor to the augmentation 
of the converts," and it is declared to be right that each one 

) Cf. Mrs. Rhys Davids, Points of Controversy, pp‚ xxixf., 4Olff. 
2

) Majjhimanikāya, 103 ( II . p. 240) . 
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should learn the doctrine in a version adapted to his own lan

guage.’* The monks who compiled the Canon in Pātaliputra, 
most probably used an ancient Māgadhī dialect. Pali,

2

* how

ever, the literary language of the Buddhists of Ceylon, Burma 
and Siam‚ though called " Māgadhī " by these people them

selves, deviates essentially from the dialect, otherwise known 
to us through inscriptions, literary works and grammarians. 
On the other hand, it agrees just as little with any other dia

lect. The fact is that Pali is a literary language, which was 
used exclusively as such only by the Buddhists, and like 
all literary languages, it developed more or less out of a 
mixture of dialects. Of course a literary language of this 
kind, even if it represents a kind of compromise between two 
different dialects, could at all events only have proceeded out 
of one certain dialect. This was very likely an old Māgadhī, so 
that the tradition which makes Pali and Māgadhi the same, 
though it is not to be taken literally, has some historical back

ground. 
The time and place of the origin of this literary language 

cannot be determined with any degree of certainty.
8

* It is 
probable that, during the period immediately after Aśoka‚ 
when Buddhism had already spread throughout the whole of 
Central India and in the Northwest too, it developed as a 
compromise between the various dialects spoken in this vast 
territory, among the monks engaged in handing down the 
Theravāda Canon. It is for this reason that Pali bears 
traces of so many different Indo–Aryan dialects.’* When the 
Canon of the Vibhajjavādins was written down in the first 
century B.C., there was already an older and a more modern 

') Cullavagga V, 33 ; SBE, Vol. 20. p. 15Of. W. Qeiger‚ Pali Literatur und Sprache, 
p. 5, offers a different explanation for this passage, s. Appendix II . 

2

) See Appendix II . 
3

) See Appendix II . 
4

) Cf. S. K. Chatterji‚ Origin and Development of the Bengali Language, Calcutta, 
1926; I, 55 ff. 
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form of Pāli,
1 } so that, even at that early period, Pali must 

have been a language with a considerable development behind 
it. The monks of Ceylon were, however, bent on preserving 
and passing on the texts written in the language once estab

lished for them in India.’* In all probability these monks 
were just as conscientious regarding the contents as regarding 
the language, and preserved and handed down to us the texts 
of the Tipitaka which was written down in the Pali language, 
with rare fidelity during the last two thousand years. 
However, before they were fixed in Pali and had reached 
Ceylon, they probably also passed through changes in 
contents. 

Thus, as regards language and contents, our Pali Tipitaka, 
though closely approaching the canon compiled under Aśoka‚ 
is yet not identical with it. For we must admit that, in the 
period from the third to the first century before Christ, when 
the writingdown took place, and occasionally even still later, 
the texts suffered many a chango‚ that especially much was 
added, and that in many cases commentaries penetrated into 
the texts and became mixed with them. Thus the collections 
as well as the separate texts contained in them, must have 
increased in extent. The centuries have surely not passed 
them by without leaving traces. This accounts, too, for the 

) Cf. Geiger, 1. c , p, 1 f. 
2

) The fact that a Pali Canon was known in North India as late as in the 2nd and 
3rd centuries A.D., is proved by a quotation (from the Saccasaṃyutta of the Saṃyuttani

kāya ?) about the " four noble truths " in an inscription dating from this period in 
Sarnath, s. Konow, Ep. Ind. IX, 1908, 291 ff. and Dharmanauda Kosambi, Ind. Ant. 1910, 
217. In inscriptions from Swat in the extreme Northwest of India, written at the close of 
the first century B.C. or in the first half of the first century A.D., we find Sanskrit verses 
which seem to be literal translations from the Pali of verses of the Mahāparinibbānasutta 
and the Dhammapada (G. Bühler, Ep. Ind. IV, 133ff.) A fragment of the Cullavagga 
discovered by C. Bendall (OC X I I I Hamburg 1902, p. 58ff.) would seem to prove that 
the Pali Canon was in existence in Nepal in the 8th and 9th centuries. But it is possible 
that the MS. was taken from Ceylon to Tibet. So also, when we find that Chinese and 
Tibetan translations betray familiarity with Pali texts, it is possible that the translators 
had been in Ceylon. 
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numerous contradictions within the Canon,
1

* the many in

stances of juxtaposition of early and late traditions, and the 
frequent occurrence of the same texts in different collec

tions.’* 
With these reservations and limitations, we can never

theless say that our Pali Tipitaka, at least the Vinaya and the 
Suttapitaka,

8

* does, on the whole, correspond to the Māgadhī 
Canon of the third century B.C. Our main witnesses to this 
are the inscriptions of King Asoka. Not only do these edicts 
breathe the same spirit as the moral maxims which have come 
down in our Pali Canon,

4

* but they show verbal similarities to 

' ) Such contradictions have been pointed out, for instance, by R. Otto Franke 
(WZKM 24, 1910, Iff.). Cf. also Minayeff, Recherches, etc., p. 62ff., and Mrs. Rhys 
Davids, Buddhist Psychology, 2nd Ed., London, 1924, pp. 280 f., 291 f. 

 ) In particular, the same Gāthās occur in various collections, s. the concordance 
of the Gāthās‚ by R. 0 . Franke in ZDMG 63, 1909, Iff.; WZKM 24, 1910, 1 ff.; 225 ff.; 26, 
1912, l7 l ff. However, these repetitions and the contradictions occurring in them are not 
sufficient reason for our immediate ly jumping to the conclusion, as has been done by 
Franke (ZDMG 63, 1909, 8 ff.) that the entire Canon is " not authentic and not original." 
For, if a verse is ascribed in the one text to Buddha, and in the other to Sāriputta, or if 
an utterance was, according to the one text, made at Rājagaha, and according to the other 
at Benares, it merely proves that these legendary adornments are not authentic, but does 
not in any way confute our assumption that the verses and utterances are " authentic " 
in themselves, i.e., that they faithfully reproduce the old doctrine of Buddha. The 
arguments of Franke and other critics destroy the belief of the orthodox Buddhist that 
every single word of the Canon is genuine and was spoken by Buddha himself, but they 
prove nothing against the hypothesis of those scholars who acknowledge the Canon to have 
a certain, though limited, genuineness and reliability. 

s

) Doubts against the Abhidhammapiṭaka are justifiable, because, with 
the exception of the Vibhajjavādins, only the Sarvāstivādins have 
a corresponding Abhidharmapiṭaka, and the latter contains totally different texts 
from the Pali Abhidhammapiṭaka. Cf. La Vallée Poussin, Bouddhisme, p. 44 j 
Farquhar, Outline, p. 68 f. ‚{Keith, Buddhist Philosophy, p. 22. When, in the Dīpavaṃsa 
V, 35–37‚ we are told that, at the " great Council " of Vtsāli‚ the Mahāsaṅgītika Bhikkhus 
rejected certain passages of the Suttas and the Vinaya, especially the Parivāra, Abhidham

ma, Paṭisambhidā, Niddesa texts and portions of the Jātakas, and wrote down other texts 
in their place, i t is noteworthy that it is precisely these texts which we, too, are inclined 
to suspect of being later additions to the Canon. 

4

) Parallel passages from the Dhammapada, which are in accord with the Dhamma 
of Aśoka‚ are quoted by Bultzsch, Inscriptions of Asoka, p. xlvii ff. We can only compare 
such texts as have reference to the morals of the laity, as Aêoka had only these in view, 
and not the philosophy and dogmas of Buddhism. 
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the texts of our Canon, and quotations which can also be traced 
in our texts with but slight deviations.’* But this is not all. 
In the edict of Bairāt (or Bhābrū) of the year 249 B.C., the 
king says to the monks of Magadha : " All that the Lord 
Buddha has said, is well said," and he names the titles of 
seven texts, the study of which he most particularly recom

mends to them. These texts have been traced in our Sutta– 
piṭaka‚ though not all in an entirely satisfactory manner.

2

* 
The majority of the inscriptions on the famous stūpas of 

Bharhut and Sānchī are written in the same characters as the 
inscriptions of Asoka‚ and the stūpas were formerly regarded 
as monuments of the time of Aśoka. Nowadays, however, 
authoritative archaeologists are inclined to ascribe the bulk of 
the sculptures rather to the 2nd and 1st centuries B.C

3 ) The 

) Cf. G. Bühler, ZDMG 48, p. 57 ff.; F. W. Thomas, JRAS 1903, p. 831 ff. ; K. E. 
Neumann, WZKM 11, 1897, p. 156 ff. However, when the last named scholar (Reden 
Gotamo Buddhos, III , p. 41 note) speaks of Aśoka as " brought up on our texts," he is 
saying more than he can prove. E. Hardy (JRAS 1901, 314) compares Aṅgutt‚ III , pp. 
247, 340 : yena.. .saddhammo ciraṭṭhitiko hotī ti‚ with Aśoka's Bhābrū Edict: hevaṃ sa 
dhammo cilaṭhitiko hāsatī ti. 

 ) See Appendix III . 
3

) The stūpa at Bharhut (Bharahut, Bharaut, Barāhat) was discovered by General A. 
Cunningham in the year 1874, and described by him in the work " The Stūpa of Bharhut," 
London, 1879. The inscriptions have been published and translated by E. Hultzsch, ZDMG 
40, 1886, p. 58 ff. And Ind. Ant. 21, 1892, 225 ff., and B. M. Barua‚ Barhut Inscriptions, 
Calcutta, 1926. According to Cunningham, the inscriptions date from the period between 
250 and 150 B.C. L. A. Waddell (JRAS 1914, p. 138 ff.) believes that most of the sculp

tures date from the 3rd century B.C., and that only the Eastern Gateway should be 
attributed to the 2nd or 1st century. The sculptures of the Sānchī stūpas have been 
described by F. C Maisey‚ Sanchi and its Remains, London, 1892, and Sir J. H. Marshall, 
A Guide to Sanchi, Calcutta, 1918. G. Biihler, On the Origin of the Indian Brahma 
Alphabet, p. 17, dates the stūpas of Bharhut and Sānchī in the 3rd century B.C. on palaeo– 
graphic grounds (with repairs and additional buildings in the 2nd century). V. A. Smith, 
A History of Fine Art in India and Ceylon, Oxford, 1911, p. 73 ff. ascribes the Sānchī 
stūpas to the period between 150 and 100 B.C. , but in his Early History (1924), p. 173, he 
speaks of them as " buildings of the Asokan period." See alse A. Grünwedel, Buddhis

tische Kunst in Indien, Berlin, 1900, 22 ff.; A. Foucher, The Beginnings of Buddhist Art, 
London, 19l7‚ pp. 29 ff., 61 ff.; J. H. Marshall in Cambridge History, I , 618 ff., 627 ff. 
Only the earliest portions of the monuments, of which little has been preserved, go back to 
Aêoka's time. Cf. Qrünwedel, 1. c , p. 24 ; Foucher, 1. c‚ , p. 34 and Marshall, I.e., p. 627 j 
Rapson in Cambridge History, I, p. 523. 
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remnants of the stūpa of Bharhut are at present among the 
most precious treasures in the Indian Museum at Calcutta, 
while we are as yet able to admire the magnificent remains 
of the stūpas of Sanchi in their original place. The railings 
and gateways of the stūpas of Bharhut and Sānchī are covered 
with reliefs and inscriptions of inestimable value. The sculp

tures represent scenes from the life of the Buddha, testifying 
to an abundantly developed Buddha legend, such as we find 
in a few of the Pali Suttas‚ but more especially in such works 
as the Nidānakathā, Lalitavistara and the Mahāvastu.’* 
Many of the reliefs are, however, illustrations to fables and 
tales, the titles of which are generally mentioned in the in

scriptions, in the case of the stūpa of Bharhut. These inscrip

tions prove beyond the shadow of a doubt, that the reliefs 
depict Jātakas, i.e., " stories from former births of the 
Buddha," and most of these have also been traced in the 
Jātaka book of the Tipiṭaka. Moreover, we also find on the 
monuments of Bharhut and Sānchī votive inscriptions, in 
which monks are given the epithets bhāṇaka, " reciter," 
sutaṃtika, " Sutta reciter,"

 2 ) pacanekāyika, " knower of the 
five Nikāyas," peṭakin, " knower of the Piṭakas," and dham– 
makathika, "preacher of the doctrine."

8

* 
From all this, it follows that, some time before the 

second century B.C. there was already a collection of Buddhist 
texts, which was called " Piṭakas " and was divided into five 
" Nikāyas," that there were " Suttas " in which the 
ī c Dhamma," the religion of Buddha, was preached, that some 
of these Suttas agreed with those contained in our Tipitaka, 
and that " Jātakas " of exactly the same kind as those 

1

) Cl B. M, Barua in Ind. Hist. Qu. I, 1925, 50 ff., 245 ff. 
2

) In one of the Sānchī inscriptions, a nun, sutātikinī, " female reciter of the 
Sutta," is also mentioned. 

8

) S u c h experts for preaching and recitation are also mentioned in the Canon, s. 
above p. 11. In the days of Buddhaghosa there were also reciters of special texts, such 
as Dīghabhāṇakas, Majjhimabhāṇakas, etc. 

3 
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contained in the Tipitaka, already belonged to the stock of 
Buddhist literature—in short, that, at some period prior to 
the 2nd century B.C., probably as early as at the time of 
Aśoka or a little later, there was a Buddhist Canon which, 
if not entirely identical with our Pali Canon, resembled it 
very closely. 

It is true that the earliest literary evidence of the exis

tence of the " three baskets " as a triad of pitakas (piṭakat* 
tayaṃ) and of Nikāyas is only to be found in the Milinda

pañha‚
1

* a work whose authentic portion probably belongs to 
the beginning of the first century A.D. But the whole of the 
remaining Buddhist literature other than the Pali Canon, 
proves that the texts contained in the latter hark back to an 
early period, not so very far removed from the time of Buddha 
himself, and in any case may be regarded as the most trust

worthy evidences of the original doctrine of Buddha and 
the Buddhism of the first two centuries after Buddha's death. 

This is proved firstly by the noncanonical Pâli literature, 
including the dialogues of the Milindapañha, the chronicles of 
Ceylon Dīpavaṃsa and Mahāvaṃsa, and a rich commentary 
literature in connection with the Tipiṭaka. All these works 
indicate that the Tipiṭaka was in existence at least as early as 
the early centuries of the Christian era.

2 ) 

) Ed. Trenckner, p. 22, about monks who are tepiṭakā. i.e., " knowers of the three 
piṭakas," and those who are paficanekāyikā and catunekāyikā, " knowers of the five 
Nikāyas " and "knowers of the four Nikāyas ." I see no reason for regarding this 
passage as interpolated, as does F . 0 . Schräder. Sanskrit trepitaka occurs in an inscription 
of King Kaniṣka (2nd century A.D.) , s. J. Ph. Vogel, Ep. Ind. V I I I . 176. 

2

) The entire Pali literature, canonical as well as noncanonical, is frequently termed 
" Southern Buddhist," because, at the present day it is preserved and spread among the 
Buddhists of Ceylon, Burma and Siam. This term is, however, to be deprecated owing 
to the fact that the texts of the Pali Canon and the Milindapañha are in no wise related 
to the South, and do not even give indications of a knowlege of South India and Ceylon, 
but in all probability originated in North India. The occasional occurrence of the ex

pression tāmraparṇīyanikāya in some manuscript or other, is not sufficient ground to justify 
our talking about " the Singhalese Canon " as does La Vallée Poussin (JA s. 9. t . X X , 190? 
p. 237). Çf. Rhys Davids in JṚAS 1896, 378 f. 
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Moreover, the Buddhist Sanskrit literature
 1 } testifies to 

the antiquity and the fidelity of the Pali transmission. This 
literature, composed partly in good Sanskrit, partly in " mixed 
Sanskrit,’'

2 ) comprises works of the most varied kinds and of 
the most widely differing sects. One of these sects, namely 
that of the Mūlasarvāstivādins, had a canon of its own in 
Sanskrit, and it is only in recent times that fragments 
of it have been discovered in Central Asia. We find 
that this canon, though not translated from the Pali, 
yet affords splendid evidence of the fidelity of the Pali 
transmission : for, in spite of numerous deviations in the 
wording and the arrangement, there are yet so many literal 
agreements between the Sanskrit Canon and the Pali Canon, 
that we must take it for granted that there is a uniform tradi

tion behind both collections. In the Sanskrit texts of the 
Buddhists of Nepal, as well as in the works of the various 
Buddhist sects, known only through Tibetan and Chinese 
translations, we can establish a fundamental stock not only of 
doctrines, but also of texts, agreeing in all essentials with the 
transmission of the Pâli Canon. The more this Buddhist 
Sanskrit literature is opened up, and the more minutely it is 
compared with the Pali Canon,

8) the more it is proved that 
Oldenberg is right when he says : " The Pali copy, though 
naturally not of infallible accuracy, must still be judged as 

) The term " Northern Buddhist " as applied to the Sanskrit Buddhist literature as 
well as to the Buddhist literatures of Tibet, China and Japan which are based upon it , 
is even more unsuitable than the term " Southern Buddhibt " for the Pali literature : for 
by this term the texts of entirely different sects , such as Hinayāna and Mahāyāna, are 
all lumped together. 

) See Vol. I , English edition, p. 48. 
s

) For comparisons of this kind we are especially indebted to E. Windisch, Mara und 
Buddha (ASGW X V , 4) , Leipzig, 1895, and Buddhas Geburt ( A S G W X X V I . 2) , Leipzig, 
1908, and M. Anesahi in 0 0 XIII Hamburg 1902, p. 61, and LeMueéon, N.S.VI‚19O5 23ff., 
VII . 1906, 33ff., who shows that even Pâl i quotations occur in the Mahāyāna texts. E. Walds– 
chmidt‚ Bruchstücke des BhikṣuṇīPrātimokṣa der Sarvāstivādins, Leipzig 1926, has come to 
the conclusion, after a careful and unbiassed comparison of the BhikṣuṇiPrātimokṣa in the 
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eminently good."
x ) There is indeed neither a canon nor any 

Buddhist text which has come down from such early times 
as the Pali Canon which was written down in the first cen

tury B.C., in which there is as yet not even a single word of 
mention of the great Buddhist King Aśoka.

2 ) In language, 
style and contents the Pali texts are most closely connected 
with the Upaniṣads, while the Buddhist Sanskrit literature 
reminds us far more of the Purāṇas. Finally, the fact that 
in these texts, written down and transmitted in Ceylon, there 
are no references of any kind to Ceylon, again confirms the 
view that they are not a

 u canon of the Buddhists of Cey

lon," but a canon of that Buddhist sect of India which, as a 
matter of fact, has preserved the most of ancient Buddhism 
and might, with some justification, call its doctrine " Thera– 
vāda‚" the doctrine of the first disciples of Buddha. 

If we had only the Pali texts and nothing besides, we 
should certainly form merely a onesided idea of Buddhism. 
On the other hand, if only the Sanskrit and semiSanskrit 
Buddhist texts and none of the Pali Canon had come down to 
us, we should have an entirely distorted picture of Buddhism 
and only a scanty notion of the original teaching and person

ality of Buddha. We may say this without any bias in 
favour of the Pali transmission, and without denying that our 
knowledge of Buddhism and especially of its history is very 

recensions of six different schools, that " the Pali version of the school of the Theravādins 
proves itself to be the most faithful preserver of an earlier tradit ion" (p . 187). S. also 
Oldenberg, AB, 13, 1910, 596 ff. ; NGGW 1912, 171 ff. Barth, E H R , t. 41 , 1900, 166 ff. ( = 
Oeuvres I I , 300 ff.) ; La Vallée Poussin and T. W. Rhys Davids, JRAS 1903, 359 ff. A 
canon similar to the Tipiṭaka is also recognised by the Mahayāna Buddhists, s. Kern, 
Manual, p. 3 n. 4, and La Vallée Poussin, Bouddhisme, p. 29 f. 

l

) ZDMG 5 2 , p. 673. Even A. Barth E H R 19OO, t, 42, p. 57 ( = Oeuvres II , 340), 
cf. Journal des savants 1899, p. 631, and R H R 1900, t. 41 , p. 170 ( = Oeuvres II , 303 f . ) , 
admits that there are very much surer guarantees to support the Pali tradition than the 
disconnected mass of writings of the North. 

8

) The Indians have never been such deliberate forgers that, if Aśoka had been 
mentioned, they would have eliminated the references, in order t o create the appearance of 
antiquity. Of. Rhys Davids, Buddhist India, p, 174. 
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materially completed and extended by the Sanskrit Buddhist 
literature of Nepal, as well as by the Chinese and Tibetan 
translations from the Sanskrit. 

The Pali texts, moreover, surpass all other productions 
of Buddhist literature, not only as a source for our knowledge 
of Buddhism, but also—which here concerns us first and 
foremost—from a purely literary standpoint. This will be 
shown by the following survey of this literature.’* 

THE VINAYAPITAKA OF THE PALI CANON 

The Buddhists themselves place the Vinayapitaka
2 ) at 

the head of the canon, and we may follow their example, 
without committing ourselves to the opinion that this is 
earlier than the Suttapiṭaka.

3 ) The Vinayapitaka comprises 
the following texts : 

I. The Suttavibhañga, consisting of 1. Mahāvibhaṅga, 
and 2. Bhikkunīvibhaṅga. 

II. The Khandhakās, consisting of 1. Mahāvagga and 
2. Cullavagga. 

III . The Parivāra or Parivārapātha. 

l

) A complete edition of the sacred writings of the Tipitaka in 39 volumes (in 
Siamese type) was printed by the order of King Culālankarana of Siam on the occasion of 
the twentyfive years' jubilee of his reign, in 1894 in Bangkok, and, with admirable 
generosity, he had it distributed to European and American libraries. Cf. R. Chalmers, 
JRAS 1898, p. I. ff. and Ch. lanman, JAOS‚ Vol. X V I , 1895, Proceedings CCXLIV ff. 
Most of the texts have also been published by the Pali Text Society. Extracts from the 
Tipitaka have been translated by K. E. Neumann, Buddhistische Anthologie, Leiden, 1892 • 
Henry Clarke Warren, Buddhism in Translations, Cambridge, Mass. 1896 (HOS‚ Vol. 3) ; 
Julius Dutoit‚ Das Leben des Buddha, Leipzig, 1906 ; M. Winternitz, Buddhismus, in A. Bertho

let, Religionsgeschichtliches Lesebuch, Tübingen, 1908, Einzelausgabe 1911 (new edition in 
preparation ; Karl Seidenstücher, PaliBuddhismus in Übersetzungen, Breslau, 1911, 2nd Ed., 
1923; H. Oldenberg, Reden des Buddha, München, 1922; E. J. Thomas, Buddhist Scrip

tures, London, 1913 (Wisdom of the East Ser ies ) ; F. L Woodward, Some Sayings of the 
Buddha according to the Pali Canon, Oxford, 1925. 

' ) Edited by H. Oldenberg, London, 18791883. 
8

) Kern, Manual, p. 2, and La Vallée Poussin, Buddhisme, E l u d e s et Matériaux, p. 
27, regard the Vinayapitaka as earlier. In the opinion of R. Otto Franke (JPTS 1908, 
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The nucleus of the Vinayapiṭaka is the Pāṭimokkha,
1

* a 
list of transgressions against the rules of discipline of the 
order, together with the corresponding atonements. The life 
of the monk was regulated by this code of rules, which 
formed the bond

2 ) holding the community together. Its 
immense significance as regards the stability of the Buddhist 
order becomes evident from a speech attributed to Ānanda,

8) 

in which he declares that though Buddha had not appointed 
any one of his disciples as his successor nor invested him 
with the supreme authority, the community of monks would 
continue, because the Sublime One had proclaimed the 
Sikkhāpada (the ten commandments for the conduct of the 
monks) and the Pātimokkha to the monks. In an oft recur

ring phrase, it is said of a good monk that his life is "restrain

ed by the restraints of the Pātimokkha."
4 ) This code of 

pp. 8 ff., 68 ff.,74) the Mahāvagga and Cullavagga of the Vinayapiṭaka would be later than 
the Dīghanikāya. K. E. Neumann (Prefaces to Vols. I and III of the " Reden Gotamo 
Buddhos ") believes that " the Vinayapiṭaka and later the Abhidhammapiṭaka gradually 
partly became eliminated, and partly were further developed, out of the Suttapiṭaka." 
In support of this view, we could adduce the fact that some of the Suttas deal with 
Vinaya, and some resemble the texts of the Abhidhamma very closely both in form and 
contents. However, as the Vinayapiṭaka and the Suttapiṭaka have some texts in common, 
I think it likely that the final compilation of these two took place at about the same time. 

 ) CE. Oldenberg, Vinayapiṭaka, Introd‚, p. xv ff. ; T. W. Rhys Davids in ERE IX, 
1917, 675 ff. : Sukumar Dutt‚ Early Buddhist Monachism, London, 1924, pp. 75 ff., 99 ff. 

 ) S. Duttt l. c‚, p. 90 f. thinks that, even etymologically pāṭimokkha means " bond" 
in this sense. The PTS Die. s. v. (also R. C Childers, Diet, of the Pali Language, s. v.) 
explains it by pratimokṣya "that which should be made binding," "obligatory," "obliga

tion," with reference to Jātaka V, p. 25, where it explains saṃgaraṃ paṭimokhaṃ by 
"a binding promise." In my opinion, the correct explanation of this phrase is "a promise 
to be redeemed," and, accordingly, I am inclined to explain pāṭimokkha as " that which 
is to be redeemed." For other etymologies s Rhys Davids and Oldenberg, S BE., Vol. XIII , 
p. xxvii f. (" Disburdening, Getting free ")‚ Oldenberg, Buddha, p, 419 n. 1 , Kern, 
Manual, p. 74 n. 5 (" a spiritual cuirass ") , and R. 0 . Franke, Dīghanikāya, p. 66 n. 7. 
The earliest etymology is the one in the old commentary Mahāvagga II, 3, 4, which was 
also accepted by Buddhaghosa, pāṭimokkha being taken as a derivative of mukhaṃ‚ 
which is quite impossible. 

~) Majjhimanikâya 108 (Vol. I l l , p. 9 f.). 
*) Pātimokkhasamvarasaṃvuto, see Dîghanikâya II , 42 ; XIII , 42 ; XXVI. 28 ; cf. 

Dhammapada 186. 



BUDDHIST LITERATURE 23 

rules was recited in the form of a confession formulary in 
solemn conclave of the monks, twice every month, on the 
new moon and the full moon days.’* After the recital of each 
chapter—there are eight different kinds of greater and lesser 
sins, the treatment of which takes up eight chapters—the 
conductor of the ceremony would ask whether any one had 
committed the sin in question : and if this was the case, he 
had to confess his guilt.

2

* This Uposatha ceremony, as it 
is called, was probably already instituted by Buddha himself, 
being modelled on ceremonies of a similar character among 
earlier sects of ascetics,

8

* and the very earliest Buddhist 
literature must have included a Pātimokkha.’* Originally it 
probably contained only 152 rules,

5

* but they were extended to 

1

) According to Dīghanikāya XIV, 3, 2228, at an earlier period—the legend is 
here dealing with the period of the former Buddha Vipassi—the Buddhist monks appear 
to have assembled every six years at some large centre, for the recital of the Pāṭimokkha, 
which then was merely a kind of confession of faith, though the expression pātimokkho

padesâya is the same as in Majjh. 77 (Vol. II , p. 8), where there is mention of the 
fortnightly celebration. 

2

) At least this was the original idea, according to the wording of the formulas 
of the Pāṭimokkha. However, even in the Vinayapiṭaka itself the procedure was simplified 
and toned down, inasmuch as a monk who felt himself guilty of some transgression, 
had to confess it to one of the brethren before the Uposatha ceremony, so that ho 
might be pure when he took his place in the assembly. Cf. Oldenberg, Buddha, pp. 381 f., 
418 ff. 

s

) There may possibly be some historical foundation for the story told in Mahāvagga 
II, 1, that the heretical Paribbājakas convened assemblies for the recital of their Dhamma 
on the 14th‚ 15th and 8th days of each halfmonth, and that King Bimbisāra proposed 
to Buddha that similar assemblies should be organised. The Pali word Uposatha is the 
Sanskrit Upavasatha, which means " fasting." From time immemorial the Brahmanical 
Indians observed the new moon and full moon days by sacrifices, prayers and fasting. 
The Uposatha ceremony, as performed in Ceylon at the present day, is described by 
J. F. Dickson, JRAS 1875 (reprinted in Warren, Buddhism in Translations, p. 405 ff.). 

*) This is proved by the fact that we have a Prātimokṣa (Sanskrit for Pāṭimokkha) 
also in a Sanskrit version, and in one Tibetan and four Chinese versions. Cf. L. īinot 
and Ed. Euber in JA 1913, s. 11, t. II. p. 462 ff.; Mahāvyutpatti paragraphs 256264; 
Oldenberg, ZDMG, 52, 645 f. ; Kern, Manual. 74 f., 85 ff. 

5

) Aṅguttaranik. I, pp. 236, 230 ( I I I , 83, 1 ; 87, 1) and Milindapafiha, pp. 243, 
272 speak of 150 Sikkhāpadas, which probably mean the rules of the Pāṭimokkha. Most 
likely the figure 150 is only a round number for the 152 rules remaining out of the 
total of 227 rules, after deducting the 75 sekhiyā dhamma which are merely rules of 
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227 at the time of the origin of the Vinayapiṭaka of the 
Theravādins. Though the text of these 227 rules of the Pāṭi– 
mokkha has come down independently in manuscripts, it 
does not, as such, form a part of the Canon, but is included 
in the Suttavibhaṅga, for this lastnamed work is nothing 
but an ancient commentary on the Pāṭimokkha consisting of 
227 rules—a commentary which attained to the honour of being 
included in the canon. Suttavibhaṅga means " explanation 
of the Suttas,’

5 and in this case we should take " Sutta
 5 5 x ) to 

mean the separate clauses or articles of the Pāṭimokkha. 
Each Sutta, i.e., each single article, is explained word for 
word, and in an introduction it is related where and on what 
occasion the Buddha issued the decree in question. The 
Mahāvibhaṅga consists of eight chapters, corresponding to 
the eight classes of transgressions against the discipline. 
By analogy with the Pātimokkha for the monks, a similar 
code was compiled later for the nuns. The Bhikkhunī

vibhaṅga, a much shorter work, is a commentary on it. 

The Khandhakās, i.e., " sections,
5 5 2 ) which give the pre 

cepts for the various arrangements of the order (Saṅgha) and 
regulate the entire conduct of the monks and nuns in their 
daily life, form a kind of continuation and supplement of 
the Suttavibhaṅga. The ten sections of the Mahāvagga, 
i. e., the "great section,’

5 contain the special precepts for 

etiquette. The Prātimokṣa of the Sarvāstivādins gives the number of Pātayantikā 
dharmāḥ as 90 (in the Pali 92 Pācitt iyā dhamma), and it also gives u s a total of 150, 
exoluding the gaikṣā dharmāḥ. The Sarvās tivādins have 113, the MūlaSarvāstivādins 106, 
the Dharmaguptas 10OJŚaikṣā dharmāḥ (corresponding to the 75 sekhiyā dhamma in the 
Pali) , and the Mahāvyutpatt i , para. 256 reads only : sambahulāḥ êaikṣadharmāḥ. Of. 
Finot‚ JA 1913, s. 11, t. II, p. 469 f. ; S. Dutt, Early Buddhist Monachism, p. 92 t 

l

) In the sense of the ancient meaning of the word Sutra, see Vol. I, p, 268 f. 
The text of the Pāṭimokkha is published separately and translated by J. F. Dickson, 
J R A S 1876, p. 62 ff. and translated once again by Rhys Davids and Oldenberg in SBE 
vol. 13, p. 1 ff. 

8

) Translated into English by Rhys Davids and Oldenberg in S B E vols. XIII 
X V I I and X X . 
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admission into the order, for the Uposatha celebration, for 
life during the rainy season and for the Pavāraṇā celebration 
taking place at the end of the rainy season, and further, the 
rules for the wearing of shoes, facilities for seats and vehicles, 
medicine and clothing of the monks, and finally for the regula

tion of the legal conditions and the legal procedure within 
the order, especially in the case of schisms. The first nine 
sections of the Cullavagga, i.e., the " lesser section," deal 
with the disciplinary methods in lesser matters, with various 
atonements and penances, the adjustment of disputes, the 
daily life of the monks, dwellings and furnishing of dwellings, 
the duties of monks towards one another and the exclusion 
from the Pātimokkha ceremony. Section X of the Culla

vagga deals with the duties of the nuns. In the same way as 
the Pāṭimokkha underlies the Suttavibhaṅga, there are 
also, underlying the acts and ceremonies prescribed in the 
Khandhakās, old formulae, the socalled Kammavācā, i. e., 
"words for the acts." These do not form a part of the Tipi

taka any more than the Pātimokkha does,
1

* but are merely 
included in the Khandhakās, in a similar manner as the 
mantras or prayers are included in the Vedic Brāhmaṇas and 
Sutras. Sections XI and XII , in which the story of the first 
two councils of Rājagaha and Vesālī

2 ) is told, are no doubt 
later additions, and form a kind of appendix to the Cullavagga. 

–) Upasampadā–Kammavācā, formularies for admission into the Order. These 
were first published by F. Spiegel (Kammavakya, liber de offìcils sacerdotum Buddhi* 
corum‚ Bonnae ad. Rh. 1841), with Latin translation, then by J. F. Dickson (JRAS 1875, 
p. 1 ff.) with English translation The lastnamed also describes the ceremony of 
admission, as it is still performed today in Ceylon. Other Kammavācā have been 
published and translated by 0 . Frankfurter, Handbook of Pali, London, 1883, Herbert 
Baynes (JRAS 1892, p. 53 ff. ; cf. also p. 380), Sarat Candra Das in JASB 63, Part I, 
1894, p. 20 ff. and G. L. M. Clauson (JPTS 19061907, pp. 17). 

2

) See above, p. 4 ff. The fact that the last two books were added later, also 
appears from the title Cullavagga, " lesser section," which would only be justified if this 
work, l ike the Mahāvagga, were composed of ten parts only. Cf. R,hys Davids and 
Oldenberg in SBE, Vol. 13, p. xxi‚ n. 3 . 

4 
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As this appendix, too, only deals with the history of the 
order, we can say that the one and only subject of the books 
of the Vinayapiṭaka is the monastic community, or the 
Order (Saṅgha). 

The Pātimokkha already indicates a fairly complicated 
organisation of the community.

1

* The Khandhakās presup

pose a still more advanced organisation. We are struck by 
the farreaching liberality, if not laxity, in the rules for 
monastic life. According to the strict regulation the monk 
is to live only on what he obtains by begging, but he is also 
allowed to accept invitations to meals. He is to clothe 
himself in castoff rags, but he may also wear garments of 
linen, cotton and even silk. He is to live at the foot of a 
tree, but he may also seek a more comfortable lodging in 
houses, huts or caves. Urine is to be his sole medicament, 
but he may also take butter, oil and honey. He may even 
eat fish, as long as the fish have not been killed for him.’* 
All this indicates that there must have been a fairly long 
development of the discipline of the community prior to the 
final compilation of the Vinayapitaka, and that the bulk of 
the rules originated, not all at once, but gradually. On the 
other hand it has been shown that many of the regulations 
of the order of the community are identical with those which 
were in vogue among other sects of ascetics before Buddha.’* 
Nevertheless, all the rules and regulations of the Vinaya 
are attributed to Buddha himself; for just as in the Suttavi

bhaṅga‚ the rules and regulations in the Khandhakās too, are 
introduced by narratives recording when and on what 
occasion they were declared by Buddha. As regards style, too, 
the stories in the Khandhakās agree with those in the Sutta– 
vibhaṅga to so great an extent that we are bound to assume 

1

) Of. E. Waldschmidt Bruchstücke des BhikṣuṇīPrātimokṣa der Sārvāst ivādins , 
p. 3 f. 

a

) Mahāvagga, I, 30 j Cullavagga VII , 3, 14 f. 
s

) S. Putt, Early Buddhist Monachism, pp. 16, 28, 37. 
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that they belong approximately to the same time.’* In a 
few cases these stories may possibly have reference to actual 
events. In the majority of cases, however, they were pro

bably invented ad hoc. On the whole, they are stereotyped, 
and of little value as literature. 

Fortunately this is not true of all the narratives. 
The very commencing chapters of the Mahāvagga

2 ) contain 
one of the oldest fragments of a Buddha legend. In 
beautiful, archaic language, it is here related how Gotama 
Buddha obtained enlightenment (bodhi), how he decided to 
proclaim his doctrine, and how he gained his first disciples. 
Here is related, for instance, the legend of the noble youth 
Yasa‚ who grows up in a life of luxury, spends the nights 
among a band of female singers and dancers, but once waking 
up in the middle of the night and seeing the beautiful women 
in various ugly positions, is seized by disgust and satiety with 
the pleasures of this world; he flees from the life of voluptuous

ness, hastens to Buddha and becomes a monk. The later 
Buddha legend relates this story of Prince Siddhārtha, the 
subsequent Buddha, himself. A strange picture of manners 
is revealed by the story of the conversion of a band of young 
men, who are going out with their wives to enjoy themselves; 
one of them, who has no wife, takes a harlot with him ; the 
latter steals the belongings of the men, and runs away. While 
the young men are pursuing her, they meet with Buddha, and 
ask him whether he has not seen a woman. The Buddha asks 
whether they would not do better to seek themselves, rather 
than a woman, and avails himself of the opportunity to preach 
the doctrine to them, whereupon they all become monks. 
There is no lack of marvellous stories, in which snake kings 

1

) If the rule dealt with in the Khandhakās is the same as the one dealt with in 
the Suttavibhaṅga, then the introductory story is also the samo. Cf. Oldenberg, Vinaya

pitaka, Introd., p, xxii f. 
2

) I, I—24. SBE, Vo l . 13, p. 73 ff. 
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and gods play a part. The most beautiful of all these 
conversionstories is that of the conversion of the two friends 
Sāriputta and Moggallāna, who were afterwards among the 
favourite disciples of the Buddha.’* The first sermons of 
Buddha, for instance, the " sermon of Benares

 9 9 and the 
" fire sermon," are also included in this old report. 

In a later section of the Mahāvagga,
2

* the story is told 
how the Buddha visits his native town and admits his son 
Râhula into the order. In the Cullavagga we then find the 
narratives of the rich merchant Anāthapiṇḍaka, who presents 
his park to the order ; of Devadatta, the enemy and rival of 
Buddha, who causes the first schism in the community ; of the 
founding of the order of nuns, to which Buddha unwillingly 
gives his consent at the prayers and entreaties of his foster

mother Mahāpajāpati, who finds a noble advocate in the 
disciple Ānanda‚ and so on.

8 ) 

Even among those of the introductory stories which, 
presumably, were only invented ad hoc and have no value 
otherwise, either historical or legendary, there is many a 
beautiful and valuable passage to be found. A narrative of 
this kind, touching in its simplicity, is the following: 

%t Now at that time a certain Bhikkhu had a disturbance in his bowels, 
and he lay fallen in his own evacuations. And the Blessed One on going 
round the sleepingplaces accompanied by the venerable Ānanda came to 
that Bhikkhu's abode, and found him so. And he went up to him, and 
asked him, ' what is the matter with you, O Bhikkhu ? ' 

' I have a disturbance, Lord, in my bowels.’ 
' Then have you, O Bhikkhu, any one to wait upon you ? ' 
' No, Lord.’ 

*) Mahāvagga, I‚ 7 f. ; 14 j 15 ff. ; 23 I. SBE, Vol. 13, pp. 102 ff., 116 ff., 118 ff., 
144 ff. All these stories end with the admission of the converts into the Order. For 
this reason they form quite a natural introduction to the section about admission into 
the Order, 

s) I. 54. SBE, Vol. 13, p. 207 ff. 

3 ) Cullavagga VI. 4, 9 ; V I I . 2—4, X. 1 f. ; SBB‚ Vol. 20, pp. 187 ff., 233 ff‚, 

320 ff, 
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6 Why do not the Bhikkhus wait upon you ? 3 

1 Because I am of no service, Lord, to the Bhikkhus.’ 
Then the Blessed One said to the venerable Ānanda : ' Go, Ānanda‚ 

and fetch some water. Let us bathe this Bhikkhu.’ 
'Even so, Lord,’ said the venerable Ānanda‚ in assent to the Blessed 

One, and fetched the water. And the Blessed One poured the water over 
that Bhikkhu ; and the venerable Ānanda wiped him down. And the 
Blessed One taking hold of him at the head, and the venerable Änanda at 
the feet, they lifted him up, and laid him down upon his bed. 

Then the Blessed One, on that occasion and in that connection, 
convened a meeting of the Bhikkhusaṃgha, and asked the Bhikkhus, 
' Is there, O Bhikkhus, in such and such an apartment, a Bhikkhu who is 
sick ? ' 

' There is, Lord.’ 
1 Then what, O Bhikkhus, is the matter with that Bhikkhu ? ' 
' He has a disturbance, Lord, in his bowels.' 
1 And is there any one, O Bhikkhus, to wait upon him ? ' 
< No, Lord.’ 
' Why, then, do not the Bhikkhus wait upon him ? ' 
' That Bhikkhu, Lord, is of no service to the Bhikkhus ; therefore 

do they not wait upon him.’ 
' Ye, O Bhikkhus, have no mothers and no fathers who might wait upon 

you ! If ye, O Bhikkhus, wait not one upon the other, who is there 
indeed who will wait upon you ? Whosoever, O Bhikkhus, would wait 
upon me, he should wait upon the sick.’ ) 

Others of these stories are valuable to us because they 
afford us some insight into the everyday life of the ancient 
Indians.

5

° Thus, for instance, when it is related how the 
parents of the boy Upāli take counsel together, with regard 
to what they shall let the boy become, how they consider that 

Mahāvagga, VIH‚ 26, translated by Rhys Davids and Oldenberg in SBE, Vol. 17, 
p. 240 f. However forcibly this passage may remind us of St. Matth. 25, 40 ("Inasmuch 
as ye have done it unto one of the least of these my brethren, ye have done it unto me " ) , 
the situation is, after all, quite different in this case, and the resemblance cannot be more 
than pure chance. 

2

) I n this respect the Vinayapiṭaka is a valuable complement to the Brahmanical 
Grhyasūtras. See Vol. I, p 272 ff. Moreover, some of the sections, e.g., the detailed 
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he might get sore fingers from writing, or pains in his chest 
from arithmetic, or spoil his eyes with painting, and therefore 
determine to let him become a monk, because this is the most 
comfortable way of earning a livelihood.’* Not only 
extremely interesting from the point of view of the history of 
civilisation, but full of delightful humour too, are the stories 
of the doctor Jīvaka‚

2

* from which at least a very short 
extract shall here be given : 

The town of Rājagaha vies with the great city of Vesālī in renown 
and splendour. The magnificence of the latter is not a little enhanced by 
the famous courtesan Ambapālī, who demands fifty florins for one night. 
In order to make Rājagaha, too, as flourishing as Vesālī, the beautiful and 
welleducated Sālavatī is installed there as courtesan at the command of 
the king and she demands a hundred florins for one night. She becomes 
pregnant, but on account of her profession keeps her pregnancy secret and 
after she has given birth to a child, she has it turned adrift in a little 
basket. The child is found by Prince Abhaya‚ who has it brought up and 
gives it the name of Jīvaka. 

When Jīvaka is grown up, he goes as apprentice to a famous doctor 
in Takkasilā (Taxila). After a seven years’ course of instruction he passes 
his " examination.’' This consists of his teacher's giving him a spade and 
commissioning him to bring him all the plants from the environs of 
Takkasilā which cannot be used as herbs of healing. Jīvaka comes back, 
and declares that far and wide he did not find one such plant. With this 
the teacher is satisfied, gives hitn some money for his journey, and lets him 
depart. 

The money is soon spent and in order to earn something, he 
announces himself as a doctor in a town where he hears that the wife of a 
rich merchant is very ill. Jīvaka puts a little melted butter into her nose, 

enumerations of thefts, sexual offences (cf. P. E. Pavolini, GSAI. Vol. 17, p . 325 ff.) and 
crimes of all descriptions, are of interest, because they add to our store of knowledge 
of the laws and customs of ancient India. 

 ) Mahāvagga, I, 49. 
2

) Mahāvagga, VIII , I. The stories end with Jīvaka's making Buddha a present of 
clothes, and therefore they form the introduction to the section on the clothing of the 
monks. The stories of Āmrapālī (Ambapālī) and Jīvaka also occur in the Chinese Tripi– 
ṭaka‚ s. Ed. Chavannes, Cinq cents contes, III , p. 325 ff. 
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this comes into her mouth and she spits it out, whereupon she instructs the 
maid to preserve the melted butter. Jīvaka is at once anxious about his fee, 
as he regards the woman as mean. She reassures him, however, that she 
is merely a good housewife, for the melted butter could still be used by 
the servants as grease or for the lamp. She recovers, and rewards the 
doctor with 4,000 florins ; in addition, her son, her daughterinlaw and 
her husband, each gives him 4,000 florins, and the latter also gives him a 
male slave, a female slave and a carriage with a team. 

Thus he returns to Rājagaha, where he hands over the money he has 
earned to Prince Abhaya‚ as a recompense for having brought him up. 
The latter does not accept it, but desires that Jīvaka shall take up his 
residence in Rājagaha. After he has cured the old King Bimbisāra of an 
unpleasant disease, he becomes the court physician and effects many 
remarkable cures. Once a great merchant in Rājagaha becomes very ill. 
All the doctors have already given him up. Then the king gives permis

sion for his court physician to treat the merchant. Jīvaka first stipulates 
for an honorarium of a hundred thousand florins for himself and the same 
for the king, then he asks him whether he will be able to lie quietly first 
on one side, then on the other, and finally on his back, for seven months 
in each position. The invalid answers in the affirmative, whereupon the 
doctor ties him to the bed, cuts open his scalp, pulls out two worms, for 
it was they which had threatened the life of the merchant, and sews the 
wound up again. But the invalid is not able to lie for seven months on 
each side, but can always only endure it for seven days. After three 
times seven days, however, he is well. Jīvaka now explains that he only 
spoke of seven months, because otherwise the patient would not even have 
managed to lie still for seven days. 

Many other stories are told of the cunning and the skill of the doctor 
Jīvaka.

1

) He also treated Buddha professionally and was a great 
friend of the order. 

This is not the only example which shows that the authors 
or compilers of the Vinayapiṭaka sometimes got tired of 
the dry tone, and interspersed the enumeration of prohibitions 

l

) He passed as an authority on the diseases of children, and was called the 
" children's doctor." Cf. Jolly, Medicin (in Grandriss III , 10), p. 68. In later t imes, too, 
the Buddhists took an aotive interest in medioa] science. (Jolly, l.o , pp. 8 and 15 f.) 
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and regulations with narratives in lighter vein. Thus, for 
instance, as an introduction to the rules regarding the prece
dence of age among the monks, Buddha relates the following 
fable : « 

" Long ago, O Bbikkhus, there was a great banyan tree on the lower 
slopes of the Himalaya range ; and near it there dwelt three friends—a 
partridge, a monkey, and an elephant. And they dwelt together without 
mutual reverence, confidence, and courtesy. Then, O Bhikkhus, it occurred 
to those friends, " Come now, let us find out which of us is the oldest by 
birth ; and let us agree to honour and reverence and esteem and support 
him, and by his counsels let us abide.’’ So, Bhikkhus, the partridge and 
the monkey asked the elephant, 

" How far back can you, friend, remember ? " 

" Friends ! when I was little I used to walk over this banyan tree, 
keeping it between my thighs, and its topmost twig brushed my stomach. 
So far back, friends, can I remember.’’ 

Then, O Bhikkhus, the partridge and the elephant asked the monkey 
(the same question). 

" Friends, when I was little, sitting once on the ground, I gnawed 
at the then topmost twig of this banyan. So far back can 1 remember." 

Then, O Bhikkhus, the monkey and the elephant asked the partridge 
(the same question). 

" Friends ! there was formerly a lofty banyan tree in yonder open 
space. One day after eating one of its fruits, I voided the seed here ; and 
from that this banyan tree grew up. So I must be older than either of 
you." 

Thereupon, O Bhikkus, the elephant and the monkey said to the 
partridge, " You, friend, are the oldest of us all. Henceforth we will 
honour and reverence and esteem and support you, and by your counsels 
will we abide." 

Serious narratives, too, embodying the purest and most 
genuine Buddhist morality, are occasionally inserted ; thus, the 

-) Cullavagga, VI. 6, 3 . Translated by Rhys Davids and Qldenberg in SBE, Vol. 

20, p. 193 t 
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touching story of Prince Dīghāvu (" Longlived " ), who makes 
every effort to avenge the murder of his parents, but who, at the 
very moment when the murderer, King Brahmadatta, is entirely 
in his power, sheathes his already drawn sword and foregoes 
his revenge.

1

* Finally, similes too, which play such a large 
part in the sermons and sayings, are not wanting in the 
Vinayapitaka. Thus, for example, in the Cullavagga (IX, ] , 
3f.) in a carefully worked out simile, eight qualities of the 
ocean are compared with eight peculiarities of the Buddhist 
doctrine and discipline of the order. Here we meet with the 
oftquoted sentence : 

"Just as, O Bhikkhus, the great ocean has but one taste, the taste 
of salt, so, O Bhikkhus, this religion and discipline has but one taste, the 
taste of liberation." 

The Vinayapitaka texts bear a certain resemblance to the 
Vedic Brāhmaṇas. In both cases we find " rule " (vidhi) and 
" explanation of meaning " (arthavāda) side by side, and to 
the latter belong, in both cases, narrative poems, which appear 
like oases in the desert of religious technicalities.’* 

The Parivāra, the last book of the Vinayapitaka, is an 
insignificant and much later production, probably only the 
work of a Singhalese monk.’> This comprises nineteen 
shorter texts, catechisms, indices, appendices, lists, and so on, 
very similar to the Anukramaṇīs and Pariśiṣtas of the Veda 
and Vedāṅga texts. They are in the form of questions and 
answers, just like the texts of the Abhidhammapitaka, which 
probably date from the same time. 

1

) Mahāvagga, X, 2, 32O ; SBE, Vol. 17, p. 293 ff. I do not think it very likely that 
the legend is influenced by the Biblical story of David and Saul (I Sam. 24) as is suggested 
by Copleston, Buddhism, p. 103 note. 

2

) See Vol. I. pp. 202 and 208. 
8

) S B E , Vol. 13, p. xxiv‚ 

5 
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THE SUTTAPITAICA OF THE P Ā H CANON. 

1.
 T

he Speeches and Dialogues. 

Just as the Vinayapitaka is our best source for the Saṅgha‚ 
i.e., the regulations of the ancient Buddhist order and the life 
of the monks, so the Suttapiṭaka is our most reliable source for 
the Dhamma, i.e., the religion of Buddha and his earliest dis

ciples. In the Suttapiṭaka, in the prose of the dialogues and 
narratives, as well as in sayings and songs, we also find—and 
this is our primary concern here—the greatest literary works 
which Buddhism has produced. 

The Suttapitaka consists of five Nikāyas or "collections,"
 1 } 

namely : (i) Dlghanikāya, (ii) Majjhimanikāya, (ni) Saṃyut– 
tanikāya, (iv) Aṅguttaranikāya, and (v) Khuddakanikāya, 
The lastnamed comprises the following texts : 1. Khuddaka

pātha, 2. Dhammapada, 3. Udāna‚ 4. Itivuttaka, 5. Suttani

pāta‚ 6. Virnānavatthu, 7. Petavatthu‚ 8. Theragāthā‚ 9. 
Therīgāthā, 10. Jātaka‚ 11. Niddesa‚ 12. Paṭisambhidāmagga‚ 
13. Apadāna, 14. Buddhavaṃsa and 15. Cariyāpitaka. 

The contents of the first four Nikāyas or " collections " 
consist of Suttas

 2 ) or " discourses." These are eitherspeeches of 
the Buddha (sometimes also of one of his disciples), preceded 
only by a short introduction, in which is related where and on 
what occasion Buddha made the speech ;

8 ) or they are dia

logues with outline narratives (Itihāsasaṃvāda, Itihāsa dia

logues) of the kind with which we have already become acquain

ted in the Upanisads and the Mahābhārata. The Suttas are, 

) According to Buddhaghosa (Sumaṅgalavilāsinī, p. 22 f . ) , however, it is the whole 
Tipitaka (not the Suttapiṭaka) which is divided into 5 Nikāyas, and he counts the Vinaya– 
piṭaka and the Abhidhammapiṭaka with the Khuddakanikāya. Likewise Gandhavaṃsa 
(JPTS 1886, p. 57), 

) The expression Suttanta is also often used for Sutta. 
8

) Hence the typical beginning of each Sutta with the words : " Thus 1 heard 
(evaṃ me sutam) ; once the Lord sojourned, etc. (e.g., in Sāvatthi in the garden of 
Anāthapiuḍaka)." 
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however, as a rule, in prose form. Only here and there, in 
some of the Suttas‚ the prose is interrupted by verses (gathās) 
which are partly quotations and partly interposed verses, such 
as were at all times popular in Indian literature for elevating 
the prose at particularly striking passages.’* 

1. The Dīghanikāya, "the collection of the long ser

mons,"
2

* consists of 34 Suttas of considerable length, each of 
which deals minutely with one or more points of the doctrine, 
and could equally well be regarded as an independent work. 
The whole work is divided into three books, which differ in 
contents and character, but all of which contain earlier and 
later strata of tradition.’* The earliest stratum is represented 
principally in the first book, and the later one mainly in the 
third book, whilst the second book is composed of the longest 
Suttas, some of which have grown to their present bulk owing 
to interpolations.’* In form, too, the Suttas are by no means 
homogeneous. Whilst all the Suttas in Book I and a number 
of Suttas in Books II. and III are written entirely in prose, 

') For instance, when stanzas are introduced by the words : " Here the following 
is said " (tatth' etaṃ vuccati) they are selfevidently quotations (e.g., in Dīghanikāya 30). 
On the other hand, when significant words in verse form are put in the mouth of Buddha, 
and these verses begin with such sentences as " Thus spake the Master " or " The Lord 
addressed him in the following verses " (e.g., Dīghanikāya 31 ; Majjhimanikāya 7, Vol. I, 
p. 39 ; 34, Vol. I , p. 34), we may tak« it that they are verses composed by the author of 
the Sutta himself : at least this would generally be the case, for in ancient India no clearly 
defined distinction was ever made between one's own literary work and that 
others. 

2

) Edited by T. W. Rhys Davids and J. E. Carpenter, London PTS‚ Vols. I, 1890, II 
1903, III , 1911 ; translated by Rhys Davids, Dialogues of the Buddha, I –111 = SBB‚ 
Vols. II—IV, 1899, 1910, 1921 ; into German by K. E. Neumann, München 19071918. 
Selections are translated by Rhys Davids in SBE, Vol. 11, I ff., 158 ff., 235 ff. ; into 
German by R. O. Franke, Göttingen 1913, and P. Dahlke‚ Suttapiṭaka H, Berlin, 
1920. 

8

) Cf. P. V. Bapat in Ann. Bh. Inst. VIII , 1926, p. 1 ff. 
*) Book I is called Sīlakkhandhavagga after its contents (it treats of slla‚ " virtue "), 

Book II is called Mahāvagga after i t s bulk (it contains mostly Suttas, the titles of which 
begin with mahā‚—" great " ) , Book III is called Pāṭikavagga, i.e., " the section beginning 
with the Pāṭika–Sutta." 
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there are many Suttas in Books II and I I I written in a mix

ture of prose and verse, a form so popular in India. The 
verses are either ballad verses (as in Nos. 16, 18, 19, 21) 
or momentous utterances (as in Nos. 16,17). Elsewhere we find 
(as in Nos. 30, 31) a constant interchange between prose and 
gāthās‚ such as we shall frequently come across in the Sans

krit and halfSanskrit Buddhist texts. Suttas Nos. 20 and 82 
are almost entirely in verse. 

The majority of Suttas in Book I deal with ethical ques

tions, more especially with virtue (sīla), concentration 
(samādhi) and insight (paññā) which lead to the state of an 
arhat‚ the ideal of the devout life. The ethical doctrines of 
Buddha are frequently set up controversially as against 
the teachings of the Brahmans and of other masters. The 
very first Sutta the BrahmajālaSutta, the "discourse on the 
Brahmannet," is of firstrate importance from the point of 
view of the history of religion, not only for Buddhism, but for 
the entire religious life and thought of ancient India.’* In 
connection with the rules for the moral conduct of his disciples, 
Buddha here enumerates in long lists all kinds of occupations, 
conversations, modes of life and thought of the Brahmans and 
ascetics, from which the Buddhist monk is to keep aloof. 
There are Brahmans and ascetics who accumulate riches, who 
delight in dances, musical entertainments, dramatic perform

ances and games of all kinds (the ethnologist finds here an 
interesting enumeration of popular amusements) ; others, who 
indulge in every possible luxury ; others again, who earn their 
livelihood by sacrifices, divination and magic (we find here a 
catalogue which is most instructive from the point of view of 
Indian folklore) ; and finally, many who yield themselves up 

'
 1 ) For this see Rhys Davids, Buddhism, American Lectures, 2nd Ed.,' 1904, p. 30 ff., 

and F . ' 0 . Schräder, Uber den Stand der indischen Philosophie zur Zeit Mahāvīrās uiid 
Buddhas, Strassburg 1902, p. 8 ff. At the conclusion the Sutta calls itself a Veyyākaraṇa 
("commentary," " exposition ") 
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to every imaginable speculation upon being and nonbeing, on 
the beginning and the end of the world, on the soul, its nature 
and its history—no less then 62 different philosophical views 
are here enumerated. From all these things the disciple of 
Buddha is to keep aloof. As a skilful fisherman catches all 
the fish, great and small, when he casts a finemeshed net into 
a pond, so Buddha knows how to "catch" in the "Brahman

net " all sophists and philosophers, and to prove their doctrines 
and speculations to be worthless and obstacles to true 
salvation. 

The second Sutta‚ too, the SāmaññaphalaSutta, " the dis

course on the reward of asceticism," is a valuable piece of evi

dence for ancient Indian life and thought at the time of 
Buddha ; for it acquaints us with the views of a whole series 
of prominent nonBuddhist teachers and founders of sects. A 
most vivid description of the visit of King Ajātasattu to 
Buddha forms the introduction to this dialogue.

1

* For the 
history of the Indian caste system and the attitude of Buddha 
towards the problem of caste, the AmbatthaSutta (No. 3) is 
of the utmost importance. Owing to its references to the 
history of the Sakya race and to the Ṛṣi Kṛṣna (Kaṇha), a 
mythological, and perhaps even historical interest, is attached to 
this Sutta. Suttas No. 5, the KūtadautaSutta, "the discourse 
on (the Brahman) Sharptooth,"

 2 ) and No. 13, the Tevijja

Sutta‚ " the discourse on the knowers of the three Vedas‚" in 
which with refined, but absolutely inoffensive irony, Buddha 
ridicules the Brahmanical cult with its bloody sacrifices and 
the striving of the Vedaknower for union with the Brahman, 
and contrasts with them Buddhist "sacrifices" and ideals of 

1

) According to Oldenberg, Zur Geschichte der altindischen Prosa, AGGW XVI. 6, 
1917, p. 40 note, th is introduction is an imitation of the Yājñavalkya dialogue in the 
BṛhadāraṇyakaUpaniṣad IV, 1. However, inspite of the similarity, this seems doubtful 
to me. 

2

) In this Sutta as in No. 17 (MahāSudassana–Sutta), we find the Jātaka type. 
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life, are eminently instructive regarding the relation between 
the old and the new faith, Brahmanism and Buddhism. The 
fundamental doctrine of Buddhist philosophy of the inter

connection of causes, is treated in No. 15, the Mahānidāna

Sutta, " the great discourse on causes." One of the most important 
duties of the Buddhist monk is "mindfulness." The four 
kinds of mindfulness are treated in No. 22, the Mahā– 
Satipatthāna–Sutta, " the great discourse on the kinds of 
mindfulness." It also deals with the fundamental doctrines 
of Buddhism, and closes with a detailed presentation of the 
" four noble truths."

 x
* For Buddhist ethics from a popular 

point of view, one of the most important texts in the Pali 
Canon is No. 29, the SigālovādaSutta, " the sermon : the 
exhortation of Sigāla‚" in which the entire domestic and 
social duties of the Buddhist layman are presented in 
detail.’* 

That Sutta of the Dlghanikāya which is the most impor

tant in every respect is No, 16, the MahāParinibbānaSutta, 
"the great discourse on the perfect Nirvana of (Buddha),"

8

* 
which differs essentially in form and contents from all the 
other Suttas. It is neither a dialogue nor a speech on one or 
more chief points of doctrine, but a continuous record of the 
latter part of Buddha's life, his last speeches and sayings, and 
his death. The oldest parts of this extensive record surely 
belong to the oldest part of the Tipitaka and to the earliest 
beginnings of a poetic treatment of the life of Buddha. It is 
remarkable that in the Pali Canon there is no biography of 
the Buddha ; but the beginnings of one are to be found partly 

 ) This conclusion is absent in the SatipaṭṭhānaSutta of the Majjhimanikāya (No. 
10). F. Heiler, Die buddhistische Versenkung, 2nd Ed., München. 1923, p. 13, calls this 
Sutta " the exercise manual of the Buddhist monk." 

*) Cf. R. C Childers, Ind. Ant. 12, 1883, p. 23 ff. ; T. W. Rhys Davids, Buddhism 
(SPCK), p. 143 ff., and Mrs. Rhys Davids, SBB, Vol. IV‚ p. 168 ff. 

3

) Translated by Rhys Davids, SBE‚ Vol. 11 and SBB‚ Vol. II. 78 ff., into German by 
J. Dutoit‚ Leben des Buddha, p. 221 ff., K. E. Neumann, München, 1911, R. O. Franke, 
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in the Vinayapitaka,
1

* and partly in the Suttapitaka. It is 
quite comprehensible that the memory of the latter part of 
the Master's life and of his last speeches was most firmly 
impressed on the minds of the disciples of Buddha, and that 
these have been preserved and handed down with loving 
fidelity. I do not hesitate to see the beginnings of a 
Buddha biography in the oldest parts of this Sutta, though 
there are only few passages in the MahāParinibbānaSutta 
which can be regarded as really ancient and original. For, the 
Sutta is by no means a unified work, but is composed of parts 
which belong to different ages. At a very early period—pro

bably soon after the death of Buddha—there must already have 
been a short " Sutta of the perfect Nirvana (of the Buddha)," 
which, by means of interpolations and additions, grew longer 
and longer in course of time, till it became the " great 
Sutta of the perfect Nirvana" which we now have in our Pali 
Canon. Such passages as those in the second section, where 
the story is related of the first illness of Buddha, which befell 
him at Beluva‚ and which he overcame by the strength of his 
will, where he assures Ānanda that he is not one of those 
teachers " with the closed fist,’' who keep something for 
themselves, but that he has proclaimed the whole truth, and 
where he disclaims the idea that he should ever have wished 
to pose as a leader of the community, are>urely ancient and 
original. The order, he says, had never been dependent upon 
him and would therefore not be " without a leader" even after 
his departure, if it would only be guided by the religion he 
had proclaimed. " Therefore, Ānanda‚ be your own lights ! 
Be your own refuge ! Hold steadfastly to the religion as your 
light, hold steadfastly to the religion as your refuge ! " Kqual 

Dīghanikāya‚ 179 ff., H. BecTch‚ Stuttgart, 1925. Extracts from it have been translated in 
all books on Buddhism. Cf. also E. Müller, JRAS, 1913, 1087 ff. ; H. Kern. 0 Z H, 191314, 
229 f. ; P. Oltramare in RHR 66, 1912,118 ff., Eliot I. 161 ff. 

l

) See above, p. 2TI. 
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antiquity and originality can most probably be claimed for 
the passage in the fifth section, in which we read how 
Ānanda‚ no longer able to control his grief at the approaching 
departure of the Master, goes out and stands weeping, leaning 
against the doorpost, whereupon the Buddha has him called 
back, and tells him the most kindly words of consola

tion and of recognition of his loving attachment. The verses, 
too, which are scattered in the Sutta, bear the stamp of the 
greatest antiquity. Some of them contain significant sayings 
of the Buddha and his disciples, and others effectively 
emphasize the most striking events of the narrative.’* While, 
in all these passages, Buddha speaks entirely as man to man, 
we see him, in other parts of the same text, performing 
miracles like a demigod or a magician ; indeed, he boasts of his 
magic power, by means of which he could, if he only desired 
it, prolong his life till the end of an age of the world t and 
reproaches Ānanda because the latter had not understood the 
hint at the given time and implored him, Buddha, to live on 
(III, 3447). Buddha's resolve to die causes an earthquake,and 
he avails himself of the opportunity to enumerate the eight 
causes of an earthquake, and to follow it up by the enumera

tion of other things, likewise eight in number (III, 1133). 
These are additions and insertions of epigones, who no longer 
felt even a breath of the spirit which had inspired the authors 
of the ancient record. In most cases, moreover, it is not 
difficult to point out the sources whenc9 the additions came; 
for large portions of the Sutta, all together amounting to 
almost the whole Sutta, recur in other texts of the Tipiṭaka 
and are obviously borrowed from them.

2 ) Nevertheless all the 

) Copleston (Buddhism, pp. 46, 53) is of the opinion that this Sutta is based on an 
earlier epic poem, from which these stanzas were taken. I rather think that these verses 
are the first beginnings of a poetical version of the life of Buddha (in the form of sacred 
ballads). 

a

) However, in some cases, passages were originally in the MahāParinibbānaSutta, 
and thence found their way into other texts. The parallel texts have been collected by 
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interpolations and extensions have not succeeded in destroy

ing the character of this text, which recalls our gospels more 
than any other text of the Tipiṭaka. 

It is evident that it was a favourite practice to utilise 
this famous and popular Sutta for inserting especially important 
texts into it, with a view to enhance their prestige by this 
means ; thus, for instance, also the Dhammādāsa, or "mirror 
of religion,'' the solemn confession of faith in the Buddha, the 
doctrine and the community, was inserted.’

5 The final redac

tion of the MahāParinibbānaSutta can nevertheless only be 
of comparatively late date ; for one passage speaks of the 
transmission and authority of the Suttas and of the Vinaya 
texts ; 2 ) and in the concluding section of the Sutta, mention 
is even made of Buddha relics

 3 ) and the erection of Stūpas‚ 
i.e., the same Buddha who, in the beautiful dialogue with 
Ānanda‚ still stood before us as a simple man and teacher, 
already appears here as the object of a cult, which is not 
attested by monuments until the time of Aśoka. 

Whilst the MahāParinibbānaSutta is a mosaic composed 
of earlier and later pieces, other Suttas belong entirely to a 

Rhys Davids, Dialogues of the Buddha, II , p. 72. It is only by comparing the Pali text 
minutely with the Sanskrit texts, in which fragments of a ParinirvāṇaSūtra have come 
down to us, and with the Tibetan and Chinese translations, that we can discern which 
parts of the Sutta are ancient and genuine. Cf. Windisch, Mara und Buddha, p. 33 ff‚, 
Oldenberg, ZDMG 52, 1898, p. 628, J. S. Speyer, ZDMG 53, 1899, p. 121 ff., J. Edkins‚ 
JRAS 1881, p. 66 ff. For the Chinese translation of the MahāParinirvāṇaSūtras. Carlo 
Puini‚ in GSAI 21, 1908, 59 ff. ; 22, 1909, p. 1 ff. For a comparative study of the different 
Parinirvāṇa texts see M. Przyluski in JA 19181920, s. H , t, XI. 485 ff. ; XII , 401 ff. ; 
XV, 5 ff. 

l

) II , 81O. CI. Saṃyuttanikāya 55, 8 (Vol. V, p. 357) and Theragāthā 395, 
H. Baynes has published an enlarged form of the Dhammādāsa, as it is still recited at 
the present day at the Pāṭimokkha (WZKM 10, 1896, 242 ff.). 

 ) IV, 711, Dīgha‚Vol . II, p. 123 ff. ; cf. AñguttaraNikāya, IV, 180 (Vol. IT, 
167 ff.) and Copleston, Buddhism, p. 45. I n IV, 10 I. (Vol. II, p. 125) the knowers of the 
Mâtikâs are also mentioned (s . above p. 11 , note 3). 

8

) Cf. J. F. Fleet, JRAS 1906, 657 ff., who (1. c. 667 ff.) tries to prove that the 
Sutta could not have been composed before 375 B, C I believe that the final redaction 
must be placed a good deal later. 

6 
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later stratum of tradition. The Suttas (especially in Book I) 
in which Buddha appears as a human teacher only, 
cannot possibly have been written at the same time as the 
MahāApadānaSutta (No. 14), "the great discourse on the 
miracles (of Buddha) " in which the dogma of the six 
Buddhas,

1

* who are said to have been the precursors of 
Gotama Buddha, is already taught, and in which the entire 
Buddha legend, adorned by numerous miracles, especially all 
the miracles of the conception and birth of Buddha, is 
recited.

2 ) The LakkhaṇaSutta (No. 30) also belongs to the 
same stratum of tradition. This Sutta enumerates the 32 signs 
of a " great man" ; the man who has these physical marks, 
must become either a ruler of the world, or a saviour of the 
world, a Buddha. There is no doubt that Buddha, like the 
majority of his contemporaries, believed that by continued 
meditation one could attain to all sorts of supernatural 
powers (iddhis) and become a kind of superman. However, 
he expressly declared it unworthy of a monk and dangerous 
for the doctrine, to attempt to exert influence over a layman by 
means of magic of this nature, rather than by means of teach

ing and persuasion, and the "miracle of instruction."
3

* For 
this reason it is certain that the main portion of the Pāṭika– 
Sutta (No. 24) in which Buddha not only takes part in a 
miracleworking competition with other ascetics, but also 
boasts grandiloquently of his marvellous powers, represents a 

) It is perhaps more than mere coincidence that, in this Sutta, Buddha Vipassi's 
favourite pupil is named Aêoka. 

9

) There is absolutely no foundation for the supposition of L. A. Waddell (JRAS 
1914, 661 ff.) that the title of the Sutta was originally MahāPadhānaSutta, "Sutta of the 
highest being." However, he may be right in saying that this Sutta and the Lalitavistara 
can be traced back to a common source, and that the Sutta corresponds to the tradition 
of about the 3rd to the 1st oentury B‚ C 

*) KevadhaSutta (No. 11) , Vol. I, p. 214. Similarly in No. 28 (Vol. I l l , p. 112 
|.). In the Vinayapiṭaka (Oulla. V, 8, 2) it is declared as a Dukkaṭa offence for a monk 
to perform miracles before laymen for the sake of worldly gain. A monk who does this 
is compared to a woman who displays her charms for money. 
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later stage of the tradition. As a matter of fact, this Sutta 
is a very miserable compilation, in which only the beginning 
is ancient, and all the rest is an inferior admixture.’* 

The semipoetical and mythological Suttas, Nos. 1721, 
probably also belong to the later stage of the tradition. Just 
as in the Purānas and in some sectarian sections of the epic, 
Indra is presented as paying homage to the god Śiva or 
Viṣṇu‚ so, in these Suttas, which Rhys Davids

2) so aptly 
calls "Tendenzschriften," i.e.,

 6

pamphlets with a purpose/ we 
find Indra and the other gods and demigods as devout wor

shippers of Buddha. The most interesting is the Sakkapañha

Sutta (No. 21), " the Sutta of the questions of Sakka." Sakka‚ 
i.e., Indra, king of the gods, scarcely dares to approach the 
sublime Buddba. He first sends one of his Gandharvas, or 
heavenly musicians, in advance, in order to put the sublime 
sage into a favourable frame of mind, and strangely enough 
the Gandharva does this by singing a lovesong.’* Needless 
to say, Buddha receives the god with his habitual friendliness, 
expounds the truths of religion to him, and replies to all his 
questions, whereupon Sakka bursts forth into an enthusiastic 
hymn of praise to the Sublime One. The Cakkavatti

SīhanādaSutta (No. 26), which mentions Buddha Metteyya, 
the Buddhist Messiah, and must, if only for that reason, be a 
later work, is a kind of mythological story of the origin of 
moral ideas, and is a remarkable medley of vision, prophecy 
and sermon. The first beginnings (aggañña) are treated in 
still greater detail in the AggaññaSutta (No. 27). These 
fancies regarding the origin of the universe and the beings, 
and regarding the beginnings of culture and social order are 
also reminiscent of the Puraṇas. Nevertheless, the purpose 

) Cf. Friedrich Weller in Asia Major I, p. 620 ff. 
2

) SBB‚ Vol. I l l , p. 298. 
*) It appears that a fragment of an ancient nonBuddhist poem has . been worked 

into the Sutta here. 
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of this Sutta is the same as that of the AmbaṭṭhaSutta, 
namely, to demonstrate that the life of the saints (arhat) and 
the attainment of Nirvana are independent of caste. 

One of the best dialogues in the Dīghanikāya is No. 23, 
the PāyāsiSutta, the dialogue between the unbelieving chief

tain Pāyāsi‚ who denies the soul and the Beyond, and the 
monk Kumāra Kassapa. While elsewhere in the " dialogues " 
of the Suttapiṭaka the person who takes the secondary part in 
the conversation mostly interrupts the principal speaker, who 
is usually the Buddha himself, only with words of assent, the 
PāyāsiSutta is a real, lively dialogue, which sometimes re

calls the Platonic dialogues. However, even this Sutta is not 
original, but is an Itihāsa dialogue enlarged to its disadvan

tage, which has been borrowed from another sect.’* The 
last three Suttas also serve to indicate that the final redaction 
of the Dīghanikāya must have been completed at a late date : 
these are the AṭānātiyaSutta, which is merely an incantation 
to ward off snakes and demons, and the Saṅgīti and the 
DasuttaraSutta, which are written after the style of the 
Añguttaranikāya, and which, like the texts of the Abhi– 
dhamma, which they resemble in contents, are in the form of 
a catechism.’* 

To anyone who has followed this survey of the contents 
of the Dīghanikāya, it will scarcely be credible that a promi

nent Pali scholar
3

* attempts to prove that this text should 
be regarded as "a literary work which was drawn up as a 

) Kumāra Kassapa wants to prove to Pāyāsi that there is a soul, and yet we 
know that Buddha himself denies the existence of a soul substance. We also find a 
version of this dialogue among the Jains. Probably both sects borrowed it from an earlier 
source. Dhammapāla says ( in his commentary on the Vimānavatthu) that this dialogue 
was written subsequently to the death of Buddha and the erection of a stūpa over his 
ashes, s. Rhys Davids, SBB‚ Vol. I l l , p. 347. 

 ) A text corresponding to the SañgītiSutta, entit led Saṅgītiparyfiya, appears 
among the Sarvāstivādins as a book of the Abhidharmapiṭaka. Cf. I. Takakui>u, JPTS 
19O45, p. 99 ff. 

 ) R. 0 . Franke, ZDMG 67, 1913, 409 ff. ; WZKM 27, 1913, 198 ff., 276 ff. j 

Dighanikāya, p. x ff. 
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uniform whole."
x ) It is a matter of course that the compiler 

or the committee of compilers were desirous of arranging the 
Suttas according to some principle, classing together such 
Suttas as seemed to belong together by reason of association 
of ideas or wording ; 2 ) but this does not prove that the whole 
work is the work of one author. When the same scholar 
seeks to trace a uniform idea underlying the whole of the 
Dīghanikāya‚ namely, that Gotama Buddha was a Tathāgata, 
i.e., that he had trodden the path of salvation in order to 
encourage his disciples to tread the same path, and that the 
doctrine of the path leading to liberation or Nirvana is the 
nucleus of the work, it is merely saying in other words that 
the alleged author wished to present the tenets of the Buddha 
on the ideal life. Now this comprises practically all Buddha's 
teaching, and therefore, in this way, one could puzzle out a 
4

' uniform underlying idea " in all the texts of the Tipiṭaka 
dealing with the Dhamma, and claim that they are the work 
of one authors 

If, as we have shown, the Dīghanikāya is composed of ear

lier and later portions, it cannot be the earliest work of the 
Canon, as Franke endeavours to prove,

4 ) and there is no jus

tification for the attempt to construct " the doctrine of 
Buddha in its earliest accessible form " from the Dīghanikāya. 
It is only by comparing all the ancient Buddhist texts, which 
are scattered in the various collections, that we can attempt 

) Dīghanikāya, p. xlii. 
a

) However, in the Chinese translation of the Dlrghāgama, the S5tras are 
arranged in an entirely different order from that in which they appear in the*Dighanikaya j 
cf. M. Anesaki in Transactions of the Asiatic Society of Japan, Vol. X X X V , part 3, 1908, 
p. 35 ff. The fact is that the compiler of the Sanskrit version arranged the material in a 

different way. 
') France's view is also repudiated by Oldenberg (AR 17, 1914, 626 f.), C A. F. 

Rhys Davids (JRAS 1914,459 ff.), Geiger (Pali Literatur und Sprache, p. 11 f.) and Eliot 
I. 278 n. l. 

°) ZDMG 69, 1915, 455 ff, ; 71, 1917, 50 ff. 
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to reconstruct the doctrine of Buddha in its earliest accessible 
form. 

II. The Majjhimanikāya, " the collection of the medium

sized Suttas,"
 1 } consists of 152 speeches and dialogues, which 

differ from those of the Dīghanikāya only in being, on the 
whole, shorter. But in this collection, too, each Sutta forms 
a complete whole, and they are as different in kind as they 
are in value. The great number of the Suttas is one reason 
for their contents being much more varied than that of the 
Dīghanikāya. We find in them discourses on almost all the 
points of the religion of Buddha, on the four noble truths, on 
the Karman, the vanity of desires, the objectionableness of 
the belief in a soul, Nirvana, the various kinds of meditation, 
and so on. Though these discussions are often only tedious 
sermons, they frequently have the popular and agreeable form 
of dialogues with a long or short introduction, or a frame 
story (Itihāsa dialogues). Instruction by means of similes is 
a favourite device, whether one simile is spun out through 
an entire speech, or whether a whole series of similes runs 
through a speech in order to impress one and the same doc

trine again and again. Myths and legends, too, are related 
for the sake of introducing some doctrine or other, as in No. 
37, where the visit of Moggallāna, the renowned disciple of 
Buddha, to Indra's heaven is described. The monk Moggallāna, 
with his great toe, causes the whole heavenly palace to 
shake

 2 )

—a trait strongly reminiscent of the Brahmanical 
legends of the Mahābhārata and the Purāṇas. Some of the 
frame narratives give the impression of actual events as, for 
instance, the story of Pukkusāti, who desires admission into 

*) Ed. by V. Trenckner and R. Chalmers, London PTS 18881902. Translated 
by Lord Chalmers, Further Dialogues of the Buddha in SBB, Vols. V and VI. 192627 j 
into German by K. E. Neumann. Selections translated by T. W. Rhys Davids in SBE, 
Vol. I I , and (into German) by P. Dahlke‚ Suttapiṭaka, Vol. I l l , Berlin, 1923. 

a) A trick which is again alluded to, in No. 50. 
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the order, and, while he goes to fetch a cloak and a begging 
bowl, is killed by a cow (No. 140), in which connection Buddha 
inculcates the lesson that this man attained Nirvana, in spite of 
not having been a monk. There is, again the story of the monk 
Channa (No. 144), who was overtaken by a serious illness, 
and who took his own life by opening a vein, which Buddha 
approves. Suicide, he says, is blameworthy if by that means 
one merely desires to gain another body (in a new rebirth), 
but not if one enters Nirvana. The beautiful Assalāyana

Sutta (No. 93) strikes us, as though taken from the actual 
life of the time of Buddha. Gotama's doctrine of the "purity 
of all the four castes " must have been very awkward for the 
proud Brahmans. Such dialogues about the problem of caste, 
as that between the young Brahman Assalāyana and Gotama 
Buddha, must frequently have occurred in real life. The 
reasoning against the caste claims of the Brahmans is excel

lent. Assalāyana says to Buddha : 

"The Brahmans, Lord Gotama, say thus: The Brahmans alone are 
the best caste, every other caste is low; the Brahmans alone are the white 
caste, every other caste is black, only the Brahmans become pure, not the 
nonBrahmans : only the Brahmans are the actual sons of the god Prah– 
man‚ produced out of his mouth, begotten by Brahman, formed by 
Brahman, heirs of Brahman. What does the Lord Gotama say to that? " 

Thereupon Buddha asks Assalāyana a series of questions 
which the latter is compelled to answer in the affirmative, 
thereby admitting that the statements of the Brahmans are 
unfounded. He says, for example : 

" W h a t dost thou think, Assalāyana ? Suppose that an anointed 
king of the warrior race causes a hundred men of different castes to be 
assembled together; men shall come from the families of warriors, of Brah– 
nians‚ of the nobility, and they shall take an upper frictionstick from a Sāl 
tree or Sala ja tree or sandal tree or Padmaka tree,

1

* produce a fire by turning 

l

) Various kinds of fine wood, 
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it (in the lower frictionstick) and bring forth a flame. And there shall 
come men from the families of Caṇḍālas, hunters, basketmakers, chariot

builders, Pukkusas,
1

* and they shall take an upper frictionstick from a 
dog’s trough, or a hog's trough, or a washing trough, or a stick of ricinus 
wood, produce a fire through turning, and bring forth a flame. Now, 
will the fire that the warriors, Brahmans, etc., have produced with the 
fine wood have flame, brightness and light, and will this fire be useful 
for all fire purposes ? And will the fire which the Caṇḍālas, hunters, etc., 
have produced with wood from the dog’s trough, etc., have no flame, no 
brightness and no light, and will this fire not be useful for all fire pur

poses? Assalāyana naturally has to reply that there is no difference 
between the two kinds of fire, and Gotama concludes that it is the same 
with the castes."

3 } 

Some of the Suttas, however, are neither dialogues nor 
sermons, but simply narratives. Thus No. 86 is a regular 
old Ākhyāna, telling, in prose and verse, the tale of the 
terrible robber Aṅgulimāla, who became a monk and rose to 
be an Arhat (a saint who has attained to Nirvāṇa even in 
this life)—a valuable piece of ancient Buddhist poetry. An

other Sutta (No. 83) tells the legend (recurring in the Jātakas) 
of King Makhādeva who, at the appearance of the first grey 
hair, gives up the reigns of government, and becomes a monk. 
One of the most splendid passages of this kind is the Raṭṭha– 
pālaSutta (No. 82). In beautiful old balladstyle, the 
following—I give only a short extract—is related : 

The young prince Raṭṭhapāla desires to become a monk. His parents 
absolutely refuse to consent, but, by refusing to take any food, he 
compels them to give their permission. Years later, he returns as a monk 
to his native town, and begs at the door of his parents' home. His father 
does not recognise him, and drives him from the threshold with abuse. 
" By these shaven monks,’’ he cries, "our only dearly beloved son was 
induced to renounce the world." Meanwhile the nurse comes out to throw 

) Sanskrit Pukkaêas, a very low caste. 
) Abridged from here. 
*) Majjhimanikāya, Vol. II. p. 151 ff. A discussion on the caste problem is also 

to be found in Sutta No. 84. Of, R. Chalmers, JRAS 1894, p. 341 ff. 
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away some scraps of food. The mendicant monk begs for these scraps 
for his meal. Then the servant recognises him as the son of the house, 
and announces this to her master. The latter comes out and invites his 
son to enter the house. The latter politely declines, saying " Not so, I 
have already dined today." However, he accepts an invitation for the 
next day. His father prepares for him not only a meal, but heaps up 
gold and ornaments in the diningroom, and instructs the former wives 
of Raṭṭhapāla to adorn themselves. The next day he is received splendid

ly, and his father offers him all the jewels and treasures. But Raṭṭha– 
pāla only says : " If you want to follow my advice, father, then load all 
the gold and ornaments on a cart and throw it into the Ganges where 
it is deepest. And why ? Because nothing but pain and misery, wretch

edness and sufferings will arise out of it." Neither will he have anything 
to do with the women, who throw themselves coaxingly at his feet. After 
he has finished his meal, he goes his way. Then he meets the king of 
the Kuruland, who says that he can understand that a person who has 
become old or ill or poor or has lost his relatives becomes a monk, but he 
cannot understand why one who is young, happy and healthy should 
renounce the world. Raṭṭhapāla answers him in a speech on the vanity 
of existence and the insatiableness of desire, and convinces the Kuruking 
in a Socratic dialogue, of the truth of the doctrine of Buddha. 

Besides such magnificent compositions, we find sermons 
as dry as dust in which a series of technical expressions 
or a fundamental doctrine is explained in catechism style, 
e. g., Nos. 43 and 4i.’> Some of these Suttas (e. g., Nos. 127, 
137, 140, 148, 151) have completely adopted the style of the 
enumerations of the Aṅguttaranikāya and of the definitions 
and classifications of the Abhidhammapiṭaka. The above

mentioned Ākhyānas, in which the narrative proceeds 
vividly in a mixture of prose and verse, are very 
different from Suttas like No. 116, where a bare 
list of Paccekabuddhas (hermitBuddhas who have attained 

) These two Suttas, which are called respectively the " great " and~"" small " 
VedallaSutta, have nothing in common, beyond the question and answer form. It seems 
that the unexplained expression " vedalla " refers precisely to this form. Of, above, p. 
10, and C. A, JPoley (Mrs. Rhys Davids), JRAS 1894, p. 321 ff. 

7 
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enlightenment without proclaiming it to the world) is given 
first in prose and immediately afterwards in verse. This 
kind of mixture of prose and verse, which we came across occa

sionally in the Dīghanikāya also, belongs to a much later type, 
which we shall meet again in the Sanskrit Buddhist literature. 

Apart from the fact that the Suttas of the Majjhima

nikāya give us the best idea of the ancient Buddhist 
religion and the teaching methods of Buddha and his first 
disciples, we also value them because they afford us many 
an interesting glimpse of the everyday life of that ancient 
time, not only of the life of the monks themselves (as in 
Nos. 5, 21, 22, etc.) but of that of the other classes of the people 
too. Thus No. 51 gives us a good survey of the Brahmanical 
system of sacrifice, and valuable hints concerning the connec

tion between bloody sacrifices, and government and priest

hood. We repeatedly meet with enumerations of different 
kinds of ascetic practices which were popular in ancient 
India. In Nos. 12 and 14 we find a veritable patterncard 
of ascetic abominations, and also in Suttas Nos. 40, 45, 51 and 
60 we make the acquaintance of all sorts of queer saints of 
various sects. At that time there were, for instance, " dog– 
ascetics," and " oxascetics," whose asceticism consisted in 
feeding and living exactly after the manner of dogs and 
oxen. In reply to the question as to what will become of 
these ascetics in their future existence, Buddha replies that 
in the best case, the " dogascetic " might be reborn as a 
dog and the " oxascetic " as an ox, but that, just as likely 
they might both find themselves in hell. Several Suttas 
are of historical significance as throwing light on the 
relation of Buddha to the sect of the Jains, especially the 
UpāliSutta (No. 56),’* but also Nos. 57, 101 and 104. 

) Treated in detail by Léon Feer in OC VI, Leyden‚ 1883, t. III. 67 ff., RHR t. 13, 
1886, 74 ff. and JA 1887, s. 8. t. IX, 309 ff. ; 1888, s. 8, t. XI. 113 ff , 123 ff. and t. XI. 
209 ff. Of. also R. Chalmers in JRAS 1895, p. 665 I. 
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No. 76 is of great interest, because it throws light on the 
relation of Buddha to the doctrines of other masters, 
especially freethinkers and sophists, of his day. There are 
also occasional references to all kinds of superstitions, to 
social and legal conditions. Thus in No. 13, we find an 
enumeration of cruel punishments ; Sutta 38 records all 
sorts of strange ideas upon birth and education of children, 
Nos. 28 and 37 throw light on the relationship between 
daughterinlaw and fatherinlaw, and so on. 

In point of time the separate Suttas are of ten far removed 
from one another. While in some Suttas of the Majjhima

nikāya‚ as in the ancient parts of the MahāParinibbāna

Sutta‚ the Buddha appears purely as man and teacher, and 
only speaks of himself as of an ordinary mortal, who has 
gained certain knowledge, and who looks forward to entering 
into complete Nirvana, and while, for instance in Suttas 26 
and 36,’

} he relates in simple language a part of his auto

biography, free from all miracles, in other Suttas (e.g., No. 12) 
all kinds of magic powers and absolutely divine qualities 
are ascribed to Buddha. In the " Sutta of the astonishing 
events and miracles" (No. 123) the conception and birth 
of the Bodhisatta is described with all the miracles as they 
are known in the Buddha legend of the later noncanonical 
works (Nidānakathā, Lalitavistara, etc.), and as we have 
already found them in the MahāApadānaSutta of the 
Dīghanikāya.

2 ) It is not rare in the Suttas for the Buddha, 
or even a saint like Moggallāna, to disappear, and " as a 
strong man stretches ouṭ his contracted arm or contracts his 
outstretched arm," to appear suddenly in the world of the 

1

) In the same way, Aṅguttaranikāya, III , 38. 
2

) See above, p. 42. According to Windisch, Buddhas Geburt, p. 104, Majjh. 
123 is merely a shorter version of the MahāApadānaSutta; There is, indeed, a 
most striking agreement between the two, except that Dīghanikāya 14 tells of the birth 
of Buddha Vipassi. On the importance of the Sutta Majjh. 123 in the development of 
the Buddha legend in the later texts , cf. Windisch, l. c , p. 107 ff. 
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gods or in Brahman's heaven (e.g., Nos. 37, 49 and often 
elsewhere). One Sutta (No. 49) claims to prove absolutely 
that Buddha is mighty and exalted above all gods, even above 
the highest Brahman. Though in most of the speeches Buddha 
appears as the spokesman, yet in some of them disciples of 
Buddha are the principal speakers (e.g., Nos. 15, 43 and 44). 
Not infrequently one of the disciples answers a question, 
but then lets Buddha confirm the corrrectness of the reply 
(e.g., No. 126). However, the fiction that all the Suttas 
originated during the life-time of Buddha is not always 
maintained. Thus, in Nos. 84 and 94, in answer to the question 
where Buddha is now, a disciple receives the reply : " He has 
attained complete Nirvana." Sutta No. 108 is immediately 
connected with the death of Buddha, Ānanda being asked 
whether, before his death, Buddha had not appointed a monk 
as the chief of the monastic community. Ānanda replies in 
the negative, but declares that the community is not, on that 
account, "without refuge," for the religion (dhamma) is 
its refuge,’* and discipline shall be maintained in the 
community by the Pātimokkha ceremony

2

) which was 
instituted by the Master. This, we may observe, is a Sutta 
concerned with the discipline of the order (vinaya) rather 
than with the religion (dhamma) ; this is also the case in other 
Suttas (e.g., Nos. 103, 104 and l42).’> 

Whether, from the different methods by which certain 
points of the doctrine are treated in the Suttas, conclusions 
may be drawn as to their early or late composition—that 

l

) Obviously an allusion to the famous passage in the Mahā-Parinibbana-Sutta, 
see above p. 39. Cf. also C A. F. Rhys Davids in JRAS 1902, p. 476 I. 

s

) See above p. 22 ff. 
8

) K. E. Neumann, Reden Gotamo Buddhas III , Introduction, has based on this 
hypothesis that the Vinaya was originally included in the Suttapiṭaka and only took 
shape as an independent Vinayapitaka later. According to R. 0 . Franke (WZKM 29, 
1915, p. 136) the Majjhimanikāya is " the very earliest work of the Vinaya literature," 
and he points out many passages (1. c , 139 ff.) in which the Majjh. speaks of the Vinaya. 
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must remain an open question.’* For instance, the coarse 
presentation of the doctrine of Karman in Suttas Nos. 129 f., 
and 135 f‚, where the torments of hell are described with a 
minuteness which finds its counterpart in the descriptions of 
hell in the Purānas, may indicate a later date of composition. 
But it is also possible, that even in earlier times a more 
popular conception of the doctrine of Karman may have 
existed by the side of the purely philosophical one. The 
fact that the order already had a certain past history when 
the Majjhimanikāya was compiled, is indicated by a passage 
in No. 65, in which it is said that " formerly " there were 
fewer precepts and more monks, whereas " now " there are 
more precepts and fewer monks. The mention of the 
YonaKambojas in the AssalāyanaSutta (No. 93) points 
to the existence of the GraecoBactrian Empire, that is, to 
the period shortly before Aśoka. 

Suttas Nos. 41 and 42 may be taken as significant of the 
manner in which the collection originated. The latter, with 
the exception of a short introduction, is literally identical 
with No. 41. Elsewhere, too, the same sermons or dialogues 
recur, only in a different setting. Thus, for example, 
Nos. 132134 are only different versions of one and the same 
sermon. These are probably sermons which were actually 
delivered by the monks ;

2

* if nothing better occurred to him, 
a monk would repeat an already existing sermon with slight 
alterations. The collectors then collected everything, from 
the lips of any preacher, on which they could possibly 
lay hands.’* 

 ) Cf. C, A . F . Rhys Davids in JRAS 1902, 474 f. 
) We read in Sutta No. 115 that these sermons had certain titles (and the same 

sermons frequently had several titles). Aêoka also alludes to these titles of separate 
sermons, in his Bhabrū edict . See above, p. 16. 

3

) R. 0 . Franke has tried to trace a uniform fundamental idea and associations 
of thought underlying the various Suttas in the Majjhimanikāya too (WZKM 29, 1915, 
134 ff. ; ZDMG 68, 1914, 473 ff.) with a view to proving from it, that this book, too, is 
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III . The third great collection is the Saṃyuttanikāya,
1 } 

"the Collection of Grouped Discourses." It consists of 56 
groups (saṃyutta) of Suttas, each of which, in connection 
with a certain name or object, deals with various points of 
the doctrine. This, then, is not actually a division according 
to subjects, but only a feeble attempt at one. Thus the 
DevatāSaṃyutta (I), contains sayings of deities (devatā), but 
the sayings refer to the most diverse subjects. The Māra– 
Saṃyutta (IV), consists of 25 Suttas, each of which relates a 
legend in which Mara the tempter appears in order to induce 
Buddha himself, or one of his disciples, to depart from the 
doctrine of salvation, in which he always fails. The Bhik– 
khunīSaṃyutta (V), contains ten legends of nuns (bhikkhunī), 
whom Mara vainly tries to lure to apostasy. The Nidāna– 
Saṃyutta (XII) , consists of 92 speeches and conversations, 
all of which, with endless repetitions, deal with the subject 
of the twelve Nidānas or the concatenation of causes and 
effects (paṭiccasamuppāda). The AnamataggaSaṃyutta (XV), 
contains twenty speeches, of which all begin with the words : 
" The beginning of this Saṃsāra, O monks, is entirely unknown 
(anamataggo),’' and explain this sentence by setting forth in 
ever varying comparisons and images the dreadful accumu

lation of sufferings in the cycle of migrations from existence to 
existence which has been going on from innumerable past 

not a collection of sermons and dialogues, but the unified work of one author. The 
arguments in this case are, if anything, even less convincing than in the case of the 
Dīghanikāya, The very fact that we often find a " great " and a " small " Sutta on the 
same subject side by side in the Majjh. (e, g‚, C5la and MahāSīhanādaSutta), is evidence 
that the work is in the nature of a collection, 

l

) Edited by Léon Peer, London PTS 18841898, Indexes by Mrs. Rhys Davids, 
1904. Translated by Mrs. Rhys Davids and F. L. Woodward (Book of the Kindred 
Sayings or Grouped Suttas), PTS, Parts I, 1917; II, 1922; I I I . 1925 ; into German by 
W. Geiger in ZB I V  V I I , separately Vol. II, München 1925. The BhikkhunīSaṃyutta 
is also translated by Mrs. Rhys Davids, Psalms of the Sisters, pp. 180191 ; Māra– 
Saipyutta and BhikkhunīSaṃyutta into German by E. Windisch, Mara und Buddha, pp. 
87 ff , 132 ff. 
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ages of the world's history. Ou the other hand, the 13 
Suttas of the KassapaSaṃyutta (XVI), are united into a group 
only because the disciple Kassapa appears as speaker in all 
of them ; in the same way the SāriputtaSaṃyutta 
(XXVIII) contains ten speeches of Sāriputta. The 50 Suttas 
of the NāgaSaṃyutta (XXIX) deal with the snakedemons 
(nāgas), enumerating the various kinds of snakes, and naming 
the deeds which cause one to be born again in one or other 
of the snakeforms. The 55 Suttas of the Jhāna– or Samādhi

Saṃyutta (XXXIV) deal with the modes of contemplation 
or meditations (jhāna‚ samādhi). The strong points and weak

nesses, the virtues and vices of women (mātugāma) and the 
destinies which await them in the next life, are dealt with in the 
34 Suttas of the MātugāmaSaṃyutta (XXXVII). Legends of 
the great Moggallāna and a few of his speeches are contained in 
the 11 Suttas of the MoggallānaSaṃyutta (XL). The hero 
of the SakkaSaṃyutta (XI) is Sakka‚ the god Indra, who 
appears here, too,

1

* as a devout Buddhist. There is surely an 
intentional piquancy in selecting Indra, the savage, infuri

ated Vṛtraslayer of the Veda, as the exponent of the ethics 
of mildness and nonviolence, and as a master in the art of 
selfcommand. To scare away the insolent demon who has 
sat upon his throne, he merely utters the polite words: " My 
dear friend, I am Indra, the prince of gods."

2 ) The last 
Saṃyutta is the SaccaSaṃyutta (LVI), which deals in 131 
Suttas with the four noble truths (sacca) of suffering, of the 
origin of suffering, of the cessation of suffering, and of the 
way to the cessation of suffering. Here we also find (LVI, 
11) the famous DhammacakkappavattanaSutta, the " sermon 
of Benares," by means of which Buddha set the wheel of 
the religion (dhammacakka) in motion.’) 

 ) As in the SakkapañhaSutta, s. above, p. 43. 
2

) X I , 3, 2, translated by Warren, Buddhism in Translations, 426 I. 
8

) It has often been translated, thus also by F. h. Woodward. Some Sayings of 
the Buddha, p. 7 fff ' 
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It is evident that, in the grouping of these Suttas, at least 
three different principles are involved. The Suttas of a group 
treat either (1) of one of the chief points or principal branches 
of the Buddhist doctrine, or (2) they refer to some classes of 
gods, demons or men, or (3) some prominent personality 
appears in them as hero or speaker. These 56 Saṃyuttas 
or "groups" are also divided into 5 Vag gas or "divisions," 
and their contents embrace all branches of the religion of 
Buddha. In the first Vagga ethics and the Buddhist ideal of 
life are predominant, and in the next books epistemology and 
metaphysics are the main themes. We also find Suttas 
dealing with the life of the Master, others in which Buddha 
and Dhamma are already objects of veneration, and a few 
Suttas dealing with the discipline of the order (vinaya). The 
total number of Suttas, which are, as a rule, much shorter 
than those of the Majjhima or of the Dīghanikāya, is 2889. 
The number of Suttas is so great, mainly because, according 
to some pattern or other, a subject is treated in all its different 
aspects—with continual repetition of the same phrases—until 
the subject, and the reader too, are completely exhausted. 
Thus, for example, the SajāyatanaSaṃyutta (XXXV) com

prises no less than 207 Suttas, speeches and dialogues on the 
six senses. With untiring monotony it is here demonstrated 
that sight, hearing, smell, taste, touch and the organ of thought 
(manas) are perishable and full of suffering, and have nothing 
to do with the Ego, that the sense perceptions corresponding to 
the six sense organs are perishable and full of suffering, and 
have nothing to do with the Ego, and that the sense objects 
corresponding to the six sense organs are perishable and full 
of suffering, and have nothing to do with the Ego. More

over, in the case of each single senseorgan, each single sense

perception, each single senseobject, the whole series of asser

tions is repeated literally, and every assertion forms a Sutta 
in itself. However tedious we may find this multiplication 
of Suttas, there are sure to have been sound, practical reasons 
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for it in the use of the Suttas for religious exercises.’* Even 
in this collection, however, we find many things which are 
to be appreciated also from the purely literary point of view, 
though it contains much more that is of importance only 
because it contributes to our knowledge of the doctrine of 
Buddha. 

Valuable poetry is found especially in the first Vagga. 
It embraces Saṃyuttas IXI‚ and is called Sagāthavagga, i.e., 
" the Section with the song verses" (gāthā). Such Gathās or 
verses appear occasionally, indeed, in all the sections, as in 
other Nikāyas, but they are so numerous in the first Vagga, 
that many of the Suttas consist entirely of verses. Thus, in the 
DevatāSaṃyutta, we find many riddles and aphorisms in the 
form of questions and answers, e.g., the following riddle : 

Hast thou no little hut? Hast thou no nest ? 
Hast thou no line stretched out ? Art free from ties ? 
"Nay, never hut is mine, nor any nest. 
Nor line stretched out. Yea, I am free from ties.’’ 
What do I mean who speak to thee of ' hut,’ 
And  nest,’ and ' line stretched out.’ and ' ties '? 
"Mother thou meanest when thou sayest 'hut,’ 
And wife thou meanest when thou speak'st of 'nest.’ 
And children, when thou sayest ‘line stretched out.’ 
And men's desires, when thou dost speak of ‘ties' " ! 
O well is thee for whom no hut doth wait ! 
O well is thee who hast no nest at night ! 
Thou hast no line stretched out—O well is thee! 
And happy thou who from all ties art free !

 2 ) 

These riddles and aphorisms are not always in reference 
to Buddhist doctrines, as the following riddle will show : 

l

) It is possible, as Mrs. Rhys Davids suggests to me, that the fact " that the 
varying Suttas were collected from different sources, from different vihāras or even 
laymen," may also have been a factor in the multiplication of Suttas. 

8

) I, 2, 9, translated by Mrs. Rhys Davids, Kindred Sayings, I, p. 13 I. 

8 
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What is the basis and support of men ? 
What here below is comradeship supreme? 
What are the spirits who sustain the life 
Of all such creatures as to earth are bound ? 

" Children are mankind's basis and support, 
The wife is here below comrade supreme ;

 1 * 
The spirits of the rain sustain the life 
Of all such creatures as to earth are bound."

 2 ) 

Just as, in an episode of the Mahābhārata,
8) Yudhiṣṭhira 

answers the questions of a Yakṣa‚ thereby gaining his favour, 
likewise, in Saṃyutta X, 12, Buddha satisfies a Yakṣa by the 
wise answers which he gives to his questions. It is especially 
the ballads (ākhyānas) in verse, or more often in the prose and 
verse form mixed, as we find them particularly in the Māra– 
Saṃyutta and the BhikkhunīSaṃyutta,

4 ) which are of great 
poetical value. Some of these short ballads about Mara and 
the nuns, which are remarkable also for the sake of their 
archaic language,

5

* are among the most beautiful productions 
of ancient Indian poetic art. As an example, the Sutta (V. 3) 
of the nun KisāGotamī (" Slender Gotamī ") is translated 
here : 

Thus have I heard. The Lord once sojourned at Sāvatthi in the Jeta 
grove in the garden of Anāthapiṇḍika. The nun KisāGotamī, after she 
had dressed herself, went in the morning into the town of Sāvatthi, with 
her beggingbowl and robe, to beg for food. And after she had begged in 
Sävatthi and had returned with the food which she had obtained through 
begging, she went, after her meal, into the dark forest, in order to spend 

) Cf. AitareyaBrāhmaṇa : " A friend is the wife," s. above, Vol. I, p. 212 (Engl ish 
Edit ion) . 

a

) I, 6, 4, translated by Mrs. Rhys Davids, I, o., p. 52. 
 ) III , 313, see above. Vol. I, pp. 352 f. 
*) See Windisch, Mara und Buddha, pp. 87 ff., 132 ff‚, and Feer in JA 1883, s. 

8, t. 1,410 ff. 
5

) By their language, too, the stanzas (gāthās) occurring in the Nikāyas , at 
least the majority of them, prove themselves as belonging to the oldest portions of the 
Tipiṭaka literature. Cf. Rhys Davids and Carpenter, Dīgha N i k | y a edited, Vol. I I ‚ — 
Preface, p. VITT and above, p. 3 , note 2. 
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the day there. Then, when she had retired far into the dark forest, she 
sat down at the foot of a tree, to stay there for the day, 

Then Mara the evil one, desiring to cause the nun KisāGotamī fear, 
terror and horror and to disturb her deep meditation, went to the place 
where the nun KisāGotamī was. And after he had gone there, he address

ed the nun KisāGotamī in the verse : 

" How now ? Dost sit alone with tearful face, 
As mother stricken by the loss of child ? 
Thou who hast plunged into the woods alone, 
Is it a man that thou hast come to seek? " 

Then the nun KisāGotamī thought within herself, " Who is it, human 
or nonhuman, who has just uttered a verse? " And it occurred to the nun 
KisāGotamī : " It is Mara the evil one, who, in order to cause me fear, 
terror and horror and to disturb me in my meditation, uttered the verse." 
But when the nun KisāGotaml knew that it was Mara the evil one, she 
addressed Mara the evil one in the following verses : 

" Past are the days when I was she whose child 
Was lost ! Men to that past belong—for me ! 
I do not grieve, I am not shedding tears. 
And as for thee, good sir, I fear thee not. 
Lost on all sides is love of worldly joys. 
The gloom of ignorance is rent in twain. 
Defeating all the myrmidons of death, 
Here do I bide (to rest), sane and immune." 

Then Mara the evil one knew that the nun Kisā–Gotaml had recognis

ed him, and he vanished from the place, unhappy and despondent. 

These poems can scarcely be anything but sacred ballads, 
counterparts of those Ākhyānas with which the epic poetry of 
the Indians originated.’* If, with J. Charpentier,

3) we 
were to regard them as " little dramas," then they would be 

*) The stanzasgiven in the translation of Mrs. Rhys Davids, I. c , p. 162 f. 
) Cf. above, Vol. I, pp. 311 ff., 47I. 508 f. (Eng. Ed. ) , The technical term for these 

compositions consisting of a mixture of prose and verse seems, however, to have been 
g  y y a, not ā k h y ā n a . See above, p. 10. 

8

) WZKM 23, 1909, 33 ff. The fact that, as we shall see, a Buddhist drama 
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artistic creations of an exquisiteness with which we could 
hardly credit the Buddhist monks, so much the less as, in the 
entire Tipitaka, we do not find even the slightest trace of such 
sacred dramas having been performed. On the contrary, the 
monks are often forbidden, in the Buddhist texts, to take part 
in plays and similar performances. Had there been a sacred 
drama in existence, our texts would surely have made an 
exception in favour of religious performances of this nature. 
We shall frequently meet with these sacred ballads, always 
characterised by the same strong dramatic element. The 
secular and sacred ballads of this kind have surely contributed 
much towards the origin of the dramas, but these poems 
themselves should not, on that account, be called " dramas " 
any more than they can be called "epics," though both 
probably proceeded from them. The only doubtful point is 
whether the prose of these poems in the mixed form should 
always be regarded as being as ancient as the verses. To take 
an instance, the prose enwrapping the beautiful and impressive 
sayings on Karman (III, 2, 10; 3, 1) reads much like a 
commentatorial addition. 

IV. The fourth great collection is the Aṅguttara

nikāya‚
1

* "the Collection of sermons arranged in ascend

ing numerical order."
2

* The Suttas, at least 2,308 in 

existed later, proves just as l ittle, as far as that early period is concerned, as do the 
dramatic performances in the Tibetan monasteries of to–day‚ 

l

) Edited by R. Morris and E. Hardy, London PTS 18&519OO‚ 5 vols., with 
Indexes by Mabel Hunt, forming Vol. VI. An analysis of the contents is given by 
E. Hardy in Vol. V, pp. 371 ff, Translated by E. R, J. Qooneratne, Part I (Eka–, Duka–, 
and TikaNipäta), Galle, Ceylon, 1913 ( " Of that work perhaps the less said the better," 
Mrs. Rhys Davids in JRAS 1926, p. 348) ; Part II (CatukkaNipāta) by A. D. Jayasundara, 
ed. by F. L. Woodward, Adyar‚ Madras, 1925; into German by the Bhikkhu NānatiloJca 
(i.e., Anton Queth), 1911 ff. Cf. also E. Leumann in GGA 1899, pp. 586 ff. 

a

) Li tera l ly : " T h e yetanotherlimb collection." In the Sanskrit canon 
an Ekottarāgama corresponds to the AnguttaranikSya (cf. Milindapañha V I I , 3, 48 : 
Ekuttaranikāya). Ekottara means " y e t o n e more," and is therefore synonymous with 
aûguttara. The t i t le DasuttaraSuttanta (Dīgha 34) means the " Uptoten Suttanta," 
i.e., the discourse in which the Dhammas are enumerated from one to ten. 
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number,
1

* are here arranged in eleven sections (Nipāta) in such 
a manner that Section I treats of things of which only one 
exists, Section II of things of which there are two, Section III 
of things of which there are three, and so on, to Section XI, 
treating of things of which there are eleven. Thus, for 
instance, in the

 u Section of two," there are Suttas on the two 
things one must avoid, on two dark and two bright things, two 
reasons for living in the forest, two kinds of Buddhas, and so 
on ; in the " Section of three"—Suttas on the trinity of deeds, 
words and thoughts, three kinds of monks (those who have no 
desires, those who have some, and those who are free from all 
desire), the three messengers of the gods (old age, disease and 
death), the three reasons why death rules the world, three 
kinds of silence, three things which lead women to hell, and 
so on ; in the " Section of four " Suttas on the four things 
which lead to liberation from existence (virtue, meditation, 
intuition and deliverance), four things by which man reaches 
hell, and four things by which he reaches heaven, the four 
causes (good and bad deeds in a former existence) of some 
women's being ugly and poor, others ugly and rich, 
others beautiful and poor, and yet others beautiful and rich 
and so on ; in the " Section of seven " Suttas on seven 
requirements for meditation, seven miracles, seven kinds of 
wives, and so on ; in the " Section of eight " Suttas on eight 
things by which the wife binds the husband and the husband 
the wife, eight kinds of alms, eight qualities which women 
must possess in order to be reborn as divine beings, eight 
causes of an earthquake, and so on ; in the " Section of ten " 
Suttas on the ten powers of a Buddha, the ten fundamental 
questions (a summary of the whole doctrine of Buddha), ten 
reasons for the institution of the Pāṭimokkha, ten kinds of 
rich people, etc , e t c 

1 ) In some cases it is not clear whether one or several Suttas should be assumed. 
Therefore 2363 is also a possible total. 
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Each of these eleven sections again falls into several 
divisions (vagga) ; and these frequently (though by no 
means always) comprise such Suttas as deal with one and 
the same subject. Thus the ten]Suttas of the first division 
of the " Section of one " (Ekanipāta) deal with the rela

tionship between husband and wife ; I, Vagga 14 consists 
of 80 Suttas, in which are enumerated names of the most 
prominent male and female disciples, and their virtues ; 
I, Vagga 20 contains 262 Suttas on the different kinds of 
meditation which lead to Nirvāṇa ; V, Vagga 18 deals, in ten 
Suttas, with lay disciples (upāsaka), and so on. In this 
collection, as in the Saṃyuttanikāya, the Suttas are mostly 
short speeches and dialogues. Longer speeches are also 
found, and as in all Nikāyas, the prose is often interrupted 
by verses (gāthās). Very numerous are the Suttas and 
Gāthās which the Aṅguttaranikāya has in common with 
other texts of the canon, and these are sometimes actually 
quoted as extracts.’* 

We give a few Suttas in translation, as specimens of this 
collection. We read in the " Section of two " (II, 4, 12) : 

" I shall explain to you, O monks, what constitutes a bad man, and 
what constitutes a good man. Hear, then, and pay heed, I shall speak.'’ 

" It is well, your reverence," said the monks, and listened to the 
Lord, And the Lord spoke thus : 

" What, O monks, constitutes a bad man ? A bad man, O monks, 
is ungrateful, he knows no gratitude. That is what is found in bad men : 
ingratitude, unthankfulness. The sumtotal of all that constitutes a bad 
man is this : ingratitude, unthankfulness. But a good man is grateful, 

) These parallel passages and quotations are recorded by E. Hardy, Vol. V, p. 
V 1 H f. But it is not always the Añgutt. which does the borrowing. Thus, for instance, 
the account of the admission of women into the order, i, e., the founding of an order of 
uuns‚ is just as much in its right place in Añg. VIII , 51, as in Cullavagga X, 1 of the 
Vinayapitaka. On the other hand, the enumeration of the eight causes of an earthquake 
and the eight kinds of assemblies is absolutely in its right place in Aṅgutt. (VIII , 7 0 ) , 
whilst the parallel passage in the MahāParinibbānaSutfca does not fit into the context 
at all (see above, p. 40) . 



BUDDHIST LITERATURE 6 3 

he knows gratitude. That is what is found in good men : gratitude, 
thankfulness. The sumtotal of all that constitutes a good man is 
gratitude, thankfulness. 

I shall name two beings to you, O monks, whose goodness one cannot 
repay. Which two ? Mother and father, O monks, if a man were to 
take his mother on one shoulder and his father on the other, and if he 
lived to the age of a hundred years in this way, lived for a hundred years ; 
and if he were to serve them, anointing them, massaging them, bathing 
them and rubbing them, and if they even eased themselves upon him—he 
would not have evinced sufficient gratitude towards his parents nor would 
he have repaid them for their benefits. And, O monks, if he were to set 
his parents in authority, in supremacy, to govern the whole of this great 
world filled with treasures of all kinds, he would not have evinced 
sufficient gratitude towards his parents nor would he have repaid them for 
their benefits. And why ? O monks, parents bestow much good on their 
children, for they bring them into this world, nourish them, and explain 
this world to them. 

But, O monks, if a man's parents are unbelievers, and if he lead 
them to perfect faith, stimulate and confirm them therein, or if they 
are wicked, he lead them to perfect virtue, stimulate and confirm them 
therein, or if they are miserly, he lead them to perfect self-sacrifice, 
stimulate and confirm them therein, or if they are without insight, he lead 
them to perfect insight, stimulate and confirm them therein—then, 
O monks, he has done well by his parents and has repaid his parents for 
their benefits, indeed more than repaid them." 

Some of the Suttas of the Aṅguttaranikāya have the 
rare advantage of brevity. Thus we find, in the " Section 
of three " (III, 129) the speech of Buddha which may be 
warmly recommended to all those who believe in the humbug 
of a Buddhist " esoteric doctrine " : 

" Three things, O monks, act secretly and not openly. Which three? 
Womenfolk, O monks, act in secret and not openly. The incantations of 
the Brahmans act in secret and not openly. False doctrine acts in 
secret and not openly. These, O monks, are the three things which act 
secretly and not openly. 

Three things, O monks, shine openly and not secretly. The disc of 
the moon, O monks, shines openly and not in secret. The disc of the 
sun shines openly and not in secret. The religion and discipline of the 
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Order proclaimed by Buddha shine openly and not in secret. These, 
O monks, are the three things which shine openly and not secretly.’' 

A large number of Suttas deal with women, of whom 
the Buddhist monks, like the priests and saints of all other 
religions, have little good to say. Only Ānanda‚ the 
favourite disciple of Buddha, was always an enthusiastic 
champion of women. It was at his intercession that the 
Master, after long resistance and even then unwillingly, gave 
permission for the founding of an order of nuns—a partiality 
for which, according to the tradition,

1

* he was still called 
to account at the council of Rājagaha. Once, so it is related 
in the " Section of four " (IV, 80), Ānanda‚ like a modern 
advocate of the emancipation of women, asked the Master : 

" What is the reason, Lord, what is the cause for which women have 
no seat in the public assembly, pursue no business and do not earn their 
livelihood by some (independent) profession ?'’ 

(Buddha replies thereto :) " Choleric, Ānanda‚ is womankind ; jealous 
Ānanda‚ is womankind ; envious, Ānanda‚ is womankind ; stupid, Ānanda‚ 
is womankind. That, Ananda‚ is the reason, that is the cause why 
women have no seat in the public assembly, pursue no business, and do 
not earn their livelihood by some (independent) profession.’’ 

One of the most beautiful speeches in the " Section of 
three " (III, 35) is that of the three messengers of the 
gods,

2 ) about whom King Yama asks the evildoer in the 
nether world—old age, disease, death—whereupon he hands 
them over to the guardians of hell for punishment : ideas 
of hell are probably earlier than Buddhism. However, the 

l

) Vinayapitaka, Cullavagga XI, I, 10. Cf. Oldenberg, Buddha, p. 187. 
*) Similarly in Majjhimanikāya No. 130, where, however, there are five messen

gers of the gods. Cf. Oldenberg, Buddha, p. 263 ; L. Scherman, Materialien zur Geschichte 
der indischen Visionsliteratur, Leipzig 1892, p. 60 f. Parallel passages from European 
literatures (e.g., Grimm's Household Tales, Nr. 177 " The messengers of death," which 
was already known in the 13th century, and La Fontaine's fable VIII . 1 " La mort et le 
mourant") have been quoted by R. Morris in JPTS 1885‚ pp. 6275‚ Of. also Grimm, 
Kinder und Hansmärchen, III 3 , Göttingen 1856, p. 249. 
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number of passages of literary value in the Aṅguttaranikāya 
is not great. There are numerous monotonous and endlessly 
tedious sermons, which are by no means improved by the 
dryasdust tone of the enumeration. Thus, in the entire 
"Section of one " there is hardly anything to be found that 
is beautiful and edifying. It is remarkable that besides so 
many Suttas which refer to all departments of Buddhist 
ethics and psychology and sometimes also to the discipline 
of the Order (vinaya), there are also some Suttas which have 
nothing to do with the religion of Buddha, and are only 
inserted on account of the numerical principle. Yet such 
passages are sometimes not devoid of a certain humour, 
which is evoked by the enumeration of very heterogeneous 
things in one series. Thus, for example, it says in the 
" Section of eight " (VIII, 27) : 

" There are here, O monks, eight powers ! Which are they ? Crying 
is the power of child, scolding is the power of women, weapons are the 
power of robbers, sovereignty is the power of kings, pride is the power 
of fools, humility the power of sages, reflection the power of scholars, 
meekness the power of ascetics and Brahmans.’' 

Similar passages occur occasionally in Indian gnomic 
poetry. The idea of such enumerations probably belongs 
to ancient folklore, only that in the Aṅguttaranikāya, with 
real Indian pedantry, it became the principle of arrangement 
of an entire large work.’* 

) We find the same arrangement in the Thāṇanga and Samavāyanga Suttas of 
the Jains. A section in the Mabābhārata, V, 33, 56106, on worldly wisdom (nīti), placed 
in the mouth of Vidura‚ is arranged on exactly the same numerical principle. Even more 
archaic is the Prahmanical riddle game (Mahābh. I l l , 134) in which Aṣṭāvakra vanquishes 
the sophist Vandin who, though well versed in the enumeration of the things of which 
there are one, two, three, and so forth, cannot get past thirteen, whilst Aṣṭāvakra 
enumerates all the things of which there are thirteen. Number riddles and number litanies 
of this kind are also to be found in the literature** of other peoples. The best known is 
the socalled " Catholic Vesper " in which Christian dogmas are enumerated according to 
numbers one to twelve : " Good friend, I ask thee , Good friend, what askest thou ? Tell 
me, what is one ? One and one is the Lord God, and so on (K. Simrock, Die deutschen 

9 
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The fact that the Aṅguttaranikāya was compiled at a 
time when the Buddha had already become an omniscient 
demigod, if not god, the sole fountainhead of all truth, is 
shown by the passage, in which the god Indra asks a few 
preaching monks where they have learnt such excellent 
things, whether from Buddha or through their own intuition, 
and they reply : If, near a great granary, one sees people 
carrying corn, some in a basket, others in their garment, yet 
others in their hands, then it really does not matter whence 
the corn is taken, for it all comes from the great granary. 
In exactly the same way, everything which is well said is 
said by the Lord Buddha. This is much more dogmatic than 
Asoka's Bhābrū edict, which says : " All that Buddha has 
said, is well said," even more so than the word of a later 
Sanskrit work, the Divyāvadāna : "the heavens with the 
moon and the stars will fall, the earth with its mountains 
and forests will pass away, the ocean will dry up, but the 
Buddhas will never utter what is false.

1 ] 

With this dogmatism the Aṅguttaranikāja is only a 
forerunner of the Abhidhammapitaka, for the texts of which 
it probably formed the foundation.

2

* 
The great number of Suttas in the Aṅguttaranikāya 

came about in the same way as in the Saṃyuttanikāya.’* 
With regard to the mutual relationship among these 

four Nikāyas or collections of Suttas—for the Khuddakanikāya 
has a* totally different character—only so much is certain, 
that a whole series of Suttas occurs, not only in one, but in 

Volkslieder, Frankfurt a. M. 1851, pp. 520 ff.). There is a similar number litany in the 
Passover Hagada of the Jews, Cf. K. Köhler in Zeitschrift für die Geschichte der Juden 
in Deutschland, 3, 1889, 234 ff, and G. Lêjeau in Revue Celtique IT, pp. 58 ff. There is 
a Greek fairytale (see J. G. v. Hahn, Griechische und Albanesische Märchen, Leipzig 
1864, II , pp. 210 f.), which reminds us of Aṣṭāvakra. 

–) Añgutt‚, Vol. IV, p. 163 ī. Cī‚ La Vallée Poussin, Transactions of the Third 
Internat. Congress for the History of Religions, Vol. II , p. 36. 

2

) Cf. Hardy in Vol. V of the edition, Preface, p. ix I. 
8

) See above, p. 56. 
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several of these collections, and that, as regards the doctrines 
presented, there is no difference whatsoever among the four 
Nikāyas. In most cases it will be difficult to distinguish 
whether a Sutta originally occupied a place in the one or the 
other Nikāya. If, for example, the Sutta on the three 
qualities which lead women to hell, occurs in the 
Saṃyutta as well as in the Aṅguttaranikāya, it fits 
equally well into the first named collection in the 
"Section on women" as into the latter collection in 
the " Section of three." On the other hand, some sections 
of the Saṃyuttanikāya appear like extensions or illustrations 
of the Aṅguttaranikāya.’* The Suttas of the Dīghanikāya 
often give us the impression of having originated through the 
extensions of shorter texts. Thus, for example, the tenth 
Sutta of the Majjhimanikāya (SatipaṭṭhanaSutta) recurs 
literally in Dīghanikāya No. 22 (as the MahāSatipaṭthāna

Sutta), only with a few additions after the style of a commen

tary. It has already been shown that the MahāParinibbāna

Sutta probably attained to its great extent by means of additions. 
Some passages of the Dīghanikāya certainly fit better into 
the Aṅguttaranikāya.

2 ) The fact that the great number of 
Suttas in the last two Nikāyas is explained mainly by varia

tions of one and the same theme with endless repetitions, 
has already been mentioned, and also that this is sometimes 
the case in the Majjhimanikāya too.

3 ) Moreover, the great 
length of many of the speeches in the Majjhima and Dīgha– 
nikāya is explained by the continual repetitions. In all these 
collections we cannot avoid the impression that they owe 
their origin to practical needs, having been compiled for the 
use of the monks for religious practices—sermons, public 

l

) Cf. Saṃy. X X X V I I , 4 with Aṅgutt. III . 127 and Saṃy f t X X X V Í I . 59, and 
14 24 with Aùgutt. V, 230 and H5–12O. 

2 ) See above, p. 40. 
3

) See above, pp. 53 and 56. 
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recitations, hours of devotion and edification. The peculiarity 
of almost all these Suttas, which is so unpleasant to the 
Westerner, namely, the repetitions, so frequent as to become 
nauseous, proves that they were originally intended only for 
oral presentation. 

These continual repetitions of the same words, sentences 
and whole paragraphs had the double purpose of impressing 
the speeches more deeply on the memory and of making them 
rhetorically more effective. As texts written down and 
intended for reading, they would probably have been quite 
as tedious to the Indians as they are to the Westerner. In the 
recitation the repetitions played a considerable part " as parts 
of a purely musical construction " and proved no more tiring 
to the ears of a Buddhist audience " than the repetitions of 
the motifs in the musical compositions of Bach or Wagner."

1 } 

For this reason it is scarcely possible to translate these 
Suttas for Western readers exactly as they stand, with all 
the repetitions; but we must not forget that the Suttas 
were composed for Buddhist hearers, and not for Western 
readers. 

Side by side with Suttas drawn out to inordinate lengths 
owing to the abundant repetitions, there are some brief and 
terse dialogues, in which an idea is presented with the utmost 
nicety and lucidity, and developed without a single super

fluous word. Dialogues of this kind are to be found in all 
of the four Nikāyas‚ and we are pretty safe in assuming that 
they belong to the earlier parts of the canon. In style and 
language, too, there is no essential difference amons the 

– 

) P. Tuxen in Festgabe Jacobi‚ p. 98 ff‚, who adds that " e v e n in individual 
cases the ancient authors showed a very well defined sense of musical effect, when they 
constructed their rhythm." This would also explain the extraordinary impression made 
by the recitation of the Pali texts in the monasteries on hearers who follow the recital 
without being able to understand a single word of the contents. Tuxen testifies to this 
from his own experience, 
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four Nikayas.’> Though the Aṅguttaranikāya may be some

what later than the other Nikayas,’> there cannot have been 
a very great interval of time between it and the others. 
There is even less foundation for assuming the Dīghanikāya 
to be " the earliest accessible source of Buddhist writing."

 3 ) 

" The earliest accessible sources " of the doctrine of Buddha 
are only a few isolated Suttas appearing in different collections 
and are not afforded by any one collection ; in fact they have 
tobe culled from the whole of Buddhist literature,Pali as well 
as Sanskrit. At all events all the four Nikāyas contain very 
ancient as well as more modern elements. 

The literary merits also which are common to the Suttas 
of all the collections show that all the four collections are 
compiled from essentially the same elements. In all of them 
we find dialogues, in which the Buddha, when he carries on 
a discussion with an opponent, whether it be a Brahman or 
an adherent of another sect, does so in the same refined, 
skilful and ever polite and amiable manner. He first 
apparently puts himself entirely in the place of his opponent, 

–) The description of the characteristics of early Buddhist prose given by 
Oldenberg (Zur Geschichte der altindischen Prosa, AGGW 1917, p. 39 ff.) may be applied 
with equal truth to all the four Nikāyas. 

a

) M. Anesaki (Transactions of the Asiatic Society of Japan, Vol. 35, 1908, 
Part 2, p. 83 f.) thinks that both the Pali Angnttaranikāya and the Chinese Ekottarāgama 
bear traces indicating that this collection is later than the three others. Moreover, it 
contains the greatest number of quotations which are given as quotations. However:, 
the Nikāyas or other collections are never cited as such, but only separate Suttas or 
portions of a collection. Thus, for instance, in Añg. X, 26, 2, a verse which occurs in 
Saṃy., IV, 3, 5 (I , p. 126) is not quoted as being taken from the Saṃy‚, but with thé 
words : " Thus it was said by the Sublime One (bhagavatā) in the questions of the 
daughters (of Mara) ." Ang. I l l , 32 quotes verses from the " Pārāyana " (not from 
the " Suttanipāta" in which we find the Pārāyana) . In the same way, the quotation 
in Saṃy. 22, 4 from the " Sakkapañha " does not prove that it was taken from the 
Dīghanikāya. Cf. Eliot, 1, p. 279 n. 1 ; Rhys Davids in Cambridge History, I, p. 194; 
Mrs. Rhys Davids in Prefatory Note to Indexes of Añgutt. Ed., Vol. VI. 

8

) R. 0 . Franke, ZDMG 69, 1915, 455. Eliot, I, p. 278, says of the Majjhimani– 
kāya : " Taken as a whole it is perhaps the most profound and impassioned of all the 
Nikāyas and also the oldest ." 
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sets out from the same points of view as he does, makes use 
of the same expressions, often also the same technical terms 
and, imperceptibly, leads his opponent over to the opposite 
standpoint. We may assume, with Rhys Davids^ that the 
writers of such dialogues must still have had a certain 
recollection of the kind of conversations which Buddha 
actually carried on. They give us at least as good an idea 
of the teaching method of Buddha as the Platonic dialogues 
of that of Socrates. 

It was certainly also a part of the teaching method of 
Gotama Buddha to enthral and convince his audience by 
means of similes and parables. A simile or a parable is 
certainly not an argument ; but often it has more effect on 
the mind, and even the intellect, of the hearer than a thousand 
arguments. Buddha was very well aware of this, so, he liked to 
embellish his speeches with similes, and his disciples followed 
him in this. Thus, we find in the Suttas of all the four 
collections a veritable flood of similes, and they are foremost 
in investing these speeches with a literary character and 
artistic value. 

A beautiful example of a convincing simile is afforded by 
the dialogue of the Buddha with the son of Māluṅkyā,

2 ) in 
which the Buddha tells the enquiring disciple who asks for 
information concerning existence and non-existence and other 
metaphysical questions, that the answering of all these 
questions would leave no time for finding the way to salvation, 
to liberation from suffering, and he illustrates it by means of 
the following parable : 

A man is hit by a poisoned arrow. His friends hasten to the doctor. 
The latter is about to draw the arrow out of the wound. The wounded man, 
however, cries : " Stop : I will not have the arrow drawn out until I 

l

) Dialogues of the Buddha, I, 206 f. 
a

) Majjh. No. 63 ; Oldenberg, Buddha, pp. 315 ff. ; Warren, pp. 117 ff. 
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know who shot it, whether a warrior or a Brahman, a Vaiśya or a śūdra‚ 
to which family he belonged, whether he was tall or short, of what 
species and description the arrow was," and so on. What would happen ? 
The man would die before all these questions were answered. In the same 
way the disciple who wished for answers to all his questions about the 
beyond and so on, would die before he knew the truth about suffering, 
the origin of suffering, the cessation of suffering and the way to cessation 
of suffering. 

No less apt are the parables of the TevijjaSutta (Dīghani

kâya XIII , 15 ff.), in which Buddha wishes to show how 
foolish it is of the Brahmans to seek the way to salvation in 
union with Brahman, in spite of the fact that they are 
compelled to admit that neither they themselves, nor their 
teachers, nor the teachers of their teachers, nor the ancient 
ṛṣis of primeval times have ever seen this Brahman. It seems 
to him, says Buddha, just like a chain of blind people, of 
wh om neither the first one nor the middle one, nor the last 
one can see. And this yearning for the unknown God 
appears to him as if a man were to say he loves a most 
beautiful maiden, but, in reply to the question as to who the 
fair one is, were unable to say to which caste, to which race 
she belongs, what her name is, whether she is tall or short, 
her complexion dark or fair, and where she lives ; or as if a 
man wanted to erect a staircase to the balcony of a palace at 
a crossroad, without knowing whether this balcony is situated 
in the east or in the south, in the west or in the north, 
whether it is high or low or of medium height. In the 
SāmaññaphalaSutta (Dighanikāya II , 69 ff., 78 ff.), in a 
series of beautiful similes Buddha compares the happiness 
of the monk who is freed from earthly fetters with the 
comfortable feeling of the debtor who has succeeded not only 
in discharging his debt, but also in earning a surplus for the 
maintenance of his family ; of the invalid who, after severe 
suffering, recovers his health ; of him who, having pined in 
captivity, at length regains his freedom ; of the slave who is 
set free by his master ; of the traveller who, on a dangerous 
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road, wanders through a wilderness and at last reaches a 
village inhabited by human beings. And like a lake which 
receives its water from a spring, into which no water flows 
from any direction, on which the rain never falls, so that all 
its water is received only from the cool spring and it is filled 
throughout only with cool water, the monk is thoroughly 
impregnated and permeated with blissful calm. 

Numerous, too, are the parables showing the vanity of 
enjoyments. In order to show how full of torment and 
suffering are the pleasures of the senses, seven forceful 
illustrations are set down in Sutta 54 of the Majjhima

nikāya : 1 } 

A butcher throws before a dog tormented by hunger, a bare and 
fleshless bone with which he cannot satisfy his hunger—like such a bare 
bone are the sensual pleasures, full of torment and sufferings, out of which 
only evils arise. As a bird of prey pounces upon a piece of meat and other 
birds attack him and illtreat him—so only suffering and evil arise from 
sensual pleasures. The sage shrinks back before sensual pleasures as from 
a pit filled with glowing coals. Sensual pleasures are like a beautiful 
dream vision, which vanishes when one awakes, like a borrowed treasure, on 
account of which one is envied by those who do not know that it is 
only borrowed. A man comes into a forest, sees a tree laden with 
fruit, and climbs up in order to eat till he is satisfied ; then a second man 
comes along, sees the same tree, and in order to gain possession of the 
fruit, sets about felling the tree : evil will befall the man up in the tree :—• 
thus only suffering and torments and all kinds of evil arise from the 
gratification of sensual pleasures. 

Occasionally the similes are connected in a very pleasing 
and homely manner with the given situation, e.g., in Sutta 
58 of the Majjhimanikāya. Prince Abhaya‚ urged on by 
Nigaṇṭha Nātaputta, the adversary of the Buddha, comes to 
the Master, in order to embarrass him with a very difficult 
question. He asks him whether the Buddha never utters an 

) Sutta No. 22 of the Maijh. alludes to these seven similes, assuming that they 
are familiar. 
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unkind word. As the latter admits that he sometimes has to 
resort to unkind words, Abhaya retorts that there is then no 
difference between him and a common man, who also utters 
unkind speeches. 

Now at that time (thus the Sutta continues) Prince Abhaya had a 
little boy, a tender infant, seated on his lap. Then the Master said to 
Prince Abhaya : " What thinkest thou, prince ? If this boy, through 
thy carelessness or his nurse's, put a piece of wood or a little stone in his 
mouth, what wouldst thou do with him ? ’’ 

" I should take it out, your reverence. And if I could not get it 
out at the first attempt, I should seize the boy by his head with my left 
hand, and with the right hand, beading my finger, I should take it out, 
even though it were bloody. And why ? Because, your reverence, I should 
have compassion on the boy.’’ 

" In the same way, prince, the Tathâgata indeed utters no word which 
he knows to be untrue, incorrect, unprofitable, and at the same time 
disagreeable and unpleasant to others ; neither does he utter any word 
which he knows to be true, correct, but unprofitable and at the same 
time disagreeable and unpleasant to others ; but if the Tathâgata knows 
a word to be true, correct, salutary, and at the same time disagreeable and 
unpleasant to others, then the Tathâgata knows that it is opportune to 
utter such a word ..And why? Because the Tathâgata has compassion 
on the beings." 

A very popular and frequently applied simile is that of 
the oil lamp, e.g., 

" O monks, just as an oil lamp, burning by means of the oil and the 
wick, if a person would pour fresh oil on it and renew the wick from 
time to time, would continue to burn for a long, long time thus fed and 
supplied with fuel,—even thus, O monks, grows the greed of the man who 
takes pleasure in the things of this world, which are but fetters.’’

1

) 

To the question of a village elder as to why the Buddha, 
though said to be benevolent and compassionate towards all 
beings, yet preaches his religion thoroughly to some, but less 
thoroughly to others, he answers with the parable : As the 

*) Saṃyuttanikāya, X I I , 53, 

10 
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peasant first cultivates the good field, then the moderately 
good one, and finally the bad one, so the Buddha preaches his 
doctrine first to the monks and nuns, then to the layadherents 
and only last of all to the nonadherents.

1

* 
Humour, too, is not lacking in the parables, when, for 

instance, it is said in Majjh. 126 : If one fills a trough 
with sand and water, however much one may twirl and stir it 
about, one will never obtain sesameoil; however zealously 
one attempts to milk a cow by its horn, one will never obtain 
milk, and so on ; in the same way, a monk will never reach the 
goal if he does not endeavour to do so in the right manner. 

Some similes actually belong to the vocabulary of the 
Buddhist texts and probably of the Buddha and his disciples 
themselves. W hen they speak of desire, which is the origin 
of all suffering, they call this the "thirst," which leads from 
existence to existence. At this migration from existence to 
existence, the Saṃsāra‚ is the "ocean," on the "further shore" 
of which Nirvana beckons. Desire and sin, the whole bustle 
of worldly life, is a " flood," and he who has attained Nirvāṇa 
is "rescued from the flood." The reward of good and bad 
deeds, the Karman, is the " fruit," and when treating of 
Karman, the simile of seed and fruit is always in the minds 
of the speakers. When the Buddha preaches, he " utters the 
roaring of a l ion,"

2 ) and so on. 
A popular simile,

8 ) which is also found outside the 
Nikāyas, is the following : 

" Just as, O monks, if a man were to throw a oneholed yoke into 
the sea and the east wind were to cast it about to the west, the west wind 

) Saṃyuttanikāya‚ XLU‚ 7‚ 18. R. Otto Franke has compared this with Matth. 
13‚ 12 ff ‚ Mark 4‚ 12 and Luke 8‚ 10 (ÛLZ 1901‚ col. 2759). 

 ) In a cave nenr Tuif.an‚ A. Orümvedel (Bericht über archāolog. Arbeiten in 
Idikutschari‚ A. Bay A. Vol. 24‚ I. München, 1906‚ p. 125) found a picture representing a 
monk preaching ; this is expressed by a little cloud, on which a little lion is standing, 
appearing before his face. 

3

) Majjhimanikāya, 129; Saṃyuttanikāya, 56, 47 I. The simile is very popular 
also in Buddhist Sanskrit literature (s . Winternitz, WZKM 27, 1913, 43 ff.) and it 
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to the east, the north wind to the south, and the south wind to the north : 
and there were a one-eyed turtle, which rose to the surface once in a 
hundred years ; what do you think, O monks, would the one-eyed turtle 
place its neck into the one-holed yoke ? " " Hardly, at the most perhaps 
once in a long time.’’ " But it is easier for the one-eyed turtle to get 
its neck into the one-holed yoke, than for the fool, who has once sunk 
into the lower forms of existence, to be reborn as a human being. Why? 
because in the low forms of existence there is only mutual murder, and 
no good action.’' 

These parables are of the utmost importance from the 
point of view of social history, for they often introduce us into 
the midst of the daily life of the ancient Indians, of the 
artisans, agriculturists and merchants, of whom Brahmanical 
literature, which moves almost entirely in the circles of priests 
and warriors, has so little to say.’* We find similes of the 
coachman and charioteer, the dice-player, the preparation of 
sesame-oil, etc. In one simile (Majjh. 140) is described the 
whole of the work of the goldsmith, in another (Majjh. 
125) the whole procedure of elephant-taming, and again in 
another (Majjh. 101) t h

1 whole process of curing a person 
wounded by a poisoned arrow. 

However little they can be regarded as real proofs, the 
similes are, after all, the best kind of argumentation which 
we find in the Suttas. As for the rest, wherever a doctrine 
is to be proved, we do not find much more than accumulations 
of synonyms and dogmatic classifications and enumerations,

2

* 

occurs also in the Yoga-Vāsiṣṭha (s. G. A. Jacob, JRAS 1909, p. 1120 f.). The simile has 
nothing in common with the " c a m e l going through the eye of a needle," which G de 
Lorenzo and K. E. Neumann (Reden Gotamo Buddho's I I I , 334 note) have derived 
from it. 

1

) Cf. Mrs. Rhys Davids, " Buddhist Parables and Similes " (The Open Court, 
Chicago, Vol. X X I I . 522 ff.), who rightly remarks that these similes furnish material 
sufficient for a large book, which ought to be written. The index of similes (" Similes in 
the Nikāyas, a Classified Index " in JPTS 1907 and 1908, by Mrs. Rhys Davids, is a highly 
useful preparation for such a book. 

2

) T. W. Rhys Davids has here the remark : " There are on the contrary many 
quite decent arguments and inferences." I have not found many. 
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which are most particularly characteristic of the Aṅguttara

nikāya‚ but occur in all the Nikāyas. 
The method of proof in our Suttas cannot possibly be 

compared with that of Plato. Nor is the number of Suttas 
which, as dialogues, can bear comparison with the Platonic 
dialogues, very great. It is true that Karl Fries

1] has pointed 
out a number of remarkable parallels between Indian and 
Greek dialogues ; but the parallels fail in just the most 
essential points. They are certainly not sufficiently striking 
to compel us to assume any mutual influence. The majority 
of the Suttas are indeed not " dialogues " in the real sense of 
the word, but rather the speeches of one principal speaker, 
usually Buddha, which are generally interrupted only by yes 
or no or by expressions of assent or approbation on the part 
of the other speakers. Even the best real dialogues in the 
Nikāyas will rarely remind us of the dialogues of Plato, but 
very often indeed of the dialogues of the Upaniṣads and the 
Itihāsa dialogues,

2

* with which we became acquainted in the 
Mahābhārata. 

2. Narratives, Songs and Sayings. 

The Khuddakanikāya or " the Collection of the Smaller 
Pieces," usually reckoned as the fifth Nikāya of the Suttapi

taka‚ but sometimes also classed with the Abhidhammapiṭaka, 
would more correctly be called "collection of miscellanies" : 
for in this collection, besides several short works, we find also 
a few of the most extensive books of the PāliCanon. In 
contents and character, however, the texts incorporated into 
this collection differ very widely. In a very remarkable 

 ) Das philosophische Gespräch von Hiob bis Platon, Tübingen 1904, pp. 65, 76 
ff. While K. E. Neumann, Reden Gotamo Buddho's III. p. 85, sees in Plato's Menon 
" a most astonishing reflection, distinctly recognisable down to the minutest d e t a i l s " of 
Majjh. 107, I absolutely fail to see anything of this " reflection." 

2

) See above, Vol. I. pp. 414 ff. 
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Sutta, which recurs several times,
1

* we read a prophecy on 
the dangers which threaten the religion of Buddha in the 
future. One of these dangers is that the monks will no 
longer wish to hear and learn " the Suttantas proclaimed 
by the Tathāgata, deep, deep in meaning, reaching beyond 
this world, dealing with the Void,"

2 ) but will only lend 
their ear to the " profane Suttantas proclaimed by disciples, 
made by poets, poetical, adorned with beautiful words, beauti

ful syllables." From this we might conclude that the poeti

cal pieces were not at first generally recognised, that their 
claim to be regarded as sacred texts was contested and that 
they were only later on combined into a Nikāya‚ namely the 
Khuddakanikāya. This assumption is based on the fact that 
the chief contents of this collection are works of poetic art— 
collections of aphorisms, songs, poems, fairy tales and fables. 
This collection was probably only concluded at a late period, 
and a few nonpoetical texts, the authenticity of which is in a 
similar way, not universally recognised, might have been 
included afterwards.’* There is no doubt that the works 

) Samyuttanik, X X , 7 ; Aṅgutt‚, IV, 160 ; V, 79, 5. CI. Rhys Davids, Buddhist 
India 110 I. ; La Vallée Poussin, Bouddhisme, p. 149. The passage is also very significant 
for the oral transmission of the Buddhist texts . When they were no longer heard and 
recited, they disappeared. 

2

) Suññata " void," i.e.,
 1 1 devoid of independent reality." Here, as in a few 

other passages of the Pali Canon, we already meet with the conception of the Void 
(êūnyatā), which in later times is the central idea of the philosophy of the Mahāyāna. 
Cf. C A. F. Rhys Davids, A Buddhist Manual of Psychological Ethics, p. xlii f. 

3

) It is significant of the unstable character of the Khuddakanikāya as a 
canonical collection, that the Buddhists of Burma include in the Khuddakanikāya four 
texts which are not regarded as canonical in Ceylon, namely the Milindapañha, the 
Suttasaṃgaha (an anthology from the Suttapiṭaka), the Peṭakopadesa and the Netti . 
(Mabel H. Bode, Pal i Literature of Burma, London, 1909, p. 4 f . ) It is perhaps not a mere 
accident that in the Siamese edition of the PāliCanon (see above p. 21, note 1) eight texts 
of the Khuddakanikāya are missing : Vimānavatthu, Petavatthu, Theragāthā‚ Therīgāthā, 
Jātaka‚ Apadāna, Buddhavaṃsa and Cariyāpiṭaka. According to the Dīpavaṃsa, V, 37, 
the Mahāsaṃe:ītikas did not recognise the Paṭisambhidā, the Niddesa and a part of the 
Jātaka. The Khuddakanikāya as a whole does not appear in the Chinese Āgamas‚ but 
many of the texts are included in other collections. Cf. M. Anesaki in Transactions of the 
Asiatic Society of Japan, Vol. 35, part 3 , 1908, p. 9. 
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combined in this collection originated at very different 
periods, and were not originally intended to form parts of one 
collection.

1

* Even though the celection as such belongs 
to the latest compilations of the Canon, yet, in addition to 
comparatively modern fabrications, it also contains many of 
the oldest Buddhist poems. Indeed, it contains precisely 
all those works of Buddhist literature which are amon^ 

— 

the most important creations of Indian poetry. We propose 
to discuss the texts of the Khuddakanikāya not according to 
their probable age or their importance, but in the order in 
which they have come down to us in the manuscripts of the 
Buddhists of Ceylon. 

1. At the head of this collection stands the Khuddaka

pāṭha‚
2

* "the Short Recitals.’’ This is a compilation of nine 
short texts which the novice must know before all others, 
and which are used in the Buddhist cult as a kind of Mantras 
or "prayers.’’ It must remain an open question whether the 
collection was intended as a little handbook for novices 
or as a "prayerbook.’’ The first four pieces are quite 
short. No. 1 is the Buddhist confession of faith, No. 2 an 
enumeration of the ten commandments for monks, No. 3 
a list of the 32 parts of the body, for purposes of meditation 
on the loathsomeness and perishableness of the human body, 
and No. 4 contains the "questions of the novice.’' In ten 
questions (" What is one ? What is two? " etc.) and answers, 
after the manner of the Añguttaranikāya, it explains the most 
important Buddhist terms. The five remaining pieces are 

) Otherwise it would be unaccountable, why the small Khuddakapāṭha should 
contain three Suttas (MaṅgalaSutta, RatanaSutta and MettaSutta) which appear 
verbatim in the Suttanipāta too ; or why the same stories should be told in the Cariyā– 
piṭaka from entirely different points of view from that of the Jātaka. 

2

) Edited and translated by R. C. Childers, in JRAS 1870, pp. 309339; new edition 
by Helmer Smith and Mabel Hunt, London PTS 1915 ; translated by F. L. Woodward, 
So me Sayings of the Buddha, pp. 53 ff. He calls it " the Buddhist Layman's Prayer

Book." German translation by K. Seidenstūcker, Breslau, 1910, 
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short Suttas, which, by their contents as well as the formula

like phrases and refrains, betray the liturgical purposes which 
they served. From the oldest times much importance has 
been attached in India to Maṅgalas, i.e., all sorts of objects 
and ceremonies which are regarded as good omens or are 
supposed to bring good luck. Such Maṅgalas as good wishes, 
benedictions, feeding of Brahmans, garlands of flowers, music, 
singing, etc., were never missing at any sacrificial feast, 
marriage celebration, birth ceremony, and so on. In the 
MañgalaSutta

 1 } (No. 5) Buddha teaches what he regards as 
the best Maṅgalas, We read, for instance : 

"Honouring mother and father, cherishing of child and wife, 
And a peaceful occupation : This is the best good omen. 
Giving of alms and righteous life, to cherish kith and kin. 
Doing deeds that bring no blame : This is the best good omen. 
Ceasing and abstaining from sin, to shun intoxicating drinks, 
Not neglecting religious duties: This is the best good omen." 

The other Suttas, too, are permeated by the same spirit 
of a higher code of ethics. Thus the RatanaSutta (No. 6) by 
which, according to ancient custom, the Bhūtas‚ spirits of the 
earth and air, together with the three Ratanas or " jewels,"

2 ) 

are worshipped. Of a similar nature is also Sutta 7, dedicated 
to the cult of the dead, a few verses of which are recited at 
cremations in Ceylon and Siam even at the present day. 
Sutta 8, of the "Hidden Treasure," in which it is demonstra

ted that a treasure of good works is the best treasure which 
the Buddhist can accumulate, and above all, the magnificent 
MettaSutta (No. 9), in which friendliness (mettā) towards 

) Copleston, Buddhism, p. 140, says of this Sutta : " It is constantly repeated 
now by the monks in Ceylon, and it is a great pity that nobody understands i t ." In 
Burma this Sutta is sung at times of epidemics by whiterobed elderly men and women at 
crossroads before images of Buddha. '" Ind. Ant. 8, 1879, pp. 82 and 329. 

2

) These are : Buddha, Dhamma ( the religion) and Saṅgha (the monastic 
oommunity). 
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all beings is praised as the true Buddhist cult, are on a still 
higher plane. 

Seven of these nine texts are still used at the Buddhist 
Parittāceremony or "Pirit‚" as the Buddhists of Ceylon 
call it. The word Parittā means " protection, warding 
off," and already in the Tipitaka it is used in the sense of 
"Pirit" or "exorcismformula, benediction." "At the 
present day in Ceylon, Parittā (Singhal. Pirit) has come to 
mean the recitation (or reading) by the Bhikkhus, of some 
thirty texts belonging to the Canon, for the purpose of banish

ing the influence of evil powers. The Parittaceremony is per

formed on all possible occasions, e.g., at the building of a new 
house, in cases of death, diseases and so on."

1 } I cannot help 
agreeing with K. Seiclenstūcker when he takes Suttas 59 to 
be old exorcismsongs, and, as the first four pieces also 
present a formulalike appearance, I do not regard it as unlike

ly that the Khuddakapātha was compiled for similar purposes 
as the Parittātextbook still in use in Ceylon today. 

2. The Dhammapada,
2 ) ("Religious Sentences"

3

*) is 
the best known and the longest known work of Buddhist 

) 8eidenstücker, I.e., p. 3. Cf., M. Grimblot and Léon Feer‚ Extraits du Paritta in 
JA 1871, s. 6, t. XVIII . 225 ff. Geifer, Pali Literatur und Sprache, p. 16 f. ; T. W. Rhys 
Davids, Dialogues III (SBB I V ) , p. 185 ff. The Milindapañha, p. 150 f., mentions 
Parittās as having been taught by Buddha. In Burma, too, there is a small collection 
of texts from the Suttapiṭaka, called Paritta or MahāParitta, which is used for exorcisms 
and is better known among the people than any other Pali book (M. H . Bode, I.e., p. 3 f.) 

8

) Edited with a Latin Translation by V. Fausb'ôll, Hauniae, 1855 ; 2nd ed. 
London, 1900 ; new edition by S. 8umangala Thera‚ London PTS 1914 ; translated into 
English by F. Max Müller, SBE, Vol. 10, part 1 ; by A. J. Edmunds, H y m n s of the Faith 
Chicago, 1902; by W. D. C Wagiswara and K. J. 8aunders, Way of Virtue, London, 1912 
(Wisdom of the East Series) ; into German by L. V. Schroeder (1892), by K. E. Neumann 
(1893), by P. Dahlke (1919) , by B. O. Franke (1928) ; into French by Fernando HÛ (Paris 
1878) and L. Feer (Bibl. or. elzév.) ; into Italian by P. E. Pavolini (Milano 1908, and 
Testi di morale buddhistica, Lanciano 1912, pp. 180). Pavolini (JSAI 25, 1912, p. 324) 
also mentions a Russian translation by N. Gerasimov. 

3

) According to the different meanings of pada and of dhamma, the title has been 
translated variou&ly by " F o o t s t e p s of Rel ig ion," " P a t h of Religion," " P a t h of 
Virtue," "Sentences of Religion," "Worte der Wahrheit ," etc . Cf. R, c. Childers 
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literature, which has been repeatedly translated into European 
languages, is much quoted in all works on Buddhism, 
and has always been held in high esteem owing to its profound 
moral value. In Ceylon the book has been used for 
centuries down to our own times by the novices as a textbook 
which they must have studied before they can receive the 
higher orders (upasampadā). For this reason there is not a 
monk in Ceylon who cannot recite his Dhammapada from 
beginning to end from memory. Buddhist preachers often 
take verses from the Dhammapada as the text of their 
sermons.

1

* It is an anthology of sayings which chiefly refer 
to the ethical doctrines of Buddhism. Of the 423 verses, 
every 1020 are formed into a section (Vagga), as they deal 
with the same subject, or as a simile (e.g., of the flower in 
Vagga 4, the " flowersection"), or sometimes a refrain runs 
through the verses of such a section. The formation and 
arrangement into Vaggas is probably the work of the 
compiler. In many cases, however, several verses together 
actually form a little poem, as, for instance the verses of the 
" Elephantsection," a few of which I quote from the translation 
by F. L. Woodivard.

2) 

"As the elephant in battle bears the arrows at him hurled, 
I must bear men's bitter tongues, for very evil is the world. 

Tamed, they lead him into battle ; tamed, the king his back ascends ; 
Tamed is he the best of beings, whom no bitter speech offends. 

Dictionary, p. 117 f.; Max Müller, SBE, Vol. 10, part 1, p. xlv ff. ; L. v. Schroeder, Transi., 
p. 1 3 1 f f . ; R . O . Franke, ZDMG 46, 1892, 734 f. ; WZKM 15, 1901, p. 396 ; PTS D i e , 
s. v. I have no doubt that " Dhammapada" is used in á collective sense, like " Udāna‚" 
" Itivuttaka," etc. , and that it means "Collection of Words or Verses on Religion," 
"Dhamma Words," or "Religious sentences." 

) Cf. 8umangala Thera in the Foreword to his edition. 
a

) Some Sayings of the Buddha, p. 258 ff. (verses 320322‚ 328330), 

11 
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Good are well-tamed mules, and good are Scindian steeds of lineage famed ; 
Good indeed the mighty tusker ; best of all the man self-tamed.’’ 

"Hast thou found a fellow-traveller, upright, firm, intelligent ? 
Leaving all thy cares behind thee, gladly walk with him intent. 

Hast thou found no fellow-traveller, upright, firm, intelligent ? 
As a king deserts his borders, by the enemy pursued, 
Like the tusker in the forest, go thy way in solitude. 

Better is tbe lonely life, for fools companions cannot be. 
Live alone and do no evil, live alone with scanty needs, 
Lonely, as the mighty tusker in the forest lonely feeds.’’ 

Couplets which together form a whole, are especially 
frequent, e.g., verses 141 f. 

" N o t nakedness, nor matted hair, nor filth, 
Nor fasting long, nor lying on the ground, 
Not dust and dirt, nor squatting on the heels. 
Can cleanse the mortal that is full of doubt. 

But one that lives a calm and tranquil life. 
Though gaily decked,—if tamed, restrained he live, 
Walking the holy path in righteousness. 
Laying aside all harm to living things,— 
True mendicant, ascetic, Brahmin he." 1 > 

Many of the most famous Buddhist sayings are in the 
Dhammapada. Thus the beautiful verses (153 f.), which 
Buddha is said to have uttered after he had gained enlighten
ment : 

1 ) Translation by Woodward, I.e., p. 26. 
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" Thro' many a round of birth and death I ran. 
Nor found the builder that I sought. Life's stream 
Is birth and death and birth, with sorrow filled. 
Now, house-builder, thou'rt seen ! No more shalt build ! 
Broken are all thy rafters, split thy beam ! 
All that made up this mortal self is gone : 
Mind hath slain craving. I have crossed the stream.’' ° 

A simple and yet splendid metaphor : lust, worldly desire, 
is the " builder of houses," who again and again constructs 
a new house, i. e., a new body in a new rebirth. We repeat
edly come across such simple but impressive metaphors and 
similes in the sayings. Thus the equanimity of the sage is 
compared with a deep lake, smooth as a mirror, or with an 
unshakable rock (81 f.). Or it says : As the spoon gets nothing 
of the flavour of the soup, so the fool derives no benefit from 
intercourse with the sage; it is only the sage who gains through 
intercourse with sages, as only the tongue enjoys the flavour 
of the soup (65 f.). Whoever speaks or acts with an impure 
mind, is pursued by suffering, as the wheel follows the foot 
of the draught-ox ; whoever speaks or acts with a pure 
mind, is pursued by joy, as by his own shadow ( I f . ) . Or 
" Not quickly, as milk curdles, does the bad deed which one 
has committed, resolve itself into its consequences ; burning, 
it follows the fool like fire which is cover ad with ashes" (71). 
We constantly meet with such images, and often they appear 
in pairs. We also find more elaborate verses with those plays 
on words (e.g., 344) for which the Indians have always had 
a predilection. 

More than half of all the verses of the Dhammapada have 
also been traced in other texts of the Pâli Canon, and there 
is scarcely any doubt that, generally speaking, the compiler 
of the anthology took them from the settings where we still 

- ) Translation by Woodward, I.e., p. xi. 
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find them today .’
} However, the collection has come to 

include some sayings which were originally not Buddhist at all, 
but were drawn from that inexhaustible source of Indian 
gnomic wisdom, from which they also found their way into 
Manu's lawbook, into the Mahābhārata, the texts of the 
Jains, and into narrative works such as the Pañcatantra, 
etc. It is, in general, impossible to decide where such sayings 
first appeared.

2) 

3. While the Dhammapada is merely a collection of 
verses, and it was only at a later period that narratives were 
added in the form of a commentary no longer belonging to the 
canon, relating on what occasion the single verses were 
uttered, the Udāna,

3 ) the collection of "pithy sayings," 
consists of verses and narratives. The work is divided into 
8 Vaggas or "sections," each of which contains 10 Suttas. 
These Suttas are generally quite short narratives recounting 
some event of the time of Buddha, and ending with a pithy 
utterance which the Buddha, inspired by this event, is said to 
have " breathed out," i.e., to which he gave vigorous expres

sion. The standing phrase which introduced the actual 
Udāna‚ i.e., "exhalation," generally a verse (Sloka‚ Triṣṭubhor 
Jagatī) and rarely a prose saying, reads : " Now when the Lord 
had gained knowledge of this matter, he uttered the following 
pithy saying on this occasion." Most of these utterances 
serve to glorify the Buddhist ideal of life, the deep blissful 
repose of mind of the saint (Arhat) torn away from all earthly 
things, the endless bliss of Nirvana. 

~) Cf. Rhys Davids in JRAS 1900, 559 f., and the concordance by R. 0 . Franke, 
in the appendix to his Translation, p. 93 ff. 

–) Brahmanical sources may occasionally be assumed. Thus, verse 108 is probably a 
quotation from a Brahmanical text, which is given only to connect the following verses 
with it (109115). 

3

) Edited by P. Steinthal, London, PTS 1885; translated (rather imperfectly) 
into English by D. M. Strong, London 1902 ; into German by K. Seidenstilcker (1920). 
See also E. Windisch in JPTS 1890, p. 91 ff. ; K. Seidenstücker, Das Udāna‚ I. Teil : 
Allgemeine Einleitung, Leipzig 1913; B. C Mammdar, JRAS 1911, p. 197 ff. 
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The book of the Udānas contains only a selection of the 
" pithy sayings " ascribed to Buddha. In other books of the 
Tipiṭaka also, there are utterances of this kind, called 
" Udāna‚" which are not always attributed to Buddha, but 
sometimes to a king, a deity or some other personage.’* 
Quite a number of Suttas as well as of separate Udānas 
(without the Suttas belonging to them) are common to 
the Udāna and other collections.’

2

* In particular, it 
contains several Suttas relating to the life of Buddha, which 
are in agreement with the biographical texts of the 
Vinayapiṭaka and the MahāParinibbānaSutta. However, 
they were probably not borrowed from these collections, 
but were based on earlier traditions on which the various 
collections have drawn. 

It is an open question whether, as Seidenstücker thinks,
3

* 
the majority of the Udānas in this collection are really " authen

tic words of the Master." We are safe, however, in granting 
that most of these short

 4 ) and beautiful utterances certainly 
bear the stamp of antiquity, and that many of them are 
possibly the actual words of Buddha himself or of his most 
prominent disciples. On the other hand, there can be no 
doubt that the utterances themselves are, as a rule, older than 
the narratives into which they are inserted. Though a few 
of them may have come down from the very beginning in 
association with an introductory story, yet in the majority of 
cases it was the compiler who appended such a story to an 
old Udāna. This is why many of the Suttas only contain very 
simple, in fact sometimes silly stories, inappropriate to the 

1

) For instance, Vinayap. Mahāv. I. 1, 5); Dîghanikâya XVI. 3, 1 0 ; Saṃyuttanik 
I. 3 ; III , 3 ; V I I , 1 ; X X I I . 55. 

2

) Cf. Seidenstücker, Allg. Einleitung, p. 62 I. 
• ) l c . , p. 36. Seidenstücker is probably right in saying that the metrical 

irregularities which Mr. Mazumdar (I.e.) has pointed out in some of the Udānas‚ must not 
be corrected, but are rather a sign of antiquity. 

*) Only III , 10 and V I , 8 are not short sayings, but short homilies. 
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pathos of the utterances themselves. For instance, in one 
pithy saying (III, 7) we are told that even the gods envy 
the saint who is free from desire. To illustrate this, a story 
is told how Sakka and the other gods actually envy the 
Arhat Mahākassapa. Another pithy saying (VI, 9) compares 
people who are engrossed in worldly life and do not strive 
after that which is essential, with moths rushing into a flame. 
The corresponding story relates that Buddha once sojourned 
in Sāvatthi, and noticed a number of moths flying into the 
burning oillamps and being burnt. Or, again, Buddha sees 
the venerable Sāriputta teaching another monk by means of 
a sermon. This is sufficient pretext for his being made to 
utter the following pithy saying (VII‚ 2) : 

" The wheel is broken, since he has become desireless ; 
The river is dried up and flows no more, 
No longer does the broken wheel roll on : ) 
The end of sorrow is attained.’’ 

In Section VIII we find a series of significant sayings, 
which are of great impcrtance as bearing on the much discussed 
question of the true meaning of Nirvana. Yet only one 
single, short, and insignificant story is given in illustration 
of the first four sayings. VIII , 10 repeats the legend of 
VIII, 9 : A monk who has attained complete Nirvana, flies 
up into the air, where he is burnt so entirely that nothing is 
left of him, not even soot or ashes. What pathos to attach 
this childish legend to the beautiful and profound " pithy 
saying " : 

" As the fiery sparks from a forge, one by one are extinguished, 
And no one knows whither they have gone ; 

!) The " w h e e l " is the wheel of recurring rebirths; the " s t r e a m " means sensual 
desires. These similes are so familiar to the Buddhists that they have become inherent 
in the vocabulary of the language. Cf. above, p. 74. 
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So it is with those who have attained to complete emancipation. 
Who have crossed the flood of desire. 
Who have entered upon the tranquil joy (of Nirvana)— 
Of these no trace remains."

 1

> 

In some cases there is not much more than a thread to 
connect the "pithy saying " with the corresponding story. 
On the other hand, there are a few Suttas, in which the 
narrative is more interesting and more significant than the 
"pithy saying." For instance, III , 2, tells the story of 
Nanda‚ the halfbrother of Buddha, who, though a monk, still 
harbours thoughts of the wife he has left behind, and is 
taken by the Lord to Indra's heaven, where he sees the 
heavenly nymphs, and observes that, beside these, his wife 
only looks like a wretched sheape. Then Nanda only prac

tises his monastic vow so as to gain possession of the beauti

ful heavenly women, but finally Buddha puts him on the 
right path.

2 ) The story in II , 8, is of interest, because it 
shows that in comparatively olden times loving devotion 
(bhakti) to Buddha was regarded as productive of miracles. 
The parable of the blind men and the elephant, in VI, 4, 
is famous : 

Some ascetics and Brahmans once met together, and began to quarrel. 
Some said : " The world is eternal,’' and the others : " The world is not 
eternal ; " some declared : " The world is finite," and the others : " The 
world is infinite; " again some taught : " Body and soul are separate," 
and others : " Body and soul are but one." Some said : " The perfect 
man is after death,’' others maintained : " The perfect man is not after 
death " and so forth. Finally all this leads to a quarrel, and to ha~sh 
and insulting words. The monks tell Buddha of this quarrel, and then he 
tells them the following parable : 

There was once a king, who had all those who had been born blind, 
brought together. When they were all assembled, the king commanded 

1

) Translation (rather free) by D. M. Strong, p. 129. 
2

) This theme later became the subject of an epic (Saundarānandakāvya) by 
Aśvaghofa. 
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an elephant to be shown to them. An elephant was brought, and they 
made some feel his head, others his ear, others his tusk, others his trunk, 
etc., and the last one the elephant's tail.’) Then the king asked them : 
" How does an elephant look ? " Then those who had touched the ele

phant's head, said : " An elephant is like a pot ;" those who had touched 
the ear, said : " An elephant is like a winnowing basket ; '’ those who had 
touched the tusk, declared : " An elephant is like a ploughshare ; ’' those 
who had touched the trunk, said : " An elephant is like the pole of a 
plough," etc. ; and those who had felt the tail, maintained : " An ele

phant is like a broom.
9 3 A great tumult now arose. Each one maintained : 

" A n elephant is like this, and not otherwise ; he is not like that, he is 
like this,’’ until at last they came to blows, at which the king was 
mightily amused. 

Even so, concluded Buddha, is the case of the ascetics and Brahmans, 
each of whom has only seen a portion of the truth, and who then 
maintain : " Thus is truth, and not otherwise ; truth is not thus, 
but thus.’’ 

4. Like most portions of the Udāna‚ the Itivuttaka,^ 
(" Thus spake Buddha " sayings

4 )

) also consists of prose and 
verse. Yet here the relationship between the two is essentially 
different. The prose is not narrative prose, but the same idea, 
whether it is a doctrine or an admonition, is presented partly 
in prose, partly in verse. In many cases, in about 50 of the 
112 short pieces of which the work consists, an idea is first 
briefly expressed in prose and then repeated in verse, only 

1 ) The text reads : " H e showed them the head," etc., but the meaning is, of 
course, that he told them to feel the elephant's head, etc. 

a

) The parable was also familiar to the Brahmanical philosophers, among whom 
" t h e rule of the blind men and the elephant " (andhagajanyāya) has become proverbial. 
Cf. G. A. Jacob, A Second Handful of Popular Maxims, Bombay 1902, p, 53, and JRAS 
1902, p. 174 ; T. W. Rhys Davids, JRAS 1911, p. 200 f. It occurs also in the Jaina Syādvā– 
damañjarī, see V. S. Ghate‚ lnd. Ant. 42, 1913, p. 251. 

3

) Edited by E. Windisch, London PTS 1889. Translated into English (Sayings 
of Buddha, with an Introduction and Notes) by J. H. Moore, New York 1908 (rather 
faulty) ; into German by K. 8eidenstūcker, Leipzig, 1922 ; into Italian by Pavolini, Testi 
di morale buddhistioa, Lanciano 1912, pp. 971II . 

*) The title means "Sayings beginning with the words ' Thus was said (by the 
I.ord).' " Every paragraph begins with the words : " This was said by the Lord," 
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deviating so far as the metrical form
1 } demands. In a few 

cases only one verse has a counterpart in the prose, while several 
verses follow, to which nothing in the prose corresponds. In 
addition to these there are the numerous cases in which prose 
and verses supplement each other, whether the prose forms 
only a short introduction to the ideas expressed in the 
verses, or whether one aspect of an idea is treated in prose 
and the other in verse. In all these cases the spirit of the 
verses and of the prose is, on the whole, the same, and not 
infrequently an idea is expressed more clearly and more 
pointedly, and even more beautifully, in the prose than in 
the verses. Though here, too, there is no lack of formula

like phrases and repetitions so characteristic of the Bud

dhist Suttas, yet the style is, on the whole, free from excessive 
verbosity. Almost all the pieces are short. Both in the 
prose and the verses, the language is simple, natural and not 
excessively flowery. Elaborate similes are rare, but some 
beautiful metaphors occur. Thus the generous man, who 
gives liberally to pious beggars, is compared with the rain– 
cloud‚ which pours its water over hill and vale (No. 75). 
Bad company is avoided by the sage, as even the spotless 
quiver is defiled by the poisoned arrow (No. 76). The senses 
are the gates which must be well guarded (Nos. 28 and 29). 
Buddha calls himself the incomparable healer and surgeon, 
and the monks his children and heirs (No. 100). The langu

age of the prose rises to the most lofty flights in the piece 
(No. 27) about friendliness towards all beings (mettā) : 

" O Monks, all actions serving as the substratum of a new rebirth, 
by which one acquires merit, are not worth the sixteenth part of friendli

ness (mettā), which is the emancipation of mind ; for friendliness radiates, 
shines and illumines, surpassing those actions as the emancipation of mind. 
0 monks, just as all the lights of the stars are not worth the sixteenth 

x

) The metre of the Itivuttaka is dealt with by J. H. Moore in JAOS‚ Vol. 28, 
317330. 

12 
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part of the moon-light, for the moonlight, surpassing them all, radiates, 
shines and illumines—so, O monks, all actions serving as the substratum of 
a new rebirth, by which one acquires merit, are not worth the sixteenth 
part of friendliness, which is the emancipation of mind ; for friendliness 
radiates, shines and illumines, surpassing those actions as the emancipation 
of mind. Just as when, O monks, in the last month of the rainy season, in 
autumn the sky is clear and cloudless, the sun rises over the heavens, and, 
driving away the darkness which fills the atmosphere, radiates, shines and 
illumines, so, O monks, all etc., the emancipation of mind. And O 
monks, just as in the early morning, when the night is past, the morning 
star radiates, shines and illumines, so O monks, all etc., the emancipation 
of mind.’’D 

Sometimes the prose adopts a personal note, which 
is missing in the verses. Thus, in No. 30f., Buddha says 
that two things cause him pain, namely, when a man 
has done no good, and when a man has done evil ; and that 
two things give him pleasure, namely, when a man has done 
no evil, and when a man has done good. But the verses say 
only that he who has done evil in deeds, words and thoughts, 
shall descend to hell after death, while the virtuous one, who 
does good in deeds, words and thoughts, shall go to heaven 
after death. In the prose of No. 92 Buddha says very beauti
fully : Even if a monk takes hold of the hem of my garment 
and follows me step by step, but at the same time is greedy, 
passionate, malicious, e tc , he is still far from me and I far 
from him. But if a monk dwells a hundred miles distant 
from me and is not greedy, not passionate, not malicious, etc., 
he is near me and I am near him. Then come the feeble, 
commonplace verses, in which it is said that the greedy man, 
the evil-doer, the malcontent, is far removed from the sage, 
who has attained calmness; while the good man, the calm 
man, the selfless man, is very near to the good one, the calm 
one, the selfless one. It seems almost as if a commentator 
had here welded together two texts, the one in prose, the other 

-) Cf. Pischel, Leben und Lehre des Buddha, p. 77 f. 
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in verse, though they have nothing in common but the words 
"near" and " far." 

Indeed, cases are not rare in which the prose represents an 
independent Sutta, and the verses which follow it are only 
distantly connected with the prose, sometimes only by word 
consonances. Moreover, there are a few pieces in which the 
prose and the verse portions are entirely unconnected or even 
contradict each other. In all these cases we are probably 
dealing with later additions. Expressing an idea first in prose 
and then garbing it in verse, or commencing the presentation 
of a doctrine in prose and then continuing it in verse, seems 
to be an old form of Buddhist composition. Then when texts 
having this form were collected in the Itivuttaka, even prose 
texts and verses which were taken from elsewhere, were com

bined on the same pattern and inserted into the collection, 
possibly already by the first compiler, but perhaps not till 
later. It is a fact that in the Chinese translation of the Iti

vuttaka by HsüanTsang many of the last pieces of our 
collection are missing,

1

* and that a few of these last pieces 
are to be found in the Aṅguttaranikāya. It is very probable 
that they were taken thence. Furthermore, when we consider 
that a number of verses, combined with different prose pieces, 
appear twice, it may be regarded as indubitable that even in 
this very small collection earlier and later matters are combined. 
The additions include a few passages in which the prose only 
looks like a kind of commentary on the verse. In the old and 
authentic pieces,

2

* however, the prose does not lag behind 

) Cf. Wataiiabe, Chinese Collection of Itivuttakas, in J P T S 19O7, p. 44 ff. ; A. J. 
Edmunds, Buddhist and Christian Gospels, I. 209 ff. On the other hand the Chinese 
Ityukta has 137 Suttas against 112 in the Pali text . Cf. Seidenstücker, I.e., p . xvi ff. 

2

) Moore, wrongly regards the prose in general as a later ingredient. Seiden* 
stücker, on the contrary, sees in the prose the nucleus of the work. It is probable that in 
the oldest passages of the It ivuttaka there is much which can be traced back to Buddha 
himself. However, A. J. Edmunds is far too optimistic in saying that : " If the 
Itivuttaka be not the words of Buddha, nothing is " (Buddhist and Christian Gospels, 
Ii P. 83). 
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the verse either in value or in antiquity. In the later addi

tions, too, it may happen that an old piece of prose has been 
combined with later verses. 

5. If many pieces of the very oldest Buddhist poetry 
have been preserved in all the books of the Khuddakanikāya 
hitherto mentioned, this may be maintained with far greater 
certainty of the Suttanipāta

 1 ] (the "Section of Discourses") ;
2 ) 

for, though the whole collection as such cannot be proved as 
belonging to the very earliest of what ancient Buddhist poetry 
we have, yet certain of the essential parts of the collection 
can put forward this claim. The Suttanipāta is a collection 
of poetical Suttas in 5 sections. The first four sections 
(Uragavagga, Cūlavagga, Mahāvagga, Atthakavagga) contain 
54 short poems, while section 5 (Pārāyana) is a long, 
independent poem, consisting of 16 shorter parts. Of 
these 5 sections, two, Atjṭhakavagga and Pārāyana, are 
mentioned by their titles or quoted, both in other texts 
of the PāliCanon and in Sanskrit Buddhist texts.

3 ) There 
is an old commentary on these two sections, which has been 
included in the Canon (as Book 11 of the Khuddakanikāya) 
under the title of Niddesa. Moreover, single Suttas and 
numerous Gāthās‚ from all the five sections, can be traced in 
other texts of the Canon.

4 ) Among the texts especially 

) Edited by V. Fausböll, London PTS 1885 and 1893, and translated by the same 
scholar in SBE, Vol. 10, part 2, 1881. N e w edition of the text by Dines Andersen and 
Helmer Smith, London PTS 1913. Translated into German by K. E . Neumann (Reden Gotamo 
Buddho's IV, 1911). Cf. Rhys Davids, Buddhist India, p. 177 ff. ; H. Oedenberg, Aus 
dem alten Indien, Berlin 1910, p. 25 ff. 

2

) Nipāta is a short section of a larger col lect ion; thus the sections of the 
Anguttaranikāya are called Nipātas. Neumann translates it by " fragments," Oldenberg 
(I.e., p. 25) by "perhaps the isolated, occasional speeches." 

s

) The same two texts also occur in the Chinese Tipiṭaka, white the Suttanipāta 
as a whole has not been translated into Chinese. For this , see M. Anesahi in JPTS 
19067, p. 50f. ; Le Muséon, N. S., V I I . 1908, p. 33 ff., and Transactions of the Asiatic 
Society of Japan, X X X V , 1908, part 3, p. 8 ff. Fragments of an ArthavargīyaSūtra in 
Sanskrit have been discovered in Central Asia, s. A. F. R, 3oemle‚ JRAS 1916, 709 ff. 

*) Cf. R. Otto Franke, in ZDMG 63, 1909, p. 1 ff., 23 ff., 255 ff., 551 ff. ; 64, 1910, 
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recommended for study by King Aśoka in his Bhābrū edict, 
there are three which probably belong to the Suttanipata.’> 
Reasons, both of language and of subjectmatter, also speak 
in favour of some of these Suttas reaching back to the time of 
the beginning of Buddhism and of many of them having 
originated at least in the circles of the first disciples of 
Buddha, not long after his death. 

The significance of these compositions for the knowledge 
of the old doctrine of Buddha is just as generally acknow

ledged as their great antiquity, and next to the Dhammapada, 
the Suttanipāta is probably the most frequently quoted text 
in all works on Buddhism. Lastly, the high esteem in which 
the Suttas of this collection are held as works of poetic art is 
also general. 

We find now shorter, now longer groups of verses, which 
are combined into a poem by the same idea and often also by 
the same refrain running through them. Side by side with 
prose sermons into which occasional verses are inserted, or 
sermons in verse but with a prose framework,

2 ) we also find 
the forms, popular from time immemorial, both of pure 
dialogue and of the ākhyāna or the ballad, in which dialogue

stanzas alternate with narrativestanzas, and lastly of the 
ākhyāna composed of a mixture of prose and verse

 3 )

—all 

Iff., 760 ff. ; 66, 1912, 204, ff., 699 ff. Franke (WZKM 28, 1914, 261 ff.) endeavours to 
prove that the Suttanipāta has borrowed the SelaSutta ( I I I , 7) and the Vāseṭṭha.Sutta 
(III , 9) from the Majjhimanikāya (No. 92 and No. 98). I do not believe that this proof 
is conclusive. But even if it were, it would only follow that the collection of the 
Suttanipāta is later than the collection of the Majjhimanikāya. As neither the Majjhi– 
manikāya nor the Suttanipāta is a unified work, it does not follow that all the separate 
portions of the Suttanipāta are later than the Majjhimanikāya. 

–) Cf. Neumann, Reden Gotamo Buddho's I, 567 ; IV, 71 f., 226, and Dharmananda 
Kosambi, Ind. Ant. 41, 1912, p. 37 ff. 

2

) E.g. Sundarikabhāradvāja–Sutta, SelaSutta, and others. Of. Oldenberg, Zur 
Geschichte der altindischen Prosa, p. 77 ff. 

3

) I see no reason why we should use the expression " ākhyāna " only for the latter 
form of narrative poetry, and not for the ballad in general. According to Buddhaghosa 
the Suttanipāta consists of Gāthā‚ Geyya and Vyākaraṇa. (Paramatthajotikā, Introd.) 
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forms with which we are familiar from the ancient Brahmani

cal and epic poetry. In many cases there are still references 
or allusions to Brahmanical ideas. The BrāhmaṇaDhammika

Sutta (II, 7), the " Sutta of the Pious among the Brahmans," 
would be equally appropriate in an old Purāṇa. It describes 
how the Ṛṣis of olden days were the " true Brahmans," and 
lived abstemiously in every respect ; how they were later 
allured by the wealth and the luxurious life of the kings, how 
they aspired after the same enjoyments, and were presented 
with beautiful women and wealth by King Ikṣvāku, and how 
all this led to the bloody animal sacrifices, at which even 
the innocent cow was killed. Intermingling of castes and 
deterioration of morals were the result of this. Here, then, 
Buddhism is represented as a return to the ancient true 
" Brahmanism." In the SelaSutta, too (III , 7), which 
relates the conversion of the Brahman Sela‚ there are passages 
which are quite in accord with verses of the Bhagavadgītā and 
Anugītā.’

} Thus the Buddhist monk who is faithful to his 
vow, is also held up as the " true Muni,"

 2 ) in several poems. 
The idea which we already met with in an old portion of the 
Mahābhārata,

3) that true Brahmanhood does not consist in 
birth, but in good conduct, is beautifully elaborated in the 
VasetthaSutta (III, 9), in 63 verses with the refrain " Him 
do I call a true Brahman." In other poems, again, in refined 
polemics, the Buddhist ideal of life is contrasted with the 
Brahmanic ideal, and presented as the higher one. Thus in 
the ĀmagandhaSutta (II, 2), where a Brahman who regards 
the observance of the dietary laws as the highest moral law 
and the tasting of forbidden meat as the most reprehensible 

) C/. Suttanipāta 568 f. with Bhagavadg. IX, 18 ; X, 30 and Anug. 28, 2; 29, I. 
2

) Muni, the ascetic, who has taken the vow of silence, is primarily a term applied 
to Brahmanical ascetics. 

3

) See above, Vol. I. p 353. The theme of " t h e true Brahman" is also dealt with 
in the Dhammapada (Chapt. 26 = 383423), in the Udāna I , and similarly in the Jinistic 
Uttarajjhayaṇa XXV. Cf. Charpentier, WZKM 24. 1910, 62 ff. 
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impurity, is told by Buddha that true impurity does not 
consist in the eating of meat, but : 

" Torturing living creatures, murder, killing, tyrannizing, 
Theft, lies and frauds, intercourse with a neighbour's wife, 
This is impurity, and not the eating of meat." 

" Being cruel and hard, slandering, betraying, 
Being unmerciful, proud and covetous, giving nothing— 
This is impurity, and not the eating of meat." 

A poem like the Kasibharadvāja-Sutta (I, 4) seems to 
carry us back to the early days of Buddhism, when the monk 
was probably looked askance as an idler by the labouring 
people, by farmers and shepherds. Here the Brahman farmer 
Bharadvāja scornfully repels the begging Buddha, giving him 
to understand that he who will not work, neither shall he eat. 
Thereupon Buddha shows him that he too is working, and 
wherein his "ploughing" consists. In one of the most 
beautiful of these old poems, the Dhaniya-Sutta (I, 2), the 
comfort and happiness of the rich owner of herds, who rejoices 
in his prosperity and his domestic happiness, is contrasted with 
the quiet joy of the Buddha, without possessions, homeless, but 
free from all earthly bonds. In a magnificent dialogue 
the wealthy Dhaniya and the Buddha alternately utter a 
verse each with the same refrain, " Rain, O heaven, if thou 
wilt." 

These poets find ever new methods of singing the same 
old song, that it is only the monk, removed from the world, 
who knows nothing and desires to know nothing of wife and 
child, of the joys and sorrows of this world, who is truly happy. 
What is said in the Dhaniya-Sutta in the form of a lively 
dialogue, we find again in the Khaggavisāna-Sutta (I, 3), the 
c , rhinoceros-poem," in 41 vigorous stanzas with the refrain 
" He shall wander lonely as the rhinoceros," expressed with an 
earnestness and pathos, the impression of which cannot fail to 
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affect even him who is far removed from this monkish concep

tion of life. 
The dialogue form is sometimes combined, as in the 

ĀlavakaSutta (I, 10) and the SūcilomaSutta (II, 5), with the 
old riddlepoetry form which we have already met with in the 
Veda and the epic. Just as in the Mahābhārata,

1

* here too, a 
Yakṣa appears as the questioner, and a sage replies to the 
questions by presenting the ethical doctrines of Buddhism. 

The Suttanipāta contains not only didactic dialogues, but 
also a few narrative dialogues. Of these there are three, the 
NālakaSutta (III , 11), the PabbajjāSutta (III, 1), and the 
PadhänaSutta (III , 2), which are of special importance; for, 
they are precious remnants of that ancient sacred balladpoetry 
from which the later epic version of the life of Buddha grew, in 
the same way as the heroic epic grew out of the secular 
ballads or Ākhyānas.

2 ) The chief peculiarity of these ballads 
is the conversational form. The dialogue was usually sufficient 
to bring the course of a narrative before the mind of the 
hearer. Where this was not the case, however, brief prose 
formulæ, a short introduction and a few short prose sentences 
were often inserted. The insertion of narrativestanzas 
between the conversational stanzas was a further step in the 
development. We find this final step in the development of 
the ancient Indian Ākhyāna, which really formed the prelimi

nary step to the epic, in the three Suttanipāta ballads above

mentioned, dealing with scenes from the history of Buddha's 
youth. We find here the chief features of the later Buddha

legend already prepared. The NālakaSutta deals with the 
events immediately after the birth of the Buddhachild : 

The gods in heaven are in a state of pleasurable excitement. The 
divine seer Asita hears their outbursts of joy, and in answer to his question, 

!) See above, Vol. I, p. 352 f. 
*) See above, p. 40, note 1, p. 59, and Vol. I, p. 312 ff. Cf. also Wmdisch, Mara und 

Buddha, p. 3 ff.} 222 f., 245 ff, and Oldenberg, Aus dem alten Indien, 45 ff. 
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receives the reply that in the Lumbinīgrove in the town of the Sakyas the 
Buddha has just been born for the salvation of the world. Then the sage 
descends from heaven to the palace of Suddhodana and desires to see the 
newly born boy. When he sees the boy, who is "radiant as fire, as the 
brightest of the stars, as the autumnal sun in the cloudless sky," being: 
fanned by divine beings, he takes the child in his arms, and cries : " This 
is the incomparable one, the highest of men." At the same instant, 
however, he thinks of his own imminent end, and bursts into tears. In 
consternation the Sakyas ask whether any evil threatens the boy. The sage 
reassures them, and tells them that the boy will attain to the summit of com

plete enlightenment, but that he is sorrowful because he himself will not 
live to hear the preaching of the Lord. Before he departs, he exhorts his 
nephew Nālaka to follow the Buddha as soon as his call is heard.

1

) 

The second of these poems, the PabbajjāSutta, describes 
the "departure" (pabbajjā) of the youthful Gotama from his 
home, and the meeting which, on his wanderings as a begging 
ascetic, he had with the king of Rājagaha. The third ballad, 
the PadhānaSutta,

2 ) describes a still later episode, how Mara, 
the evil one, after he has followed close on Gotama's heels for 
seven years, resumes the fight once again and endeavours to 
dissuade him from his struggle for knowledge, and to bring 
him back to the worldly life, and how Mara is ignominiously 
defeated. Though these ballads, as can be seen, are already 
rich in legendary features and mythical accessories, they may 
nevertheless be called simple and sober in comparison with 
the exaggeration of the later biographies of Buddha. 

Nevertheless, even in the form in which they stand 
in the ballads of the Suttanipāta, these legends cannot belong 

) This legend has often been compared with that of Simeon, St. Luke 2, 25 ff., and 
it is indeed one of the most striking Buddhist parallels to the Gospels. C/. especially 
Pischel, Leben und Lehre des Buddha, p. 23 ff. E. Windisch (in Festschrift Kuhn, p. 6 ff.) 
has discussed the variants of the legend, and traced Asita Devala back to Brahmanical 
literature. Windisch regards it as " not absolutely proved that the Simeon of St. Luke 
owes his existence to the Asita of the Buddhist legend." 

• ) This has often been compared with tl*e Christian legend of the temptation of 
Christ. 

X3 
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to the oldest stratum of Buddhist tradition. They already 
presuppose a fairly long history of the Buddha legend. 
Among the latest parts of the Suttanipāta, however, are some 
of the prose narratives forming the framework for poems 
which in themselves bear the stamp of antiquity. Fausböll

1} 

indeed, has declared all the prose passages to be later addi

tions. This can hardly be accepted. But K. E. Neumann 
is probably not far wrong when, in his translation, he simply 
omits some of the prose passages, regarding them, as he says 
using rather strong language, as " commentatorial priestly 
trash." When for instance, often in an entirely superfluous 
and clumsy manner, some Yakṣa or deity appears in order to 
introduce a dialogue, we are doubtless justified in calling such 
passages commentatorial additions.

2) At all events, the Sutta– 
nipāta‚ too, is a collection made up of earlier and later texts, 
and is certainly not a unified work,

8 ) even though a few of the 
poems included in the Suttanipāta, such as perhaps the 12 
Suttas of the Uragavagga, may be the work of the same 
author. 

6, 7. The two short works, Vimānavatthu and Petavat

thu‚^ the " Stories of the Divine Palaces " and the " Ghost 
Stories," probably belong to the latest stratum of literature 
assembled in the PāliCanon. The truly great and profound 
doctrine of Karman, which has found expression in Brahmani

cal as well as Buddhist texts in so many beautiful sayings and 
legends,

5 ) is most clumsily explained by means of examples 
iṇ these little stories, whose metrical form is their only 

) Preface, p. vii to his editio princeps of the text. 
 ) See, for example, I. 6 ; 10 ; II ‚ 4 ; 5 ; III, 10. 
) Cf. R. 0. Franke in Festschrift Windisch, p. 196 ff. 
*) The Vimānavatthu. edited by E. R. Gooneratne, London P T S 1886. Petavatthu, 

ed. by J. Minayeff, London PTS 1888. Cf. L. Scherman, Visionslitteratur, p. 5S ff. ; L. Feer 
in JA, s. 8, t. III. 1884, pp. 109 ff., 138 ff.; Oldenberg, Buddha, p. 345 note ; W. Stede, Die 
Gespenstergeschichten des Peta Vatthu, Leipzig 1914, and Bimala Charan Law, The 
Buddhist Conception of Spirits, Calcutta 1923 (Calcutta Oriental Series), 

5

) Cf. above, Vol. I, pp. 258 f., 411 f., 441, 562 f. 
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poetical attribute. The stories, no doubt chiefly intended for 
laymen, are all made after one model. In the Vimānavatthu 
some divine being or other is asked by Moggallāna how he 
has gained possession of this or the other divine palace (vi– 
māna) with all its splendours.’* In reply the deity briefly 
recounts the good action which he had performed in one of 
his former existences, in consequence of which he gained 
this heavenly joy. In the Petavatthu a Peta (Sanskrit Prêta, 
spirit of a dead person, which, restless and tormented, roams 
about in the neighbourhood of the earth as a ghost) appears, 
and is asked by Nārada‚ and sometimes by another person 
also, what action has brought about his unhappy lot, where

upon he relates it in a few brief words. One example (Peta

vatthu I, 2) will suffice : 

(The wise Nārada says to a ghost :) 

All golden is thy body, shining far through the wide world. 

But thy mouth is that of a pig : what is the deed which thou 
hast done ? 

(Thereupon the ghost replies :) 

Well curbed was I in deeds, unbridled only in words, 
That is the reason why thou, Nārada‚ seest me in such dis

figurement. 
Therefore I tell thee, Nārada‚ as thou thyself hast seen it, 
Do no evil with thy mouth, that thou may'st not acquire a 

pig's mouth. 

The fact that in the Petavatthu (IV, 3 ) a king Piṅga– 
laka appears, who, according to the commentary of Dhamma– 
pāla‚ is supposed to have ruled in Surat 200 years after 
Buddha, proves that even the commentators of a later time 
place these texts at a considerable interval from the lifetime 

) According to E. Kuhn and R. Qarbe (Indien und das Christentum, p. 142) the 
Vimānavatthu is the source for the palace in the legend of Saint Thomas. 
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of Buddha. Even if we admit that the ideas of heaven and 
hell already existed in ancient Buddhism beside the ideal 
of Arhat and Nirvana, and that the conceptions of the Petas 
may be traced back, in part, to very ancient popular super

stition, we cannot ascribe great antiquity to these "poems."
 1 ] 

Notwithstanding, even in these late books also, some ancient 
materials, Itihāsadialogues and ballads, have been incorpo

rated. 
8, 9. The miscellaneous character of the texts of the 

Khuddakanikāya is evidenced by the fact that the two 
abovementioned texts, which are among the dullest produc

tions of monkpoetry, are immediately followed by the Thera– 
gāthā and Therīgāthā,

2 ) the " Songs of the Elders," and 
" Songs of the Lady Elders,"

8 ) religious poems which, in 
force and beauty, are fit to rank with the best productions 
of Indian lyric poetry, from the hymns of the Ṛgveda 
to the lyrical poems of Kālidāsa and Amaru. 

The Theragathā and Therīgāthā are two collections, the 

) According to E. Hardy, ZDMG 63, 1899, 25 ff., the Petavatthu and the Vimāna– 
vatthu borrowed material which was useful for their purposes, from other works of the 
Khuddakanikāya, such as the Jātakas. See also E. Hardy in the preface to the edition of the 
commentary on the Vimānavatthu, London P T S 1901, p. xi. Nevertheless it is equally 
possible that the contrary was the case, and that the Jātakabook borrowed from the 
Petavatthu and the Vimānavatthu j in fact the Jātaka commentary, No. 243, directly quotes 
from the Vimānavatthu. 

 ) Edited by H. Oldenberg and R. Pischel, London P T S 1883 ; translated by Mrs. 
Rhys Davids, Psalms of the Early Buddhists, I, Psalms of the Sisters, I I , Psalms of the 
Brethren, London P T S 1909, 1913 ; into German by K. E. Neumann, Berlin 1899. Index 
to the Pādas of Thera– and Then".Gāthā‚ by W. Stede‚ JPTS 19241927, p. 38 ff. Cf. 
E. Müller, JRAS 1910, 536 ff‚, Maria E. Lulius van Good, De Buddhistische Non, Le'den 
1915, p. 142 ff. 

8

) The Theras and Therīs are the male and female "elders," primarily the first and 
most prominent male and female disciples of Buddha himself, and then those members of 
the order who were venerable by reason of their age and still more by their moral and 
spiritual qualities. Though Thera‚ fern, theri‚ Sanskrit sthavira, means "old," the title 
was determined rather by those qualities which inspire reverence, than by age or seniority. 
There was neither an honorary office nor privileges or duties of any kind in connection 
With this honorary title. C/. T. W. Rhys Davids, ERE, Vol. 5, p. 252 f. 
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first of which contains 107 poems with 1,279 stanzas (gāthā) 
and the second 73 poems with 522 stanzas, which are ascribed 
by tradition to certain Theras and Therīs mentioned by name. 
This tradition is guaranteed to us both by the manuscripts 
and by the commentary of Dhammapāla, probably composed 
in the 5th century A.D., which also contains narratives in 
which a kind of lifehistory of each of these Theras and 
Therīs is told. These narratives, however, are either merely 
adapted from the verses, or they are pure inven

tions, or have been borrowed from various narrative works. 
They are entirely unauthentic; neither is the tradition 
of the names of the Theras and Therīs as the authors of 
the verses on the whole, trustworthy.’* However, the tradi

tion is right in assuming for these poems, not one author, but 
many authors, and certainly in ascribing the authorship 
of the songs partly to monks and partly to nuns. Some of 
the songs which are ascribed to various authors may, of 
course, in reality be the work of only one poet, and, converse

ly, some stanzas ascribed to one and the same poet, might 
have been composed by various authors; there may also be 
a few songs among the Songs of the Lady Elders," com

posed by monks, and possibly a few songs among the " Songs 
of the Elders," composed by nuns

2 ) but in no case can 
these poems be the product of one brain. If the same 

 ) When, among the verses ascribed to Ananda (Therag. 10181050) we also find 
verses referring to Ananda‚ and among others, verses in praise of Ananda, or when, in the 
verses ascribed to Moggallāna (11461208) the legends of Moggallāna related in Majjhi– 
manikSya 50 are also interwoven, and so on, we see that the monks, who ascribed these 
verses to certain Theras and Therīs‚ knew just as l ittle of the real composers of the songs 
as the compilers of the Anukramaṇīs knew of the composers of the Ṛgveda hymns (cf. 
above, Vol. I, p. 57 f.) . 

 ) The redaction is by no means careful or skilful. We often find verses separated 
which clearly ought to come together in one poem, and vice versa, wo find verses, which 
ought not to be together, combined to form a poem. We also frequently find the same 
verses again literally in different places. Some poems have been dismembered, and on 
purely external evidence some verses have been included in the Theragāthā and others in 
the Therīgāthā. 
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phrases frequently recur and the tone of the poems is, in 
many respects, uniform, it only proves that they all bear the 
stamp of the Buddhist mind, but not, as K. E, Neumann^ 
considers, that " one man has left the impress of his mind on 
the whole." 

There can be no doubt that the great majority of the 
" Songs of the Lady Elders " were composed by women. First 
of all, the monks never had so much sympathy with the 
female members of the community, as to warrant our credit

ing them with having composed these songs sung from the 
very hearts of women. We need only recall the difficulties 
which, according to tradition, Gotama placed in the way of 
his fostermother when she desired to found the order of 
nuns, and the reproaches which are cast at Ānanda in several 
parts of the Canon on account of his friendly attitude to

wards women. For the same reason it would never have 
occurred to the monks to ascribe songs to the women, if an 
incontestible tradition bad not pointed at this direction. Mrs. 
Rhys Davids

 2 ) has pointed out the difference in idiom, senti

ment and tone between the " Songs of the Elders
9 9 and the 

" Songs of the Lady Elders." One has only to read the two 
collections consecutively in order to arrive at the conviction 
that, in the songs of the nuns, a personal note is very fre

quently struck which is foreign to those of the monks, that 
in the latter we hear more of the inner experience, while in 
the former, we hear more frequently of external experi

ences, that in the monks' songs descriptions of nature pre

dominate, while in those of the nuns, pictures of life 
prevail.’* 

) In the Preface to his translation, p. vii. And the remarks of î l . 0 . Franko 
in WZKM 24, 1910, p. 15 f., only prove that certain sets of verses are unified poems, but 
not that the whole is the work of one single author. 

 ) Psalms of the Sisters, p. xxiii ff. 
3

) Oīdenberg, Literatur des alten Indien, p. 101 note, may be right when he explains 
the prevalence of the descriptions of nature in the "Songs of the Elders " by the fact that 



BUDDHIST LITERATURE 103 

Common to both collections are the religious ideals which 
are set up and the moral doctrines which are proclaimed. All 
these monks and nuns know of nothing higher than that 
profound calmness of mind for which even the gods envy the 
saint, which is won by the extinction of passion, hatred, 
and illusion and by the renunciation of all sensual inclinations 
and tendencies, and gives a foretaste of that highest 
bliss, Nirvana, the end of all suffering in the consciousness 
of release from rebirth. Blessed is the monk who is equally 
insensible to joy and sorrow, who feels neither hunger nor 
cold : blessedLthe nun who can say of herself (Therīg. 76) : 

" Now all the evil bonds that fetter gods 
And men are wholly rent and cut away. 
Purged are the Āsavas

 1 > that drugg’d my heart, 
Calm and content I know Nibbāna’s Peace.’’

 2

> 

These id6als‚ like the ethical doctrines, the noble fourfold 
path, gentleness and kindness towards all beings (mettā), non

violence (ahiṃsā), selfcontrol, and so on, are common to 
these songs as well as to the sayings of the Dhammapada and 
the poems of the Suttanipāta. The distinctive feature of the 
songs of the monks and the nuns is, however, that they are 
personal confessions, cr describe personal experiences. 
Proudly a monk relates how wife and child in vain endeavour

ed to disturb his peace—" Then my heart was set at liberty " 
(Therag. 299 ff.). Another one recalls to mind the courtesan 
whose blandishments he has resisted (Therag. 459 ff.). The 

nature, as treated in these songs, is forest scenery, and the hermit life in the forest 
naturally played a greater part in the case*of the monks than in that of th ^ nuns. This 
is an additional argument in favour of the " Songs of the Lady Elders " having in reality 
been composed by the nuns themselves. 

) The Āsavas or " intoxicants " are: sensuality, longing for rebirth, false doctrine, 
and ignorance. 

 ) Translation by Mrs. Rhys Davids, Psalms of the Sisters, p. 53. NibbSna=Njr

vāṇa‚ 
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Songs of the Elders abound in attacks on the woman, the 
temptress—this snare, this bond—who never ceases to threaten 
to divert the monk from his holy living.’* However 
numerous may be the women who come, boasts one monk, they 
shall not seduce me (Therag. 1211). Woman is the cause of 
all suffering, only he who steadfastly keeps away from her, 
can become a true hero (Therag. 738 ff.). A monk describes 
in a most gruesome manner, how he was led to the truth by 
the sight of the decaying corpse of a woman (Therag. 315 ff., 
393 ff.). In contrast to these ugly pictures there are many 
more beautiful ones. We hear of a monk whose own mother 
led him to the truth, for which he thanks her in beautiful 
words.’* In another song a monk consoles his mother by 
telling her that, after all, he has not died (Therag. 44). 
Another one relates how he eked out a miserable existence 
by picking up dead flowers, how he came to the Buddha and 
found liberation (Therag. 620 ff.). Yet another, according to 
tradition the son of a king's chaplain, tells how, proud of his 
noble birth, his wealth and his beauty, he lived a life of 
infatuation, until he saw the Buddha, and was converted 
(Therag. 423 ff.). A king, who has become a monk, compares 
his present life as a beggar with his erstwhile splendid court 
life (Therag. 842 ff.). Yet, in the Songs of the Elders, 
references to external experiences are comparatively rare. As 
a rule they only describe the inner life of the monks, mostly 
in short poems of a few verses each. However, in the verses 
ascribed to the Thera Talapuṭa,

3

* we have also a long and 
splendid poem, the soliloquy of a monk striving after holiness. 
Some of the Songs of the Elders deal neither with 

1

) Cf. Therag, 267 ff., 279 ff., 453 ff , 459 ff., 1150 ff. 
2

) Therīg. 204-212, where the Thera Vaḍḍha is urged by his mother to become a 
monk, and Therag. 335-339, where Vaḍḍha thanks his mother, obviously belong to one 
poem. Cf. above, p. 101 note 2. 

8

) Therag. 1091-1145, s. Oldenberg, Literatur des alten Indien, p. 101 f., and Mrs. 
Rhys Davids, Psalms of the Brethren, p. 369 ff. 
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introspective selfexpression nor external experience, but 
are merely verse sermons of general content.’* 

We have already remarked above, that pictures of real life 
are far more numerous in the Songs of the Lady Elders than 
in those of the Hilders. Mad with grief at the loss of a child, 
a mother strays about, until, comforted and instructed by 
Buddha himself, she is admitted into the order. It happens 
more than once that women are brought into the order of 
nuns through the loss of children.

2 ) In one song we hear of 
a poor widow who (involuntarily) goes begging from house to 
house, and, by chance, cornes to the nuns. Where she 
is sympathetically received and instructed, becomes a 
(voluntary) beggar, and through her kind teacher Paṭācārā

soon finds the way to Nirvana. We hear repeatedly 
of former courtesans who became nuns, and the contrast 
between the life and conduct of the courtesan and the calm 
sanctity of the nun has a great artistic effect. In the midst of 
rejoicings and festivities, a beauty in festal array, comes to a 
convent and is instructed and converted by Buddha. Here, 
too, the contrast between the extravagant festive joy and the 
peace of Nirvana is very effective.’* We hear also of young 
girls of noble race, of matrons of advanced age, of a mother 
of ten children, who, instructed by Buddha himself or by 
some venerable nun, seek and find the way to Nirvana. 
Moreover, we often hear how relatives vainly endeavour to 
dissuade a daughter from her decision to become a nun. 
The beautiful daughter of a rich man is courted by the sons 
of the wealthy people, even by princes, one of whom sends 
her father the message : " Eight times her weight in gold will 
I give for her, and stores of gems in addition." But she has 
heard the Buddha and prefers the life of a mendicant nun. 

) Cf. Mrs. Rhys Davids, Psalms of the Brethren, p. xxxi ff. 
2

) Therīg‚ 133138, 51.53, 127132, 312337. 
3

) Therīg. 122126, 25, 7276, 145150. 

14 
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Neither is there any lack of tragedies. While KisāGotami
 l ) 

lies in the street, under labour pains, her husband dies in the 
jungle ; she gives birth to a child, but wandering on she loses 
both her newborn babe and her elder child ; at last she 
reaches her home, only to find her mother, father and brother 
dead, burning on one pyre : however, she now takes to the 
noble, eightfold path, which leads her to " immortality/' to 
the realisation of Nirvāṇa.

2 ) After the tragedy we have a 
comedy : The woman, who rejoices at being, by her conversion, 
released from the threshing of rice and from an unloved 
husband, expresses ths incident humorously by saying that she 
is now rid of "three crooked things," mortar and pestle and 
her hunchbacked husband.’* 

'lhe great importance of these pictures of life for our 
knowledge of the social conditions, especially of the social 
position of woman in ancient India, is selfevident. It need 
hardly be mentioned how largely, too, such pictures contribute 
to the animation of these poems, which always move in the 
same circles of ideas, namely the glorification of the Arhat 
ideal, though regarded from various points of view, thus 
giving the nonBuddhist reader the impression of a certain 
monotony.’* Sure enough, in the " Songs of the Elders," 
the charming descriptions of nature are largely instru

mental in making many of these religious poems real gems of 
Indian lyric poetry. The love of nature which we have 
already met with in the Kāmāyaria as a prominent feature of 

) Mrs. Rhys Davids (Psalms of the Sisters, p. 109) thinks that KisāGotami is 
here, not relating her own fate, but alluding to that of Paṭācarā, as told in the legend of 
the commentary to Therīg. 112 ff. 

2

) Therīg. 151156, 16 f., 69, 102 ff., 338365, 213223. 
3

) Therīg. 11, perhaps a counterpart of Therag. 43, where a monk rejoices that 
he is freed from " three crooked things " (sickle, plough and spade). 

4

) Mrs. Rhys Davids (Psalms of the Brethren, p. 1) contests the very suggestion of 
monotony, because, as she has pointed out (Psalms of the Sisters, p. X X X V I I f., Psalms 
of the Brethren, pp. XLII ff., 420 ff.) the one Arhat ideal is treated in various 
aspects. 
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Indian poetry, which we admire in the ornate epics and 
in the love lyrics, and even in the didactic gnomic poetry, was 
not foreign to these monks inspite of all their renunciation of 
the world. More poet than monk, they delight in lingering 
over the description of the forest and mountain scenery, in 
the midst of which the solitary sage pursues his meditations. 
When the thunder rolls and the torrential rain pours down 
out of the dark clouds, the liberated monk sits in bliss in his 
rock cave. Even the saint who is indifferent to pleasure and 
pain, does not refrain from describing the spring.’* 

The love of nature is also shown in many beautiful 
similes. The sage is compared to a rock, which stands firm, 
or to an elephant. The monk who is proud of his monk's robe 
is like the monkey in a lion's skin. The selfrestrained 
monk sits like a lion in his den.

2 ) We find an elaborate 
accumulation of similes in one of the " Songs of the Lady 
Elders " (Therīg. 112ff. ) : As the peasant ploughs the field, 
sows the seed and reaps, so the nun desires to attain Nirvana; 
while washing her feet she sees the water trickling down the 
rock, and, stimulated to reflection by this sight, she curbs her 
heart as one tames a noble steed ; then she goes into the 
convent, takes the lamp, and with a needle, draws down the 
wick, and as the light of the lamp goes out, she attains 
Nirvana. This artistic intertwining of similes already recalls 
the embellishments (alaṃkāras) of ornate poetry, and so do 
some very artificial wordplays which occasionally occur. 
A beautiful song, ascribed to Ambapālī, the former courtesan 
(Therīg. 252ff.) is also a very elaborate composition. Here 
the poetess, in the first two lines of each verse, describes the 
beauty of her body, and in the third line, the ravages which 
old age has made in the body which was so beautiful in youth, 

1 ) Therag. 537 ff., 1062 ff., 1135 ff., 189 ff., 522 ff., 307 ff., 527 ff., Cf. C A. F . 
Rhys Davids, The Love of Nature in Buddhist Poems : The Quest Review, April 1910. 

.  ) Therag. 692 ff., 10OO‚ 1080, 1081. 
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whereupon the refrain follows : " The word of the proclaimer 
of truth is not belied.’' 

The refrain and the repetition of typical phrases are a 
characteristic feature of these poems.’* The semidramatic 
dialogue form, too, is very popular. Thus one of the " Songs 
of the Lady Elders " (Therīg. 271 ff.) is a conversation between 
daughter and father, in which the daughter sets forth the 
advantages of the monastic life, and converts her father. 
Another of these songs (Therīg. 291 ff.) introduces a man—he 
was first a monk, then became a hunter, had a son, and now 
desires to become a monk again—in conversation with his 
wife, who is trying to dissuade him from his resolve ; she 
threatens to kill the child if he leaves her ; but he remains 
firm : 

"And if thou throw the child to jackals or to dogs, 
0 wretch, thou wilt not turn me back,—not even for my son ! " 

This is already a kind of ballad. And in the " Songs of 
the Elders " and the " Songs of the Lady Elders," especially in 
the latter, we find quite a number of real ballads with and 
without narrative stanzas. One of the longest of these 
ballads, which, at the same time, is extremely dramatic, is 
to be found among the s"Songs of the Lady Elders’' (Therīg. 
312337). 

In amazement a Brahman asks his wife how is it that she does not 
weep, though she has lost her seven children, while she formerly used to 
weep day and night for the departed. She replies that she has learnt 
from Buddha how one can escape birth and death. Then the Brahman 
g o 8 s ‚ t o Buddha and becomes a monk. He sends his charioteer back with 
a message to his wife that he has become a monk. The woman is about 
to give the charioteer a horse and carriage and a thousand pieces of gold 
for the glad tidings, but he says : " Keep the horse and carriage and 

) Cf. W. Stede in JPTS 19241927‚ p. 34 ff. Stede's " Synoptical Table of Repeated 
Pādas or ' Repertory ' Phrases," I.e., p. 197 ff., shows how numerous these repetitions are. 
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money, I too am going to become a monk.’' The daughter, too, whom 
the woman wishes to appoint as heir to the great treasures of the house, 
renounces, and declares her intention of becoming a nun. 

Perhaps the most beautiful of these ballads is that of 
the nun Subhā‚ who is pursued in the forest by a rogue with 
declarations of love. 

In glowing words be praises her beauty, depicts to her the terrors of 
the forest, and tries to tempt her to the delights of love. She rejects him : 

" Lo ! thou art wanting to walk where no path is ; thou 
seekest to capture 

Moon from the skies for thy play ; thou would’st jump o'er 
the ridges of Meru, 

Thou who presumest to lie in wait for a child of the 
Buddha! 

She declares that she has cast all worldly desires from her like glowing 
coals, like poison. She describes the perishableness and ugliness of the 
body ; even the eye is only a loathsome ball of flesh. With these words 
she tears out her eye

 2 ) and hands it to the man. The latter is contrite 
aud begs for forgiveness. The nun, however, goes to Buddha, and as soon 
as he looks at her, her eye shines forth as before (Therlg. 366399). 

One magnificent ballad relates how some robbers 
approach a monk, and, overwhelmed by his wonderful calm

ness and fearlessness, throw their weapons away, give up 
their trade, and become pious monks (Therag. 705ff.). The 
ballad of the robber Aṅgulimāla, which we came across in 

) Translated by Mrs. Rhys Davids, Psalms of the Sisters, p. 152. 
2

) When in the Christian legends St. Lucia and St. Bridget pluck out both their 
eyes because the young men fell in love with them on account of their beauty, it may 
quite well be mere chance coincidence. One need only think of St. Matth. 18, 9, to see 
that Buddhist influence can scarcely be assumed, as is the view of E. Müller (AR. I I I , 
1900, p. 233). Cf. C. H. Tawney‚ Kathāsaritsāgara Transi., I. p. 248 note j R. Garbe, 
Indien und das Christentum, p. 116 ; E. W. Burlingame, Buddhist Parables, New Haven 
1922, p. 325 ff.; and H. Günter, Buddha in der abendländischen Legende? Leipzig 1922, p. 
220 f. 
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the Majjhimanikāya,
1

* recurs verbatim in the Theragāthā 
(866ff.). Some of the ballads, dialogues between Mara and 
the nuns,

2 ) in the Therīgāthā, are in part counterparts to, and 
in part other versions of, those which we have found in the 
BhikkhunīSaṃyutta of the Saṃyuttanikāya. A number of 
other songs and verses of this collection can be traced in the 
four Nikāyas, in the Dhammapada and the Suttanipāta. In 
fact, in one passage (Therag. L45) similes of the Nikāyas are 
even assumed to be known, that is, they are directly quoted. 
But even if we were to see quotations or loans in all these 
cases, it would hardly prove the later origin of the two collec

tions as such; for the passages in question might have been 
inserted later. 

It is certain that, in the two collections, there is a consi

derable number of poems which must be of later origin. 
When, for instance, a monk relates that, only because he 
offered a single flower, he wandered through the heavens in 
eighty hundred million years and finally reached Nirvāaa, it 
indicates a Buddhacult such as we do not see fully developed 
prior to the later Mahāyānatexts And when a sevenyear

old saint performs miracles, when a monk multiplies himself a 
thousand times and flies through the air, when ten thousand gods 
in Brahma's heaven receive Sāriputta and do him honour,

8

*— 
passages containing these and such other miracles, can 
scarcely belong to the oldest stratum of Buddhist poetry and 
thought. The two poems

4 ) which speak of the decay of 
the religion could only have originated centuries after the 
founding of the order and, as I believe, after the time of 
Aśoka. In the first poem the simple and pious life of the 
monks of former times is contrasted with the "present" life 

) No. 86, see above, p. 48. 
 ) Therīg. J82ff.‚189ff‚, 196 ff. 
3

) Therag. 96, 429 ff., 563 ff., 1082 ff. 
4

) Therag. 920948 and 949980. Neumann compares these with Añguttaranikāya, 
V, 79 and 80. 



BUDDHIST LITERATURE 111 

of the monks. "They, who once forsook wealth, wife and 
child, now do evil for the sake of a spoonful of rice," eat 
what they like, carry on profane conversations, and, in return 
for vanities which they offer the people, expect rich gifts, 
collect herbs like physicians, adorn themselves like courtesans, 
are crafty, cunning, hypocritical and so on. In the second 
poem, in reply to the question as to what the monks of the 
future will be like, Phussa draws a picture which seems to 
indicate a period of the complete decay of Buddhism. The 
monks, it is said, will be filled with anger and hatred, envy 
and obstinacy, they will not want to know anything of the 
truth, will distort the word of the Lord, will accept gold and 
silver, will despise the virtuous and true monks, monks and 
nuns will live without discipline, and so on—a remarkable 
picture, which cannot possibly date from an ancient period. 
The song of Isidāsī in the " Songs of the Lady Elders " (The– 
rīg. 400-447) seems to belong to the same period of decay. 
Here it is regarded quite as a matter of course that a girl only 
becomes a nun in consequence of some misfortune. That a 
man should become a monk, discard his monk's robe in order 
to marry and return to the monastic life after a fortnight, 
seems to be taken from real life, but probably from the life 
of a time at which Buddhism had already passed through 
many a crisis. The last of the " Songs of the Lady Elders " 
(Therīg. 448-521), too, is either a later addition, or else a 
poem much distorted by later additions and overburdened 
with quotations.

1

* 
For this reason the assertion of K. E. Neumann that 

these songs " were already collected and carefully preserved 
during Gotama's lifetime and soberly fixed soon after his 
death," is not only without proof, but it is quite 
impossible for one part of the songs, and improbable for 

- ) Mrs. Bhys Davids, too (Psalms of the Sisters, p. xviii f.) regards the last 
two " Songs of the Lady Elders " as products of later ornate poetry. 
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another. Nevertheless, it is possible that some of the songs 
were already composed by the very first disciples of Buddha. 
Thus the line which so frequently recurs in the " Songs of 
the Elders'' : 

" I find no delight in dying, I find no delight in life : 
The hour of death do I await, with mind alert and discerning.’' ) 

might very well have been uttered by one of the first disciples. 
It is possible that Mahāpajāpatī, Gotama's fostermother, 
really sang the hymn in praise of Buddha (Therīg. 157162) 
as is ascribed to her. Similarly, the verses (Therīg. 981

994) in which the ideal of a monk's life is so minutely 
described, might indeed have been composed by Sāriputta. 
The beautiful words : 

" Press on with earnestness and win the goal ! 
This is the commandment that I give to you. 
Lo ! now my goingout complete will be. 
From all am I released and utterly." ) 

could in reality have come down as the legacy of Sāriputta, 
his last exhortation to the disciples. And the celebrated lines, 
which recur in several parts of the Pali Canon, and are 
ascribed to the great Moggallāna in this collection : 

" O transient are our life's experiences ! 
Their nature 'tis to rise and pass away. 
They happen in our ken, they cease to be. 
O well for us when they are sunk to rest ! " 3

) 

! ) Therag. 196, 607, cf. 20, 1002. 
 ) Therag. 1017, translation by Mrs. Rhys Davids, Psalms of the Brethren, p. 349. 

The verse is ascribed to Revafca‚ the brother of Sāriputta, in 658. Perhaps the verse is only 
an enlargement on the last words of the Buddha (MahāParinibbānaSutta‚ Dīghanikāya 
X V I . 6, 7 : ap^amādena sampādetha). 

3

) Therag. 1159‚ translation by Mrs. Rhys Davids, Psalms of the Brethren, p. 385. 
The verse is here said to have been spoken concerning the passing aw*y of Sāriputta. 
In MahāParinibbānaSutta, Dīgh. X V I . 6 ,10 , god Sakka recites the verse on the passing 
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are probably so old that Moggallāna or another of the first 
disciples of Buddha could have composed them. Here, as in 
all the collections of the Tipitaka, the old and the new are 
combined, and here too the scholar will have to determine the 
age of each portion separately on its individual merits. 

10. This is especially true of the collection o f J ā t a k a s 
included in the KhuddakaNikāya, " stories of former births 
(of the Buddha)"

 l ) or " Bodhisatta stories," as they might 
be more briefly called. A " Bodhisatta," in Buddhist dogma

tics, is a being (Pali satta, Sanskrit sattva), who is destined 
to obtain enlightenment (bodhi), i.e. to become a Buddha.

5 0 

Gotama the Buddha (i.e. the " enlightened one ") is called 
"Bodhisatta" up to the time when he attained enlightenment, 
not only in his last earthly existence, but in all the count

less existences which he experienced as man, animal or god, 
before he was reborn for the last time as the son of the Sakya 
prince. Now, a " Jātaka

 9 9 is a story in which the Bodhisatta 
plays a part in one of his former existences, whether as the 
hero of the story or as a secondary character or as a spectator 
only. Hence every Jātaka begins with the words : "At 
such and such a time (e.g. at the time when Brahmadatta was 
reigning in Benares) the Bodhisatta was reborn in the womb 
of such and such a being (e.g. of the queen or of a female 
elephant)" ; then follows the story. In this way it was 

away of the Buddha; so also Saṃyuttanikāya I, p. 158 : but Buddha himself speaks the 
verse in Saṃynttanikāya II. p. 193. The verso occurs again in Samy. I. pp. 6 and 200, 
and Jātaka‚ Vol. I, p. 392. K. E. Neumann (Lieder der Mönche und Nonnen, p. 243) 
s a y s : " This famous saying is so popular that it was recited to m e i n pure Pāli by a 
servant in Colombo, and, what is still more significant in this case, was excellently inter

preted by him in a popular w a y . " 
 ) This is the usual and probably correct explanation of the word " Jātaka‚" which 

is derived from jāta‚ " birth." H. Kern, Der Buddhismus, I, 328, translates Jātaka by 
"l i t t l e story." Speyer, Jātakamālā, p. xxii‚ agrees with him. But see Oldenberg, 
DLZ‚ 1896, c. 261. 

 ) Others explain Bodhisatta by " One whose essence (sattva) is perfect knowledge," 
Cf. La Vallée Poussin in E R E , I I , p. 739. 

15 
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possible to change into a J ā t a k a any story which was told 
among the people or which was known from secular literature. 
One had only to make a Bodhisatta out of some human, animal 
or divine being which occurred in the story, and any story, 
however worldly and however far removed from the sphere 
of Buddhist thought, could become a "Buddhist " story. Now 
the Buddhist monks would not have been true Indians, if they 
had not taken into account the need, so deeply rooted in the 
soul of the Indian people, of hearing and relating stories, 
and if they had not utilised this need to gain followers for 
their religion. In fact, not only the Buddhist monks, but 
the preachers of all sects in India, have always done what the 
Christian monks of the West did centuries later. Gregory the 
Great had already recommended to these lastnamed the use 
of " example," of the narrative serving as argument, " quia 
nonnunquam mentes audientium plus exempla fidelium quam 
docentium verba convertunt."

 1 } The monks in India like

wise maintained this principle. Just like the Christian 
preachers later, the Buddhist monks utilised for their pur

poses all kinds of stories, fairytales, fables, anecdotes, e t c 
Therefore a good idea of the Jātaka collection is given by 
books like the " Gesta Romanorum " or WesselskVs " Mönchs

latein," in which the stories, culled from the sermons of the 
clergy of various centuries, are collected, with their varied 
contents, mixture of sacred legends and often very 
worldly stories. The more rigorous Buddhist Theras of the 
olden days do not seem to have been greatly in favour of this 
storytelling, for several passages of the canon

2 ) speak dis

approvingly of the loud conversations of the monks, who 
tell, one another stories of kings, robbers, ministers, arms, 
wars, women, gods and spirits, seafaring adventures, 
etc. However, in one of the earlier Buddhist Sanskrit 

.;). Alb. W t 6 e ß U h i , Mönchslatein, Leipzig 1909, p. ix. 
 ) Vinayapitaka, Mahāvagga V, 6, 3 ; Dīghanikāya I, Ī7j IX, 3 ;. X X V , 2 ; 21, 
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texts
 ! ) we already read that the Buddha teaches by means 

of Sutras, Gāthās‚ legends and Jātakas. 
In ancient times it was not yet considered necessary 

to give the stories the form of "Jātakas." We still find iso

lated stories related, e.g. that of Dīghāvu (" Prince Longlived") 
in the Vinayapiṭaka,

2 ) without the hero being identified 
with the Bodhisatta. It was only at a later period that a 
Jātaka was made out of it. Yet there are also a few real 
Jātakas already to be found in the collections of the Suttas,

3 ) 

and they prove that the Buddhist monks, like their Christian 
colleagues in the Middle Ages, related these stories or used 
them as sermons. 

Not all the Jātakas, however, were received into the 
canon when the work of combining them into a book was 
begun.

4 ) Indeed, it is difficult to determine how much of 
the Jātaka book, as we have it, belongs to the canon, for we 
do not possess the original canonical Jātaka‚ but merely a 
commentary on it. In this commentary, every single Jātaka 
consists of the following parts : (1) An introductory story, 
Paccuppannavatthu, i.e. " story of the present time," 
relating on what occasion the Buddha himself told the monks 

) Saddharmapuṇḍarīka I I , 44 (SBE. , Vol. 21, p. 45). 
) See above, p, 33, cf. Jātakas Nos . 371 and 428. In the same way the fable quoted 

above, on p. 32, is not a Jātaka whilst in Jātaka N o . 37 the Bodhisatta is the partridge 
in the same story. Cf. Rhys Davids, Buddhist India, p. 195. E, W. Burlingame, JAO8, 
Vol. 38, Part 4, gives a list of ten Jātakas which are taken from the canon. Rhys Davids, 
JRAS 1919, p. 231, adds another three to the list, See also Burlingame, Buddhisi 
Parables, p. 59 ff. 

s

) Thms the KūṭadantaSutta and the MahāsudassanaSutta in fijhe DīghanikSya 
and the MakhādevaSutta in the Majjhimanikāya are Jātakas. 

*) Majjhimanikāya, Sutta 81, is a Jātaka which does not occur in the Ji taka 
book. In the Milindapañha two or three Jātakas are mentioned, which oannot be traced 
in the collection; in the Dhammapada commentary, too, as well as in the Buddhist Sanskrit 
textB‚ there are some Jātakas which are absent in the collection. See also L. Feer‚ JA 
ser. 7, t. V, 1874, 417 ff. ; VI. 1875, 244 ff. I t is probable, though not yet proved, " that a 
Book of Jātakas, as contained in the Pali 0anon was not the exclusive possession of this 
particular school, but belonged to ancient Buddhism in general " (Oldenberg, NGGW 
1912, p. 195). 
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the Jātaka in question ; (2) a prose narrative, Atītavatthu, 
i.e. " story of the past,’' in which a story of one of the former 
births of the Buddha, in other words a Bodhisatta story, is 
told ; (3) the Gāthās‚ i.e. stanzas, which, as a rule, form part 
of the " story of the past," but which are very often, too, a 
part of the " story of the present time " ; 1 } (4) short com

mentary (Veyyākaraṇa) in which the Gāthās are explained 
word for word ; and (5) the "connexion" (Samodhāna)

2 ) in 
which, finally (again by Buddha himself) the personages of 
the "story of the present "are identified with those of the 
"story of the past," This huge narrative work in the form of 
a commentary, the Jātakaṭṭhavaṇrianā, or "elucidation of the 
meaning of the Jātakas,"

8 ) is the work of an unknown 

l

) The commentary generally calls these verses AbhisambuddhaGāthās, i . e . , 
" verses spoken by the Buddha after his enlightenment." CI. Senart‚ JA 1901, ser. 9, t. 
XVH‚ p. 385 ff. 

9

) As a rule the Samodhāna is in prose, but verses occur here and there. 
») Standard edition by V. Fausboll, Vols. I VII (Vol. VII : Index by D. Andersen), 

London 18771897. A new edition, in Siamese characters, has been issued by their Majes

t ies Queen Aunt and Queen Suddhasinninath of Siam in 1925 ( lOvo l s . ) , Translat ions: 
Buddhist Birth Stories, or Játaka Tales, translated by T. W. Rhys Davids, London, 1880 
(contains Nos. l4O). The Jātaka or stories of the Buddha's Former Births, translated 

from the Pali by various Hands under the Editorship of E. B. Cowell‚ Vols . IVI. Cam

bridge 18951907 (the translators are R. Chalmers, W. H. D. Rouse, H. T. Francis, R. 
A. Neil and Cowell himself) : Vol. V I I contains the Index. A considerable number of 
Jātakas have been translated by R. Morris in FolkLore Journal IIIV and Paul 8teinthal 
Zeitschrift für vergleichende Literaturgeschichte, N. F. VI, 1893, pp. 106 ff , V U , 1894, 
pp.296 ff., X, 1896, pp. 75 ff., Xī‚ 1897, pp. 313 ff. and Studien zur vergleichenden. L i t e r a 

turgeschichte I. 19OI. pp. 475 ff., II. 1902, pp. 265 ff. j A. Grünwedel, Buddhistische Studien 
I Berlin 1897 gives 55 Jatakas partly in extract, and partly in translation. Selections 
have been translated by Else Lüders, Buddhistische Märchen, mit einer Einleitung von H. 
Lüders Jena 1921, A complete German translation by .Tuliu3 Dut oit was published in 
Leipzig in 1908 ff. Literature on Jātakas : Léon Peer, JA 1875, s, 7, t. V. pp. 357 ff., t. 
VI. pp. 243 ff. ; 1895, s. 9, t. V, pp. 31 ff., 189 ff. ; 1897, s. 9, t. IX, pp. 288 ff. ; S. 
à'Oldenburg JRAS 1893, pp. 301 ff. ; R. O. Franke, Beitr. 22, 1S97 pp. 289 ff., WZKM 20, 
1906, pp. 317 ff. ; T. W. Rhys Davids, Buddhist India, pp. 189 ff. ; Album Kern, Leide 1903, 
pp. 13 ff.j Oldenberg, Literatur des alten Indien, pp. 103 ff; NGGW 1912, pp. 183 ff. ; 214 
ff. ; 1918, pp. 429 ff. ; 1919, pp. 61 ff., and Zur Geschichte der altindischen Prose (AGGW 
1917, pp. 79 ff) J S Lèvit Les Jatakas (Conferences du Musée Guimet XIX, 1906) : W, 
Q ê i g e r ‚ Pali Literatur und Sprache, pp. 20 f. j Winternitz in ERE, Vol. VII, pp. 491 ff. 
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Singhalese monk,
1 } who took his materials from an earlier 

commentary on the Jātakas, the Jātakatjṭhakathā. This last

named work, as indeed the Atthakathās in general, is said to 
have been written in Pali immediately after the canon, 
brought to Ceylon with the canon itself, there translated into 
the Old Singhalese language, and then translated back 
again into Pali by the compiler of the Jātakaṭthavaṇṇanā.

2) 

It is only the prose, however, which was translated into 
Singhalese and then translated back again ; the Gāthās were 
preserved unchanged in Pali. According to tradition, it is 
only these Gāthās‚ the stanzas, which were included in the 
canon.

8 ) This tradition is probably correct in so far as both 
prose and verse originally came down orally ; but the prose 
naturally had a less stable form than the stanzas, so that 
when the canon was compiled, and later on, when it was 
written down, only the verses retained their original form, 
whilst, in the case of the prose, the rendering of it was at 
first entrusted to the reciters, and it was only at a later period 
committed to writing by commentators. 

The majority of Jātakas, in fact, belong to that type of 
literary work which consists of a mixture of prose and verse, 

1 ) According to the Gandhavaṃsa (JPTS 1886, p. 59), Buddhaghosa (5th century 
A. D.) is said to be the author of JāUkaṭṭhavaṇṇanā. T. W. Rhys Davids, in Buddhist 
Birth Stories, p. lxiii ff., had already, on good grounds, questioned the authorship of 
Buddhaghosa. E. W. Bu,rlingarne (Buddhist Legends, HOS‚ Vol. 28, pp. 49, 59f.) adds 
that both the language and the style of the Jātaka commentary differ from those of the 
authentic works of Buddhaghosa. See below. 

*) Burlingame (JAO8 38, 1918, pp. 267 f . ) declares this tradition to be unreliable, 
as it has been shown that Pali sources were used for the commentary. But it is difficult 
to understand how and why so definite a statement could have been made without any 
historical background. It is quite feasible, in fact perfectly natural that, when translating 
into Pali, the compilers should have accepted both canonical and noncanonical Pâli texts in 
their original Pali form, without going to the trouble of translating the texts from the 
Singhalese. 

8

) Cf. Rhys Davids, Buddhist Birth Stories, p. lxxvii. It was hitherto thought 
that this Jātaka‚ which consists entirely of verses, had been preserved in manuscripts. 
Friedrich Weller, however (ZII 4i‚ 1926, pp. 46 ff.), examined three manusoripts of Jātaka 

verges, and oame to the conclusion that these manuscripts only con tain extracts from the 
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a type which is such a favourite in Indian literature. It was 
ever a favourite method in ancient India to enliven narrative 
prose by verses, and to introduce or to garb narrative verses 
by explanatory prose passages. The teller bf fairytales 
would insert into his story such fairytale verses as those 
familiar to us from our own fairytales. The writer of fables 
would give the moral or the point of the fable in one or two 
verses. The ballad poets and the singers, who recited their 
songs in alternating stanzas to correspond to the speeches of 
the dialogue, must often have prefaced them by a prose intro

duction, sometimes inserting explanations in prose, if occasion 
required it.’

} 

We should, however, be mistaken in supposing that all 
the Gāthās which are included in the Jātaka commentary, 
belong to the canon. In accordance with a system of 
classification popular in India,

2 ) the Jātaka book is arranged 
according to the number of verses contained in them. The 
entire book consists of 22 sections (Nipātas), of which the first 

Jātaka commentary, but not the ancient verse Jātaka which belongs to the canon. This 
serves to confirm the hypothesis put forward by J. Hertel (ZDMG 64, 1910, 58 ; WZKM 
24, 1910, 23). Weller ( l . c ; p. 54) raises the question as to whether a verse Jātaka ever 
existed at all. In the commentary itself, however, a distinction is often made between 
Pâli and Aṭṭhakathā, and in this case " Pali " cannot refer to anything but the verse 
Jātaka. Moreover, the fact that the principle of division of the Jātaka book in 22 sections 
(Ekanipāta etc.) is based upon the verse Jātaka‚ and no longer agrees with the number 
of vertes in the Jātaka commentary (see below), is further proof of the existence of the 
canonical verse Jātaka. 8enart (JA 1901, s. 9, t. XVII , pp. 385 ff , cf. Oldenberg NGGW 
1911, p. 447f.) adduces still further arguments in favour of the verse Jātaka‚ arguments 
which have not been confuted by Weiler. 

>) Cf. above Vol. I , p. 101 and oldenberg, The ProseandVerse Type of Narrative 
and the Jājfcakas (translated from NGGW 1911), in JPTS 19101912, pp. 19 ff. F. W. 
Thomas (JRAS 1903, pp. 402 f.) says : " The conjunction of a text in its«lf brief and 
obscure with an indispensable commentary is, one might say, the prevailing one in all 
periods of Indian literature down to the present The figure of the poet who recites his 
verse in the middle of a prose narrative is still familiar in all parts of India, and may 
have been familiar to the earliest age." 

*) For instance, the TheragāthSs are also classified acoording to the number 

of v i r s e r 
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contains 150 stories of one verse each, the second 100 
stories of two verses each, the third 50 stories of three 
verses each, etc. In each subsequent section the number of 
versjs increases, whilst that of the stories decreases.

1

* 
Now, the number of Gāthās does not by any means always 
tallies with the title of the sections in question. Thus, for 
instance, in the " section of one," we find stories of 4, 5, 6, 10 
and 11 stanzas, in the " section of two" there are some stories 
of from 3 to 10 stanzas, in the " section of twenty " there is 
one case of 44, in the " section of seventy " there are only two 
stories, one of 92 and the other of 93 Gāthās‚ in the " section 
of eighty" stories of 103 and 123 stanzas occur, and so forth. 
The only explanation of this is, that the classification is based 
on the verseJātaka‚ and not on the Jātaka commentary, and 
that the verseJātaka of the canon contained a far smaller 
number of Gāthās. 

Nevertheless we may certainly say that, on the whole, the 
Gāthās have a stronger claim to be regarded as canonical 
than have the prose portions of the Jātakas. At all events the 
prose was more exposed to changes. In many cases it is nothing 
but the miserable performance of a very late period. It con

tains allusions to Ceylon, and not infrequently it is at absolute 
variance with the Gāthās.

2) Moreover, the language of the 
Gāthās is more archaic than that of the prose. 

On the other hand, there is no chronological significance 

) In the original verseJātaka the number of verses must have tallied exactly 
with the title of the section (EkaNipāta, DukaNipāta e t c ) otherwise the Pakiṇṇaka

Nipāta‚ " Section of mixed (number of verses)" would not have been inserted after 
Section X I I I , neither would the MahāNipāta, " Great Section," which contains only 10 
stories, each consisting of a very large number of G5thās‚ have been placed at the end, 
as Section X X I I . 

a

) Lüders (NGGW 1897, pp. 40 ff.) has shown that the author of the prose of the 
DasarathaJātaka (No. 461) did not understand the meaning of the Gāthās‚ and in 
ZDMG 58, 1904, 689 ff., that the Kṛṣṇa legend is presented "in a degenerate condition " 
in the prose of the GhataJātaka (No. 355), " as so complicated a legend, separated from 
i ts home, was gradually bound to be in course of time." Hertel, too (ZDMG 60, 
1906, 399 ff‚), and Charpentier (ZDMG 62, 1908, 725 ff.), have pointed out contradictions 
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in the distinction between " stories of the present " and 
" stories of the past," for both are the work of one and the 
same commentator.’* Very frequently, however, this 
commentator made use of good and old materials. It is for 
this reason that, especially in the prose of the shorter fables 
and fairy tales, we find very many stories excellently told, 
whilst in other Jātakas, especially in those which do not require 
prose, the prose narrative is extremely inferior and dull and 
frequently not at all in harmony with the Gāthās. It is not 
feasible to think that the same commentator on one occasion 
told his stories skilfully and humorously, and on another 
occasion in a dull and spiritless manner, but we must assume 
that, when he told them well, he used good old models or 
traditions. Therefore, in the prose, too, much that is old may 
have been preserved. 

That this is actually the case, and that some of the 
Jātakas, even as regards the contents of the prose, belonged 
to Buddhist tradition in the second or third century B.C., 
is proved by the reliefs on the stone walls around the Stūpas 
of Bharhut and Sānchi ;

2 ) these reliefs are extremely 

between the prose and the verse. Such contradictions, however, assail us at every turn. 
In No. 128 the prose has a fable about a jackal, whilst both in the verse and the title, the 
animal is a cat. The fact that Jātaka No, 253 occurs in the Vinayapiṭaka with the same 
Gāthās‚ but different prose, is additional proof that, generally speaking, the prose of 
the tlatakas cannot claim to be authentic. 

1

) I n his edition, .Fausboll differentiates the Paccuppannavatthus from the Atita– 
vatthus by printing the former in smaller type. But this distinction cannot by any means 
be maintained throughout. It is often clear that both were written or compiled at the 
same time. It is possible that the wordforword explanation of the Gāfchās was the work 
of a still later commentator. Cf. R. 0 . Franke in Bezz. Beitr. 22, 1897, 289 ff. ; Senart‚ JA. 
19OI. s. 9, t. X V I I . p. 406. I t is perfectly natural that the " Stories of the present " tell 
chiefly of Kosala and sometimes of Magadha, i.e., those districts where Buddha taught ; on 
the other hand, when the scene of most of the Atītavatthus is laid in Benares, it is merely 
the result of a stereotyped convention. (It is only rarely that Taxila is the scene of the 
story; very occasionally the scene is laid in other cities of India, and once in Ceylon,) 
There is no justification for FausbölVe statement (Jàtaka Ed., Vol. V U , p. viii) that the 
Atītavatthus are necessarily earlier on this account. 

*) See above, p. 10, note 3, and see also S. à'Oldenburg, JAOS 18, 1897, pp. 183 ft. \ 
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important from the point of view of the history of the Jatakas. 
These precious Buddhist monuments depict scenes from the 
Jatakas, including scenes which occur only in the prose, in 
fact in Bharhut the titles of the Jatakas are written above 
the reliefs.

1

* These reliefs prove, then, that a number of 
narratives, which are also to be found in the Jātaka book, were 
in the 2nd (perhaps even in the 3rd) century B.C. technically 
called " Jātaka‚" and were regarded as Bodhisatta stories. 
They prove that even at that early time many worldly 
narratives, which were found already current by the Buddhist 
monks, were " Buddhistised," that accordingly they must have 
been known in India long before, and possibly belonged to 
the preBuddhist period. 

If, therefore, a few prominent scholars
2

* have assumed 
that the Jatakas offer us a picture of the narrative literature 
and the conditions of civilisation at the time of Buddha or a 
still earlier time, it is true only in a very limited sense. Some 
of the poems and a few of the prose narratives may perhaps 
reach back to such great antiquity. Some of the sayings 
and legends may indeed belong to the preBuddhist ascetic 
poetry. For the great mass of the verses, however, no greater 

E. Hnltzsch, JRAS 1912, pp. 399 ff. ; B. M. Barua‚ Ind. Hist. Qu. H , 1926, 623 ff. and 
Calcutta Review, Dec. 1926, pp. 430 ff. 

) In the Jātaka book, every Jātaka has a title, which is formed either after the 
hero of the narrative (usually the Bodhisatta) or another person, or from the first words of 
the first stanza. The same Jatakas, however, appear under various tit les. Of. Dines 
Andersen in Vol. VII, p. xv of the Jātaka edition. On the Bharhut stūpa‚ too, the titles 
are sometimes the same as those in the Jātaka book, but in other cases they differ. 
This makes it difficult to identify them, A list of the 27, or 29 Jātakas of the 
Bharhut stupa which have been identified so far, is given by Rhys Davids, Buddhist India, 
p. 209, and Hultzsch, JRAS 1912, p. 406, 

a

) Thus G. Bühler, on the Origin of the Indian Brahma Alphabet, 2nd Ed., 
Strassburg 1898, pp. 16 ff. ; R. Fick> Die soziale Gliederung im nordöstlichen Indien zu 
Buddhas Zeit, Kiel 1897 (English translation by S. Maitra : The Social Organisation in 
NorthEast India in Buddha's Time, Calcutta 1920) ; T. W. Rhys Davids, Buddhist India, 
201 ff. and Mrs. Rhys Davids, Notes on Early Economic Conditions in Northern India, 
JRAS 1901, 859 ff. 

16 
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antiquity than the 3rd century B.C. can conscientiously be 
urged, certainly not proved, and much of the prose assuredly 
belongs to the Christian era. We have already mentioned 
that not even all the Gāthās belonged to the canonical 
Jātaka„ Now the lastnamed is not the work of a single, 
individual author, but is the product of the labours of 
compilers.’* The compilers arranged the verses in such a 
manner as they thought proper, in order to form a narrative. 
Such procedure must have entailed many an error.’

2

* 
From all this it can only be concluded that the position 

of the Jātaka book is probably no different from that of the 
Mahābhārata.

3

* Not only every large section and every 
single narrative, but often also every single Gāthā‚ will have 
to be tested independently as regards its age. Some of the 

 ) I t is quite impossible for the Jātaka Gāthās to be, as is the opinion of Franke 
(WZKM 20, 1906, p. 318, cf. ZDMG 63, 1909, p. 13) " when considered as a whole, the 
personal production of a single author," who " not only put them together, but very often 
composed them himself, adapted, altered and patched them up, and in fact endowed the 
complete work with the stamp of his own individuality." If we change the word 
" author " into " compiler " o r " editor," there is some truth in these words of Franke ; 
for the compilers of Indian l iterary collections have never scrupled to alter the verses of 
other poets and to add verses of their own composition to them, 

a

) Thus we may doubt whether the verses of Jāt. 6165 were really intended as 
Gāthas for 5 different stories. The Gāthās of No. 377 and No. 487 probably belonged to 
one story, and in the same way those of Nos. 523 and 526. Cf. Lüders In Festschrift 
Windisoh, pp. 228 ff. and NGGW1897 , I. Jāt. No. 203 with 5 Gāthās‚ though it is included 
in the Section of two, is a snake incantation, in which, besides Buddha, Dhamma and 
Sangha/ the " seven Buddhas " are also worshipped, though it is absurd to imagine that 
Gtotáma Buddha could have been worshipped as the seventh Buddha in the Atītavatthu, 
that is , át the. period of one of his previous existences ! 
i>.:

 8

) See above, Vol. I. p. 469. Even the manifold connections between the Jātakas 
and'the Epics (cf. Vol. I, pp. 400 note 4, 401, 410 note 3, 415 note I. 471 f., 473 note 1, and 
508 I.) are of no use in determining the date, as the period of the epics is far too uncertain. 
Unfortunately, the fact that numerous Jātakas are mentioned and quoted in Book IV of 
the Milindapaüha, and that in Book V of the same work, Jātaka reciters are mentioned 
side by side with the Dīgha and Majjhima reciters, does not help us. For these books 
belong to the later parts of the Milindapañha, which are missing in the Chinese transla

tion,: and are of uncertain date. The fact that in Milindapañha IV even fairytale verses 
which contain nothing Buddhistic, are quoted as " words of the Buddha," only proves that 
a few centuries after Christ, these verses were canonical, and every word of the canon was 
regarded as a word of Buddha. The fact that, even in these late books of the Milinda . 
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Gāthās may possibly date back to the Vedic period,
1

* others 
should perhaps be regarded as a preliminary stage of epic 
poetry ;

2 ) but the collection as we find it in the Jāta‚ka

tṭhavaṇṇanā, cannot as such, be the " earliest " collection of 
Indian fables, fairy tales and narratives, as has often been 
affirmed. 

Nevertheless, we are obliged to take our stand on this very 
Jātakaṭṭhavaṇṇanā, the only Jātakatext known hitherto, for 
the following account of the contents of this collection of 
Buddhist tales, which is of the utmost importance not only 
for the history of Indian Literature, but also for the history 
of the literature of the world. The " stories of the present " 
it is true, can certainly be left aside. They are sometimes 
only duplicates of the "stories of the past," sometimes foolish 
and entirely worthless inventions, and at best narratives 
which have been borrowed from other parts of the canon, 
e.g. Vinayapitaka, Suttanipāta, Apadāna, or from other 
commentaries. So much the more valuable are the actual 
Jatakas or t h e

< c stories of the past." 

Among the Jatakas of our collection, far more than 500, 

pañha‚ deviations from the Jātaka book occur in the quoted Jatakas, shows the uncertainty 
of the transmission. The circumstance that a few Jātaka verses occur in Patañjali's 
Mahābhāṣya, and that the language of the latter shows points of contact with the language 
of the Jatakas (F. Kielhorn JRAS 1898, 17 ff. and R. G. Bhandarkat in OC I X , London 
1892, I, 421 ff.), would indicate that some of the Jatakas originated in the 2nd century 
B.C. 

 ) For instance, if Luders (Festschrift Windiscn, pp .228 ff.) has proved that some 
of the Gāthās of Jatakas Nos. 377 and 487, having reference to Śvetaketu, who is familiar 
to us from the Upaniṣads, date back to the Vedic period, then the statement i s only true 
of these particular Gāthās‚ and we are not warranted to make the generalisation that the 
Gāthā poetry of the Jatakas forms " the connectinglink between the Vedic Akhyāna and 
the epic poetry," 

a

) Oldenberg, in his researches as to the style of the Jatakas (NGGW 1918, 429 ff^ 
1919, 61 ff.) comes to the conclusion that the Jātaka Gāthās represent a more ancient type 
of poetry than the epic. He is compelled to admit, however, that it is not possible to 
decide for certain whether that type which is more primitive as regards development i s . 
at the same time, also the earlier as regards actual chronology. 
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in number,’* all kinds and forms of narrative composition 
are represented. First, as regards the form, we find: 1. 
Narratives in prose with fable verses, fairytale stanzas, or 
aphorisms inserted here and there. Prose and verses easily 
join with one another, and together form such a beautiful whole 
that we cannot but assume that in these cases the Jātakaṭtha

vaṇṇanā used good old traditions for the prose also. 
2. Ballads, (a) in dialogue form,

2 ) (b) in a mixture of 
conversational verses and narrative stanzas. The prose which 
we find in the Jātakaṭthavaṇṇanā, is, as a rule in these cases, 
the entirely superfluous and insipid fabrication of some com

mentator, and, as a matter of fact, is not infrequently in 
actual contradiction to the verses. 3. Longer narratives, 
beginning in prose and continued in verse, or in which prose 
narration alternates with narrative and conversational verses. 
Here prose is indispensable, but the prose of the Jātakatthavaṇ

ṇanā is not a faithful copy of the original prose, but greatly 
enlarged on and disfigured by commentatorial additions.’* 
4. Collections of sayings on any subject, and 5. Regular 

l

) There are 547 numbers in the Jātaka book. But as, in some of these numbers, 
several narratives are included, while others only contain references to later Jātakas, and 
as sometimes the same narratives recur in different versions, the figure 547 does not agree 
exactly with the actual number of Jātakas. The CullaNiddesa (p. 80) speaks of 5OO 
Jātakas. Fahien, too (Record of the Buddhist Kingdoms, transl. by J. Legge‚ Oxford, 
1886, p. 106), speaks of pictures illustrating " 5OO Jātakas " which he had seen in Ceylon. 
Cf. B. M. Barua‚ 1nd. Hist. Qu. H , 1926, pp. 623 ff. 

 ) Dramatic as many of these ballads are—L. Feer (JA 1895, s. 9, t. V, pp. 47 ff.), 
for instance, calls the ChaddantaJātaka (No. 514) " un véritable drame," and the same 
could be said of many other Jātakas—we can scarcely look upon them as " dramas " in 
the trne sense of the word. What has been said above, p. 59 ff, regarding the ballads 
of the Saṃyuttanikāya may be applied to these ballads also. 

3

) Ifc is impossible to deny, as A. B. Keith does (JRAS 1911, 979 ff, ; 1912, 435 ff.) 
that the Jātakas belong to the type of composition which consists of prose and verse ; 
neither can we agree with Oldenberg (NGGW 1911, p. 4 4 4 = J PTS 19101912, p. 22, but see 
note 3) in speaking of the proseandverse type as " almost the only prevailing one " in the 
Jātakas, even if we emphasize the " almost." Nor can we say with Charpentier (ZDMG 
66, 1912, pp. 41 f.) that " in general " the Jātaka prose rests on ancient tradition, but only 
that this is sometimes the case. Charpentier (WZKM 27, 1913, pp. 92 f.) repeats his 
opinion, though without putting forward any new grounds. 
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epics, or epic fragments. In the latter two cases, the prose 
in the book is again a superfluous commentary, and mostly 
spiritless into the bargain. 

As regards the contents, we find in the Jatakas : 1. Fables, 
most of which, like Indian fables in general, aim at teaching 
Nīti‚ i.e. worldly wisdom. Only a few of them have the moral 
tendency as evinced in the ascetic poetry, and only a very few 
are genuinely Buddhist. 2. Fairy tales, including many 
animal fairy tales, almost entirely in the style of the European 
popular fairy tales, and without the remotest reference to 
Buddhism. Only in a few cases have they been furnished 
with a Buddhist tendency, so to speak " Buddhistised," and 
some few may also be purely Buddhist inventions. 3. Short 
anecdotes, humorous tales and jokes, which have nothing 
Buddhist about them. 4. Novels and even long romances 
abounding in adventures, and sometimes with a greater or 
lesser number of narratives within the story. Here, too, there 
is nothing Buddhist, except that the hero is the Bodhisatta. 
5. Moral narratives. 6. Sayings, and 7. Pious legends, all 
of which are only partly of Buddhist origin, while many of 
them belong to the common property of Indian ascetic poetry. 
Thus we can scarcely be much mistaken in saying that far more 
than one half of all the Jatakas, if we omit the commentary, 
is not of Buddhist origin. The explanation of this fact lies 
near at hand. The Buddhist monks were recruited from all 
classes ; hence, there were many among them who were 
quite familiar with the popular tales and anecdotes of the 
workers, artisans and especially merchants ; others, who knew 
well the old baLads and heroic songs of the warriors and yet 
others, who had often heard the sacred legends and myths of 
the Brahmans and forest hermits. When they became monks, 
they endeavoured as far as possible to connect these memories 
with the monkish and purely religious traditions. Now, it is 
precisely this which makes these Jatakas of so much greater 
importance in the history of Indian literature. The Buddhist 
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preaching monks crammed into the Jātaka book everything 
that pleased them and their audience. As in contents and 
form, so in extent also, the Jātakas are very varied. By the 
side of short stories which hardly occupy half a printed page, 
there are extensive compositions of very many pages, some of 
which could equally well be called independent books.

1

* 

In the first sections, which contain the shorter Jātakas, 
we find most of the fables. Here again we meet with the 
hypocritical cat, which devours the mice, while pretending to 
be a pious ascetic.’* Here we also find numerous (fables, 
which recur in other Indian narrative works, Tantrākhyāyika, 
Pañcatantra, etc., and not a few of those fables of the world's 
literature whose home is difficult to determine, because they 
have become equally at home in the East and in the West. 
How the lion and the bull, the two friends, are [separated by 
the jackal and kill each other, is told in Jātaka No. 349, in 
agreement with the frame narrative of Book 1 of the 
Tantrākhyāyika. The Jātaka book has several variants of the 
delightful story of the monkey which outwits the crocodile, 
which forms the frame story of Book IV of the; Tantrākhyā

yika.’* As in iEsop's fable, the ass in Jātaka No. 189 has 
clothed himself in a lion's skin, while the Tantrākhyāyika 

) The numerous allusions in the Jataka book, of one Jātaka to another, pre

ceding as well as later ones, seems to me to confirm that the single Jātakas were in exis

tence as independent texts long before they were combined to form a large collection. The 
long Jātakas of the last books, in particular, which in their turn are divided into sections, 
and to which reference is often made in earlier short Jātakas, were surely originally inde

pendent poems. Cf. J. Dutoit‚ Jātakazitate in den Jātakatexten, in Festschrift Kuhn, 345 ff. 
 ) JSt. No. 128. The v e r s e : " I f one constantly raises aloft the banner of reli

gion, l ike the raised sign of an inn, but sins in secret, it is called a cat's vow," agrees 
literally with Mahābh. V‚ 160‚ 13‚ and has also found i ts way into the law books (Manu 
IV‚ 195 ; Viṣṇu 93‚ 8) . Cf. above, Vol. I, p. 406. 

3

) Nos. 57, 208, Benfey‚ Pantschatantra I , 420 ff. This fable has also been found 
among the Suahelis in Africa, s. R. Köhler, GGA‚, 187O, p. 1658 ; Kleinere Schriften, I, 
515, and Franke, WZKM., 7, 1893‚ 215 f., 384 f. The framestory of Book I I of the 
Tanträkhyäyika, too, has a parallel in Jāt. No. 206, and there is a very beautiful relief of 
this on the Bharhut Stūpa (Cunningham, ?l . 27, Fig. 9) . 
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gives him a panther's skin, and the Pañcatantra and Hito– 
padeśa a tiger's skin. Other wellknown fables are those 
of the jackal which praises the crow's beautiful voice, and 
thereby gains some nice fruit ;

1 ] of the ox, which envies the 
pig on account of its good food, until he hears that the pig is 
being fattened only for the slaughter ; 2 ) of the cunning 
crane or ibis which pretends to lead the fishes into pleasant 
waters, but devours them all, until at last he receives his well 
merited punishment from the crab;

3 ) of the parrot which is 
to watch over the chastity of a frivolous wife, and is killed 
by her for its indiscretion.

4

* The fable of the dancing 
peacock which, by its impudent dance, forfeits its bride, the 
daughter of the birdking,

6 ) is an ancient one. As the fable 
was already represented on a relief of the Stupa of Bharhut 
in the 3rd century B.C., it must already at that time have 
been a Jātaka. Another relief on the same Stupa is an 

) Jāt‚ No. 294. In No. 295 it is , conversely, the crow which flatters the jackal, 
thereby obtaining a morsel of ox carrion. In La Fontaine, Fables, I, 2, the fox praises 
the raven's beautiful voice, and thus obtains the cheese, 

a

) Jāt. No. 30, variant No. 286; Benfey‚ Pantschatantra I. 228 I. I. 8cheftelowitz 
in ZB., VII, 1926, pp. 284 f. 

s

) Jāt. 38. Benfey‚ Pantschatantra I, 174 ff. ; Tantrākhyāyika I, 5 ; La Fontaine, 
Fables, X, 4. A gypsy version ZDMG. 42, 122 I. 

*) Jāt. No. 198 (cf. No. 145) ; recurs in "Arabian Nights," " Gesta Romanorum," 
" Sindbad," and in Chaucer (Wife of Bath I , 231). Cf. JRAS., 1890, p. 504. 

ß

) Jāt. No, 32. The fable seems to have migrated very early via Persia to Greece, 
where Herodotus (VI, 130) wove it into the history of Hippokleides. The hypothesis of 
C. H. Tawney (Journal of Philology X H ‚ 1883, p. 121) that the story was brought to India 
by the Greeks when they ruled in Bactria, seems to me improbable, because it is more 
feasible for a fable to be transferred to human conditions, than for a fable to be made 
out of an anecdote. Moreover, the peacock, which, when it dances, bares its hind.quar

ters, is proverbially known in India as the type of shamelessness. Cf. Bohtlingk, Indische 
Sprache No. 5 2 3 3 ; Benfey‚ Pantschatantra, I, 2 8 0 ; J. G. V. Hahn, Sagwissenschaftliche 
Studien, JeDa 1876, p. 69. S. J. Warren, in "Hermes," Vol. 29, 1894, pp. 476 I. says : 
" The details of the story as told by Herodotus are so exceptional, they are so reminiscenc 
of an Indian svayamvara, where the maiden or the father selects a husband from among 
the assembled suitors, that one would assume Oriental origin, were it not for the fact 
that Herodotus narrated it all with such convincing certainty as if it had actually taken 
place ." 
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illustration to Jātaka No. 383, which relates in four verses, 
how the cat, by flattering the cock and promising to be his sub

missive wife, endeavours to get him into her power. But the 
cock sees through her cunning, and drives her away. In 
three verses, the genuinely Buddhist doctrine is extracted 
from it : like the cat, so do crafty women act, when they want 
to seduce men, but the sage is equal to them, as the cock was 
equal to the cat. One of the few fables decidedly Buddhist in 
origin, is No. 278. Here the Bodhisatta is reborn as a 
buffalo, and as such exhibits unbounded patience : an 
impertinent monkey climbs on his back, befouls him, seizes 
him by the horns and does all kinds of mischief to him. Then 
the monkey does the same to another buffalo and is 
killed by him. In this way, as the prose commentary 
expressly says, the Bodhisatta preserves his virtue of patience, 
and yet the monkey is punished.’* 

Closely related to the fable is the animal fairy tale, 
a few beautiful examples of which are to be found in the 
Jātaka book. There is delightful humour in the story of the 
jackal Alltooth (Sabbadātha) : 

This jackal uses a magic spell, which he has heard accidentally, for 
making all fourfooted creatures subject to him. In his arrogance he 
decides to go to war against the King of Benares. A lion had to stand 
on the backs of two elephants, and on the back of the former the jackal 
seated himself with the female jackal whom he had made his first queen, 
and thus, with great pomp, he marched towards the city of Benares. 
Impudently he challenges the king to yield his kingdom ; all are in great 
terror, but through the cunning of the domestic priest (who is the 
Bodhisatta) the jackal with his animal host is annihilated. Then the 
people of Benares rush out of the city gate, in order to fetch meat, which, 
in a most unBuddhistic manner, the Bodhisatta has told them to do, 
and what they cannot eat they dry. " At that time,’' thus concludes the 

l

) This Jātaka is represented in a fresco in a cavetemple of Ajantā‚ s. John Griffiths, 

The Paintings in the Buddhist CaveTemples of Ajantā‚ London 1896, ī, 12f. f 

Fig. 27‚ p. 13. 
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Jātaka, in the true manner of the genuine animal fairy tales, "the drying 
of meat is supposed to have originated."

1

* 

More numerous than the purely animal fairy tales are the 
fairy tales of animals and human beings, in which the animals, 
as a rule, cut a better figure than the people, as, in the 
fairy tale of the wise partridge, which has learned the Vedas 
from a celebrated teacher. Many youths come to it in order 
to learn. The lion and the tiger are among its friends. It 
lives in a golden cage and is guarded by a lizard. One day 
there comes a wicked ascetic who has an interesting past 
career (he was formerly a porter, a hawker, a juggler, a 
hunter, a fencer, a birdcatcher, cornmeasurer, diceplayer 
and hangman's assistant), kills the young of the lizard and also 
the partridge, and, as a punishment, is torn to pieces by the 
tiger.

2 ) This class includes more especially those fairy tales, 
so widespread in universal literature, of grateful animals and 
ungrateful man, of which there are several in our collection. 
One of the prettiest is No. 73 :

8 ) 

There was once a king who had a wicked son, called Prince Rascal. 
He was like a poisonous snake, never spoke a pleasant word to anyone, and 
was " like grit in the eye." Once when he wishes to bathe during a great 
storm, the people bring him out into the river in order to let him drown. 
But he escapes on to a tree trunk in company with a snake, a rat and a 
parrot. All the four are pulled out of the water by an ascetic and taken 
home, where the pious man first attends to the animals as being the 
weaker, and only then attends to the prince. The latter is enraged at 
this. All the three animals promise the ascetic to prove their gratitude 
to him ; so also does the prince, while, internally he vows vengeance bh 
him. After some time the ascetic wishes to put the rescued ones to a 

 ) No. 241. Translated and discussed by A. Grûnwedel, Buddhistische Kunst in 
Indien, 2nd Ed., Berlin, 19OO, pp. 53 ff. 

a

) No. 438. Cf. E. Windisch in Gurup3jākaumudī, pp. 64 ff. and Fick‚ Soziale 
Gliederung, a t e , p. 193 (Social Organisation in NorthBast India, p. 301 f . ) . 

3

) See also Nos. 482 and 516, Cf. Benfey‚ Pantschatantra I, 193 ff. (where also 
the versions of Rasavâhinî, Chap. 3, and the Tibetan Karmaśataka are translated), 286, 
603 ; II, 128 ff., Kathāsaritsāgara, 65, 45 ff. 

17 
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test. The three animals immediately prove their gratitude, but the 
prince, who has meanwhile become king, causes the ascetic, as soon as he 
recognises him, to be whipped, and wants to have him executed. At every 
stroke of the whip the latter utters the verse : 

" True is the proverb which says : A log of wood, 
Washed up by the water, is better than many a man." 

Questioned by the people regarding what he is saying, he relates 
the story. Thereupon all the people assemble and seize the tyrant, beat 
him to death, and crown the ascetic as king in his place. 

The fairy tales of universal literature include also that 
of the ungrateful wife : 

A man had once saved the life of his wife by giving her his own 
blood to drink. She, however, falls in love with a wretched cripple. In 
order to be able to belong entirely to the latter, she pushes her husband 
down from a hill. He is saved by a lizard, however, and in a strange 
way becomes king, in which capacity he has the opportunity of seeing 
his unfaithful wife again with her cripple lover, and of punishing her.’* 

Worldwide circulation has also been attained by the 
humorously told fairy tale of the king who, by virtue of a 
spell, understands the language of beasts : 

He should not betray the magic spell to any one; otherwise he must 
die. One day the king laughs at the comical conversation of ants and 
gnats. The queen enquires the cause of his laughter and importunes her 
husband to impart the spell to her, though he tells her that this would 
cause his death. The king is just about to give in to the insistence of 
his inquisitive wife. Then Sakka‚ the king of gods, appears in the 
form of a goat, and advises the king to give his wife a thrashing ; then 
she will give up her request for the spell. The king follows the advice, 
and the desired effect is produced.

2

* 

 ) Jât. No. 193. Of. Benfey‚ Pantschatantra I. 436 ff., II . 303 ff. ,• and Gaston Paris 
in ZVV‚ XIII , 1903, who traces the story in Oriental and Romance fairytale literature ; 
Chavannes, Cinq Cents Contes, No. 12. 

9

) Jāt. No. 386. Similar in the Arabian Nights (cf. Orient und Okzident I I . 133 ff.) 
and Gesta Romanorum (Grāsse II , pp. 190 ff.). Regarding this story, so widespread iq 
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We are reminded of the German fairy tales of " Table 
fill thyself," and similar magic things, by the fairy tale of the 
three brothers ; the first of these has a magic axe which he 
needs to touch in order to obtain firewood, the second a 
drum by whose aid he can conquer all enemies, and the third 
a wheypot, out of which, when it is turned, a great stream 
of whey issues.’* A similar fairy tale is that of the youth 
who has wasted his whole fortune, and whose deceased father, 
reborn as the god Sakka, presents him with a pot which 
fulfils all wishes, but which he must take great care of, for 
only so long as the pot exists will he have a sufficiency of 
money. One day, in his intoxication, the youth repeatedly 
hurls the pot into the air in order to catch it again, but 
soon the pot lies smashed on the ground. From that moment 
his good fortune is at an end; he becomes so poor that final

ly, as a beggar clothed in rags, he remains lying against a 
wall and dies.’* 

Although so many fairy tales have found their way from 
India to the West, yet there can scarcely be any doubt that 
conversely, many a foreign fairy tale has wandered to India. 
That is possibly so, for instance, in the case of the mariners' 
fairy tales, which tell of shipwrecks and all kinds of strange 
seaadventures. The female demons (Yakkhinīs), who lure 
the shipwrecked men and delight them with their love, in 
order to kill and devour them later, at once recall the Sirens 
and beings like Circe and Calypso.

3) A weird mixture of 

the literature of the world, see also Hertel, Das Pañcatantra, pp. 284 f. ; J. J. Meyer, Das 
Weib im altindischen Epos, 376. Zachariae also refers me to Kuhn, Barlaam und Joasaph, 
p. 81 ; R. Köhler, Kl. Schriften II , 610 f. ; III , 539 ; Linguistic Survey of India VIII , I. 
pp. 410 f. and others. 

 ) Jāt. No. 186. Of. Qrimm‚ Kitiderund Hau«märchen Nos . 36 and 54. 
8

) M. Gaster‚ JRAS., 1897, pp. 379 I. and Alfred Forke, Die indisohen Märchen und 
ihre Bedeutung für die vergleichende Mārchenforsohung, Berlin 1911, pp. 8 f. ; compare 
with i t ĪJhlanoVs wellknown ballad "Das Glück von Edenhall." 

s

) ValāhassaJātaka, No. 196. The shipwrecked men are rescued by a winged 
horse (the Bodhisatta). Ct Divyāvadana, pp. 120, 524 ff. ; Karaṇḍavyôha, p. 5 2 ; Nāyā– 
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popular fairy tale and moral narrative is the Jātaka of 
Mittavindaka, who experiences wonderful adventures at sea, 
enjoys himself with ghostly women in magnificent palaces 
on islands in the middle of the ocean, and finally, because 
of his insatiable desire, or, according to a second version, 
because he illtreated his mother, goes to a hell, where a 
wheel with sharp knives unceasingly revolves on his head.’* 

In the fairy tales of maneating giants too, genuine 
popular fairy tale motifs mingle with moral tendencies. 
These cannibal fairy tales are associated with the name of 
King Kalmāṣapāda, familiar from Brahmanical literature, 
who became a cannibal through a curse. The real point 
of the Buddhist narrative however, is that the pious King 
Sutasoma is caught by the cannibal and again released by 
him, in order to redeem his promise to a Brahman, but again 
returns to the monster to be devoured, according to his pro

mise, whereupon the cannibal, touched by such a love of 
truth, is converted.’* 

dhammakahāo IX ; Charpentier, JA., 1910, s. 10, t. XVI, pp. 606, 608 ; WZKM., 27, 1913, 
p. 93 Other Mariners' fairytales are No. 463 (of clever Suppāraka who, in spite of his 
blindness, is made first steersman, and bears himself splendidly) and No. 360 (of Garuḍa‚ 
who plays at dice with the king and elopes with his wife, with whom the royal singer 
after he has suffered shipwreck and has been cast on to the island of Garuḍa‚ later enjoys 
himself) . 

 ) No. 439, with the variants and fragments belonging to it, Nos. 41, 82, 104 and 
369. Cf. Kathāsaritsāgara 56, 141 ff. L. Peer (JA„ 1878, s. 7, t. X I . pp. 360 ff. ; 1892, s. 8, 
t. XX, pp. 185 ff.) has dealt with all the various Pali and Sanskrit versions of this fairy

tale, 
 ) The numerous Buddhistic versions of this Jātaka No. 537 in Pali, Sanskrit, 

Chinese and Tibetan literature, and its forerunners in the epicpuranic tradition, have 
been treated in detail b y K. Watanabe, in JPTS. , 1909, pp. 236 ff. Cf. Charpentier in 
WZKM., 23, 1909, p, 161, note –3 ; 24, 1910, p. 396 note. Pavolini (GSAI . , 25, 324) also 
refers to H. Kern in Versl. en Meded. der Kon. Akad‚ van Wetensch . r Afd. Letterk. IV, 
II . pp‚ 170 ff. J. S. Speyer, and after him R. Garbe (Contributions of Buddhism to 
Christianity, Chicago 1911, pp. 42 ff. and Indien und das Christentum, Tübingen 1914. 
pp. 101.111) seek to establish a connection between the Christian legend of Saint Christo

pher and this Jātaka j but the two legends have nothing in common but the conversion 
of a cannibal giant ; the Christian legend bears no trace of the actual nucleus of 
the Buddhist fairytale. See also H. Günter, Buddha in der abendländischen Legende ? 
Leipzig 1922, pp. 19 ff. 
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Superhuman beings of all kinds, snake and bird deities 
(Nāg&s and Garuḍas), Yakkhas, Kinnaras

 x ) and so on, play 
a large part in the fairy tales. Some of these Jatakas have 
been elaborated into long fairytale compositions. Jatakas 
like No. 504‚ of the pair of Kinnaras who are in deep mourn

ing, because they have been separated for one single night, 
or No. 485, of the Kinnara woman, who weeps so long for 
her beloved, who was shot by a king, until, through an elixir 
of life, he comes to life again, are really lyricodramatic 
fairytale compositions, in which the lyrical element prevails. 
A longer fairytale composition in prose and verse with 
inserted narratives is Jātaka No. 432‚ where the Bodhisatta 
is reborn as the son of a horseheaded maneating Yakkha 
woman. Jātaka No. 543‚ which betrays itself as having been 
originally an independent work by its being divided into 8 
sections (Khaṇḍas), is a long composition, of a mixture of 
prose and verse, dealing with the world of the Nāgas and 
Garuḍas, a strange mixture of popular fairy tale motifs and 
Buddhist dogmatics. The Vidhurapaṇḍita Jātaka,

2 ) the 
hero of which is the wise Vidhura, the minister of the Kuru 
king, is a real epic in 6 sections (Khaṇḍas). This Vidhura, 
who recurs several times in the Jātaka book, is none other 
than Vidura‚ known to us from the Mahābhārata, the half

brother and wise counsellor of Dhṛtarāṣṭra, who already in 
the epic appears as a knower of fables, parables and wise 
sayings.’* Through this name, as well as the lifelike descrip

tion of a game of dice, this Jātaka is in some way related to 

x

) Kinnaras are semihuman winged beings. Regarding the representation of 
them in Buddhist painting and sculpture, see Qrünwedel, Buddhist. Kunst in Indien, 
pp. 44 ff. 

a

) Jātaka No. 545. English translation by Cowell and Rouse, Vol. VI. pp. 126156. 
R. F. St. Andrew 8t. John, JRAS., 1896, 441475, has translated the Jātaka according to a 
slightly diverging Burman version. It is also to be found in the Chinese Tripiṭaka, s, 
Chavannes, Cinq Cents Contes, I I I , p. 1OO. 

•) Cf. above. Vol. I. pp. 323, 406, 408, 425, 472. We meet with Vidhura also in 
Theragfithā 1188 and Majjhimanikāya, 50. 
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the Mahābhārata, and is therefore of especial interest. Even 
taken on its own merits, however, it is an epic fairy tale com

position of no slight poetic value. 
The numerous short and often very witty anecdotes of 

the Jātaka book, have originally even less connection with 
Buddhism than the fables and fairy tales have. The ancient 
Indians were just as fond of laughing at all kinds of fooleries as 
we are of laughing at the silly tricks of the " wise men of 
Gotham," and the like. This is proved by narratives such 
as that of the son who, wishing to kill a mosquito on the 
head of his sleeping father, shatters the father's skull ;

 1 } or 
of the monkeys who are to water the trees, and do this 
by pulling up every tree by the roots, in order to 
see which requires more water and which less.

2 ) The 
fool is not infrequently a priest or a monk. Thus a Brahman 
mendicant monk comes to a place where two rams are fighting 
each other. As he sees the one ram jumping backwards before 
him, he imagines that the ram knows sjood manners, and wants 
to honour him. A merchant warns him that the ram is only 
taking a run prior to attack ; but already the animal comes 
running forward and knocks the monk over, who cries out 
lamentingly : " Help ! a saint is being murdered.’* There is 
grim humour in the story of the wicked king Mahāpiṅgala 
(No. 240) : 

This king was a great tyrant. When he died, the whole of Benares 
rejoiced—only the doorkeeper weeps, The Bodhisatta asks him the reason, 
and he replies : " I am not weeping because Mahāpingala is dead, for every 
time he came down from the palace or went up, he gave me eight blows on 
the head, as with a sledgehammer. Now 1 am afraid that, when he is in 

! ) Jāt. No. 44, with variant No. 45. Cf. Benfey‚ Pantschatantra I, 283, 292 f. ; II. 
154 IT., La Fontaine, Fables VIII , 10. 

a

) Jāt. No. 46, illustrated on the stūpa of Bhirhnt. 
*) Jāt. No. 324. A coarse joke, in which the avarice of the Brahmans is ridiculed, 

is to be found in JātakaNo. 113. The fact that it is not everyone who can profit by good 
advice, is discovered by an over.wise ascetic at his own oost‚ in J&t‚ No. 376. 
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the other world, he will do the same to Yama‚ and Yama will send him 
back to earth, and then I will get my eight blows of the fist again, there

fore I am weeping.’' The Bodhisatta consoles him : " The dead man will 
not return, he has been thoroughly burnt, the pyre has been extinguished 
with water, and the earth round about it has been well replaced.’’ 

Highly sarcastic is the anecdote of the monkey, who has 
stayed for some time in the palace of a king, who then sets 
him free. When he reaches his companions again, they sur

round him and wish to know how things go on in the world of 
human beings, of whose daily life he must have seen a great 
deal. The monkey describes the life of man in two verses : 

"
 4 The gold is mine, the precious gold ! ' so cry they, night and day : 

These foolish folk cast never a look upon the holy way. 
There are two musters in the house ; one has no beard to wear, 
But lias long breasts, ears pierced with holes, and ^oes with plaited hair ; 
His price is to;d in countless gold ; he plagues all people there."

1

* 

Then the monkeys do not want to hear any more, they 
cover their ears and run away. (Jāt. No. 219.) Remarkable 
on account of its relation to Greek literature, is the anecdote of 
the woman whose husband, son and brother are to be executed, 
and who is offered by the king the choice of the life of one of 
her three relatives. She decides for the brother, giving as a 
reason that she could easily obtain a husband and a son, but 
could never again obtain a brother. The same anecdote is 
told by Herodotus of the wife of Intaphernes, and Sophocles 
lets Antigone argue in the same way. The same idea recurs 
in India in the Rāmāyana, in connection with an old Indian 
proverb which says that one can have everything in the world 
more easily than a real brother. The anecdote, therefore, is 
very old in India as well as in Greece ; but it is just as little 
characteristically Indian as specifically Greek, so that it can 
hardly be determined where its actual home is to be found. 

) Translated by W, H. D. Rouse, 
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Only it seems certain to me that it could not have originated 
twice.

1

* 
This anecdote belongs to a class of narratives, which are 

just as popular in the narrative literature of all peoples, as 
those of foolish tricks, namely the narratives of ultra 
cleverness or skill, which finds expression in clever answers, 
especially answers to riddles, or in the skilful accomplishment 
of difficult tasks, or in wise judgments or in the accomplish

ment of wonderful works of art. We find numerous narra

tives of this kind in the Jātaka book, and many of them belong 
to universal literature. One of these, for instance, is the story 
of the wise judge, who gives all kinds of "Solomonlike" judg

ments, whereby he rescues a poor fellow—who unintentionally 
lames a horse, and causes a pregnant woman to have an abor

tion, and so on—and at the same time answers several riddles 
put by animals and men.

2 ) An artist, who can turn his hand 
to anything, is the hero of the charming Kusajātaka 
(No. 531) : 

Kusa‚ the son of King Okkāka‚ is as ugly as he is clever and wise. As 
he wishes to marry, he makes a most beautiful image of a woman in gold, 
and declares that he will only marry a girl who is as beautiful as the golden 
image. The image is taken from town to town, and at last Pabhāvatī, 
the daughter of the Madda king is discovered, who is as beautiful as the 
image. She is given in marriage to Kusa. Owing to the prince's ugli

ness, however, the queenmother makes the condition that the married 
couple shall, till the conception, meet only at night. However, they can

not overcome the desire to see each other, and by various means they at 

) Jāt. No. 67. Of. Herodotus, III, 119. Sophocles, Antigone, 909 to 912. Pischel, 
in Hermes, Vol. 28‚ 1893‚ 465 ff‚, believes that the anecdote is of Indian origin ; Th. 
Noeldeke, in the same journal. Vol. 29‚ 1894‚ 155 f., is in favour of Persian origin ; R. 0 . 
Franke, Theolog. Literaturzeitung, 1914, p. 166, is for PersoIndian, and 0 . H. Tawney‚ 
Ind. Ant, X, 1881, 370 f, for Greek origin. 

9

) Jāt. No. 257, translated in German verse by J. J. Meyer, Kāvyasamgraha, pp. 
46 ff. The same story is retold after the Tibetan Dsanglun by Benfey‚ Pantschatantra, I, 
393 ff., and traced through universal literature down to Shakespeare's "Merchant of 
Venice." Cf. also Taioney in Journal of Philology, X I I . 1883, 112 ff, 
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last succeed in seeing each other, which results in the princess's return to 
her parents, because she cannot bear such an ugly husband. But Kusa is 
filled with longing for his wife, and determines to win her back at all costs. 
He sets out on the journey to Sāgala‚ where the princess is staying. There 
he attracts the king's attention, first as a musician, by his beautiful lute

playing, then as a potter by marvellously formed figures, next as a basket

maker by valuable fans, again as a gardener by a magnificent garland, and 
finally as a cook by preparing a bone in such a way that a pleasant frag

rance is diffused through the whole town ; he succeeds in coming into the 
presence of the princess, but is each time repulsed by her 
with scorn and contempt. Then Sakka sends seven kings who court 
Pabhāvatī, and King Madda is in great perplexity ; for if he were to give 
his daughter in marriage to one of the kings, the others would make war on 
him. Therefore he explains to the princess that he will have her cut into 
seven pieces, in order to give each of the seven kings a piece of her. In 
her terror she flees to Kusa, who is staying in the palace as a cook, and 
throws herself at his feet on the dirty floor of the kitchen. Kusa, the 
artist, now proves himself to be a great hero also. In the twinkling of an 
eye he conquers all the seven kings and captures them ; but as he is just 
as good as he is clever, he causes the king to give them his seven un

married daughters in marriage. He himself returns home with his newly– 
recovered PabhāvatI.–) 

In a shorter narrative the Bodhisatta is a master of the 
smith's craft, and obtains in marriage, the beautiful daughter 
of a smith, by fashioning a marvellous needle, enclosed 
in such a fine case, that the smiths of the village take 
the case to be the needle.

2 ) The Mahā–Ummagga Jātaka 
(No. 546) is, as it were, a reservoir of such stories of extraordi

nary cleverness and art. This is a lengthy romance in which 
numerous anecdotes, riddles and narratives are included, truly 
a popular book such as we still find in India today, which is 
of especial interest because it exhibits points of contact with 

l

) A Singhalese version of this tale has been translated into English by Th. Steele, 
An Eastern Love Story, London, 1871. 

 ) Jāt. No. 387. In a Chinese version of the story, the artistic smith malçes suoh 
fine needles that they float on the water, similarly in the Sanskrit Divyāvadāna. Cf. 
A. Schiefner, Indisohe Künstleranekdoten, Mélanges asiatiques, VII (1875), pp. 519 ff. 

18 
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the stories of the wise Ahiqār (Haikar or Heykar in 
the " Arabian Nights " and with the " Life of iEsop " of 
Planudes.’* 

The hero of this Jātaka is Mahosadha, who already as a boy, gives 
proof of great wisdom, and especially proves himself to be a clever judge. 
Thus, like King Solomon, he determines to which of two quarrelling women 
the child belongs, by allowing motherlove to decide. He draws a line on 
the ground and lays the child in the middle, ordering the one woman to 
pull the child by the hands and the other by the feet, so that it shall belong 
to the one who pulls it over the line to herself. They begin to pull and the 
child cries. Then the real mother lets go of the child, whereby the dispute 
is, of course, settled.

2

* Whatever riddles and puzzling tasks the king 
may wish to have solved, Mahosadha is never at a loss. By laying a pole 
in the water and seeing which is the heavier end, he determines where the 
root and where the top of the tree was, out of which the pole has been 
made. Like a modern anthropologist, by observation of the sutures, he 
distinguishes between a male and female skull. He can also distinguish 
male from female snakes. When the king requires to have sent to him a 
white bullock with horns on its legs and a hump on its head, which raises 
its voice after three notes, nobody except Mahosadha knows that the king 
wants a white cock. The king commands that cooked rice shall be brought 
to him under the following conditions: it must be cooked without rice, 
without water, without a pot, without a stove, without fire and without 
firewood, and may not be carried across the street either by a man or a 
woman. Mahosadha accomplishes this also. The king asks for a string 

) Of. Benfey‚ Kleine Schriften I I , 192 ff, and B, Meissner, ZDMG 4 8 , 1 7 4 ff, ; V. 
Jagic and E. Kuhn in Byzantin, Zeitschr. I , 1892, 107 ff., 127 ff.; Th. Zachariae, ZVV 17, 
1907, 174 ff. (cf. 16, 139 ; 145) ; WZKM 26, 1912, pp. 418 ff.; 30, 151 ff. ; Kleine Schriften, 
Bonn und Leipzig 1920, pp. 55 ff. ; M. Bloomfield, JAOS36, 1916, pp. 65 ff. 

à

) This " Solomon's j u d g m e n t " forms the nucleus of the Chinese play " Hoeilan

ki or the chalk circle." It may be regarded as csrtain that this anecdote and the Judg

ment of Solomon in I . Kings 3, 1628, could not have originated independently of eaoh 
other. A .Weber , Indische Streifen III. p. 60, regards it as out of the question that the 
Jews had borrowed it from the Indians, similarly Garbe, Contributions of Buddhism to 
Christianity, Chicago 1911, p. 12, note 16, On the other hand, Hugo Cressmann (Deutsche 
Rundschau, Vol. 33, 1907, pp. 212 ff.) has adduced very good reasons in favour of its Indian 
origin. Cf. also Th‚ Benfey‚ Kleine Schriften II, l7O f. ; R. Köhler, Kleinere Schriften I, 531 
ff. ; H. Gaidoz, Mélusine, t. IV ; R. Engelmann in Hermes, Vol. 39, 1904, 148 f. ; T. W. Rhys 
Dauds, Buddh. Birth Stories, p, xliv ff ; Zachariae, Kleine Schriften, pp. 150 f. 
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of sand for his swing. Mahosadha declares himself prepared to produce • 
this, only he requests a sample of the old string of sand, in order to make 
it of the same thickness and length. He can also discover the thoughts of 
animals, e.g., of a chameleon. The wise Mahosadha, who, through his dis

plays of wisdom, has succeeded in becoming one of the king's counsellors, 
also chooses for his wife a supremely clever maiden,

1

* who understands 
all his riddles. In an extremely clever manner, she manages the ministers 
who try to set traps for her and are jealous of Mahosadha. Mahosadha 
also shows himself to be a wise political counsellor in the fight against 
external enemies, and finally proves himself a splendid masterbuilder also, 
who builds a tunnel whose description reminds us of the most artistic 
Indian cave structures, such as those of Ajanta.

2

* 

The remarkable romance, which is, indeed, an indepen

dent book in itself,
8

* concludes with a glorification of 
Mahosadha who, of course, is the Bodhisatta. Apart from the 
fact that it is as the Bodhisatta that Mahosadha possesses his 
great wisdom and skilfulness, there is nothing Buddhistic in 
the whole of the long romance. 

Neither is there much that is Buddhistic to be found in 
the robber tales and other narratives of the Jātaka book, in 
which robbers, vagabonds, dice players and courtesans are the 
chief characters. All these narratives are very interesting 
from the point of view of the history of civilisation. The 
Bodhisatta himself is twice a highwayman.

4

* One of these 
stories relates how, through a magic spell, a Brahman causes a 

 ) Cf. Benfey‚ Kleine Schriften H , 156223; " D i e kluge Dirne, die indischen 
Märchen von den klugen Rätsellösern und ihre Verbreitung über Asien und Europa " and 
R. Köhler, Kleinere Schriften I, 445 ff. 

 ) In any case the description presupposes that really magnificent subterranean 
buildings were familiar to the narrator. 

3

) A Tibetan version, enlarged and deteriorated, of this Jātaka is given from the 
Kandjur by A. Schiefner, Indische Erzählungen (Mélanges Asiatiques, VII , 1876, 673 ff.). 
The Singhalese version : Ummagga Jātaka (The Story of the Tunnel) translated from the 
Singhalese by J. B Yataware, London 1912, was not accessible to me. 

*) Jât. Nos. 279 and 318, cf. Nos. 419, 91, 193, 360. We hear of organised robber 
bands, and of entire robber villages. Cf. R. Fick‚ Social Organisation in NorthEast India, 
p. 274, and J. J. Meyer in the Introduction to his German translation of Daṇḍin's Daś 
kumāra.Carita, pp. l"4 ff , 32 ff. 
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shower of precious stones to fall, how, for the sake of the 
treasure thus obtained, two gangs of robbers begin to fight 
and kill each other, so that only two remain, and how these 
two also, each wishing to have the sole possession of the trea

sure, kill each other—exactly like the rogues in Chaucer's 
"Pardoner's Tale."

1

* Great is the number of stories that 
deal with the wickedness of women, a subject which is so 
inexhaustible to Indians. A whole cycle of such stories is 
to be found in Jatakas Nos. 6166, while the KuṇālaJātaka 
(No. 536) combines in one frame a whole collection of stories 
and sayings on the same subject. In endless variety, by ever 
new, sometimes extremely subtle stories, it is attempted to 
prove that every woman is inclined to conjugal infidelity pro

vided a seducer is available. An especially subtle story is that 
of the Brahman who, in order to be quite sure, has a girl 
brought up in his house from the moment of her birth, and 
after she has grown up and has become his wife, has her 
strictly guarded in a tower surrounded by seven ramparts, but 
is, after all, deceived by her in the end ; she, however, denies 
her infidelity, and even subjects herself to an ordeal, which 
she cleverly forges.

2 ) In the KuṇālaJātaka, we find, 
among others, the story of Kaṇhā (i.e., Krṣṇā or Draupadī), 
who, not content with her five husbands, commits adultery 
with a hunchbacked dwarf, which causes the Pāṇḍavas to 
renounce the world and retire to the Himalaya.’* This 
Jātaka‚ the greater part of which is merely a sermon on the 

l

) Jāt. No. 48. Cf. R. Morris in Contemporary Review, May 1881 ; 0 . H, Tawney in 
Journal of Philology, XII. 1883, 203 ff. 

•) Jāt. No. 62, translated and discussed by Pischel in " Philolog. Abhandlungen 
Martin Hertz zum 70. Geburtstag," Berlin 1888, pp. 74 ff. Cf. Chavannes, Cinq Cents 
Contes, Vol. I. No. 116, and J, J, Meyer, Isoldes Gottesurteil. Berlin 1914, pp. 112 ff. 

) Cf‚ above Vol. I , p. 472. The composition of the KuṇālaJātaka is very 
confused, " Stories of the present " and " Stories of the past " being jumbled together, and 
the s ty le , which i s , in part, veritable ornate prose with very long compound words, is most 
peculiar, and reminds us of such works as the Divyavadāna, Of, Oldenberg in JPTS 1910

1912, p. 26, note 3 . 
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wickedness of womankind, attributed to Buddha himself, 
also abounds in sayings against women, of which we may quote 
a few especially characteristic ones : 

" Like poisoned draught or robber fell, crooked as horn of stag, 
Like serpent eviltongued are they, as merchant apt to brag. 

" Murderous as covered pit, like HelPs insatiate maw are they, 
As goblin greedy or like Death that carries all away." 

" Women like flames devour their prey, 
Women like floods sweep all away, 
Women are pests, like thorns are they, 
Women for gold oft go astray.’’ ) 

Such stories, which were at all times immensely popular in 
India, could, of course, easily have a " Buddhistic " tendency 
tacked on to them, and be incorporated in Buddhist sermons. 
For it was only grist to the monks' mill, if, by such narratives, 
they could prove what a snare and danger every woman is to 
man, and how very carefully one must protect oneself against 
these temptresses. 

Thus these often very immoral tales form the transition 
to the moral tales of the Jātaka book. Jātaka No. 527

2 ) 

is a long moral story in the form of a ballad, which is so 
extremely dramatic that one could well imagine it as a short 
drama. 

A prince catches sight of the wondrously beautiful wife of his com– 
manderinchief Ahipāraka, and falls passionately in love with her. But 
when he hears that she belongs to another, she is unattainable to him. 
In a melancholy, tender lamentation he gives expression to his feelings. 
AhipSraka, though he loves his wife dearly, is prepared to yield her to the 
king, as he fears for the health of the latter. But the king refuses to 
commit a sin. In a most excellent, extremely dramatic dialogue, the king 

 ) Translated by H. T. Francis. 
8

) Ummadant!Jātaka, cf‚ Z a c h a r i a s , B e t t . Beitr. 4, 875 ff. 
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and his commanderinehief vie with each other in nobility. Virtue finally 
triumphs, and the king renounces. 

Some of the moral tales (as well as some of the fables) 
have an avowed pedagogical aim, and look as though they had 
been composed for children. Of this kind, for instance, is 
No. 484, of the Bodhisatta as a wise parrot, which not only eats 
rice from the field, but also carries some away in his beak, 
and in answer to the enquiry for his reason for doing this, 
replies : " I pay a debt, I give a loan, I lay down a treasure," 
meaning that he brings food to his old parents, nourishes his 
young ones, and gives food to other weak birds. 

The " Consolatory stories," with a few of which we have 
already met in the Mahābhārata, are a kind of moral narra

tives.
1

* The subject of but two such stories shall be given here : 
No. 352. A man is inconsolable at the death of his father. Then the 

man's son is seen standing in front of a dead ox and giving it grass and 
water. The man naturally thinks his son has gone mad, but the latter 
says : " Here are at least still a head, feet and tail, so that the ox might be 
able to get up again ; but there is no longer either head, hand or foot of 
m v grandfather's, it is you who seem to have lost your senses as you weep 
continually at his grave." Thereupon the father is comforted.

2

) 
No. 454. Kanha(the Kṛṣṇa of the legend) is inconsolable at the death 

of his son. Then his brother Ghata pretends to be mad, and runs through 
the town, crying : " Give me the hare ! " Kaṇha asks him what it is he 
wants. Ghata replies : " The hare in the moon." Kaṇha shows him that 
he is asking an impossibility, but Ghata declares that he too is asking an 
impossibility when he mourns for his son who is long dead, and wants to 
have him back. These words cure Kaṇha of his paternal grief.

3 

) See above, Vol. I, pp. 395 ff., 412 f. 
a

) This is a dialogue between the father and the son in eight verses, the meaning 
of which is quite clear even without the prose. On the stupa of Bharhut there is a very 
beautiful relief (Cunningham, Stūpa of Bharhut, Pl. 47, Fig . 3) , showing how the youth 
gives the cow grass to eat, and his father stands behind him. The same story in the 
Commentary to Petavatthu, s. Bimala Charan Law, The Buddhist Conception of Spirits, 
Calcutta 1923, pp. 21 f. 

3

) This, too, is a ballad in the form of a dialogue. The prose, which contains a 
deteriorated form of the Kṛsṇalegend is only a commentary. Cf. above p. 119 note, 2 and 
Vol. I , PP– 471 f. No. 372 also is a consolatory story. 
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The same purpose as these consolatory stories, namely to 
comfort those who sorrow for the departed, is pursued also by 
the consolatory verses of Rāma in the Dasaratha Jātaka 
(No. 461), which were probably taken from an old Rama– 
ballad.

1 } Apart from the prose commentary, this Jātaka does 
not really contain any narrative at all, but only moral sayings. 
In the same way, Jātaka No. 512, for instance, is nothing but 
a collection of sayings. Though the prose does relate a legend 
of the origin of the vice of drink, this legend is nothing but a 
silly commentators' invention. Only the verses are old which, 
for the edification of a king, describe, in forceful language, the 
frightful consequences of the drinking of spirituous liquor, 
verses which will delight the heart of every abstainer. The 
ironically used refrain "Therefore buy a full jug of this drink" 
seems, however, to have been taken fi*om an old drinking 
song. The dialogue between the Kuruking Yudhiṭṭhila 
(Yudhiṣṭhira) and his wise counsellor Vidhura (Vidura) on the 
question of who is a "true Brahman," which could just as well 
be in the Suttanipāta,’° also belongs to gnomic poetry. 
The commentator associates the MahāmaṅgalaJātaka 
(No. 453) with the MaṅgalaSutta, but in reality it is a collec

tion of sayings, which do not answer the question " What is 
the best Maṅgala ? " but rather the question " What is happi

ness?"
3

* The sayings are by no means entirely Buddhistic, 
but correspond more to the Brahmanical ideal of life. Thus 
also the sayings in Jātaka No. 473 in reply to the question as 
to how one can recognise a true friend, are not Buddhistic at 

1

) See above, Vol. I, pp. 508 ff. On ChineseBuddhist versions of the Dasaratha

Jātaka and the Rāma story, see Vol. 1, p. 513. 
 ) Jat. No. 495, translated by Ficfe‚ Soziale Gliederung, etc., pp. 140 ff. (Social 

Organisation, etc., pp. 216 ff.), who has also already referred to the VāseṭṭhaSutta of the 
Suttanipāta. 

8

) In the commentary, the " MahāmaṅgalaSutta" is mentioned, but not the Khudda– 
kapāṭha or the Suttanipāta, in both of which the Sutta appears. See above, p. 78, note 1, 
and p. 79. 
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all, but, on the contrary, resemble those which we find in 
Sanskrit gnomic poetry.’* 

The greatest bulk in the Jātaka book, especially in the 
last books, is occupied by legends. Some of these, exactly 
like some of the dialogues of the Upaniṣads and especially 
the Itihāsa dialogues of the Mahābhārata,

2) are merely frames 
for the speeches and sayings. Such is the extremely interest

ing dialogue in Jātaka No. 544, which is here given in 
extract : 

King Aṅgatiof Videba summons his three ministers and asks their 
advice as to what he should do. Alāta‚ the eommanderinchief, advises a 
gay and gallant war. Sunāma declares that a war is not necessary, it is 
better to enjoy music, dancing and pleasures. Vijaya, however, suggests 
hearing a pious ascetic or Brahman, and on the advice of Alâta, the king 
has the naked ascetic Guna Kassapa summoned. The latter appears, and 
proclaims coarsely materialistic doctrines like the following : There is no 
Karman, there are no ancestors, no parents, no teachers ; all beings are 
equal, and have their fate foreordained ; the giving of presents is of no use, 
punishment and reward in the Beyond are meaningless. Alāta declares 
himself in perfect agreement with these doctrines, and says : " I remember 
my former births : I was a cowkiller, a hunter, I took the life of many 
beings, and yet I have been born again in a respected family, and am now 
commanderinchief." The slave Bljaka‚ who is present, assents with a 
sigh : " In a former birth I was good and generous, and yet I have been 
reborn the son of a courtesan, and am now a slave. I lose my game in 
the gamble of life, Alâta wins like a skilful player.’' King Añgata 
is convinced by these speeches, and commences a life of delight, no longer 
thinks of anything but enjoyments, and lets others rule his kingdom. 
Then his good and pious daughter Rujā appears, and proclaims the true doc

trine : He who associates with bad companions, himself becomes bad. As 
the ship of a merchant sinks under a too heavy cargo, so the man who has 
gradually burdened himself with too great a load of sin, sinks into hell. 
Then she tells about her former births, in which, as a young man, she 
frivolously seduced women, and afterwards was reborn many times, in the 

) Luders, ZDMG 61, 1907, pp. 641 ff., has shown that also many ancient Dharma. 
éâstra sayings are to be found in the Jātaka book. 

*) See above vol. I. pp. 405, 414 ff. 
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worlds of human beings, animals, and hell, and endured terrible tortures. 
Then Nārada comes from heaven, and, like Rujā‚ teaches that there is a 
Karman, and a Beyond, But the king says : " If there is a Beyond, then 
lend me five hundred, I will give thee a thousand in the next world.’' 
Nārada replies : " I would indeed lend thee the five hundred but who will 
stand surety to me that thou wilt repay them when thou art in hell ? Even 
in this world one lends money only to one worthy of confidence." There

upon he gives a detailed description of hell and its torments. He con

cludes with a simile of the carriage, with which the human body is com

pared,
1

) and finally converts the king. 

Jātaka No. 530 is a similar Itihāsa dialogue, which, how

ever, reads more like a passage from an old Purāṇa. Here it 
is announced to King Brahmadatta that the saint Saṃkicca, 
his former domestic priest, has come. The king goes to meet 
him, and asks him what the fate of sinners is in the 
Beyond. Saṃkicca replies with a sermon, which contains 
a detailed description of hell. The speeches are the essential 
part also in the legend of the two friends who were reborn 
consecutively as Cāṇḍālas, antelopes, seaeagles, and finally 
as Citta‚ the son of a priest, and Sambhūta, the prince (No. 
498). In these speeches Citta‚ recalling his death and former 
births, praises the ascetic life, and exhorts the king, his old 
friend, that, if he cannot renounce the world entirely, at least 
to rule justly, always bearing in mind that he, who is now 
king, was once poor and humble.

2 ) 

Almost all these legends are in the form, already known 
to us, of sacred ballads. A large number of these poems tell 
of kings, who were stimulated to thought by some insigni

ficant event or other, gave up the throne, renounced the world, 

 ) With this simile, cf. Ait, Är. I l , 3, 9 ; Śvet. Up. II . 9 ; Kaṭh. Up. I, 3 ff.; Sanatsu

jātīya VI ; Anugītā 36. 
–) This beautiful specimen of the old ascetic poetry has been traced in other 

versions, including one among the Jains, by E. Leumann (in WZKM 5, 1891, 111 ff. and 6, 
1892, I f f . ) . Jātaka No. 497, to which Charpentier has pointed out a Jain parallel (ZDMG 
63, 1909, 171 ff.) also belongs to the ascetic poetry. 

19 
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and led a quiet contemplative life as hermits
 1 } in the Hima

layas. A king sees a mango tree bereft of its fruits, is 
thereby reminded of the transitoriness of all earthly things, 
and renounces the world. Another, by hearing the tinkle 
of two bangles on a girl's arm, is reminded of the fact that 
only the solitary man can find peace ; a third, seeing vultures 
fighting for a piece of meat, and tearing one another, learns 
how contemptible greed is ; a fourth, sees how a mad bullock 
rushes towards a cow and is pierced to death by a second 
passionate bullock, and learns to despise the desire of love. 
The result is always the same.

2 ) The legend of King 
Makhādeva (No. 9), whom the sight of his first grey hair 
impels to renounce the world, also belongs to this group. The 
most beautiful of these poems, however, is the Mahājanaka

Jātaka (No. 539), the hero of which is that wise King Janaka 
of Videha whom we have already met so frequently in the 
Upaniṣads and in the Mahābhārata. According to the Jātaka 
he is supposed to have pronounced his famous utterance : 
"Though the whole of Mithilā burn, nothing of mine 
burns,"

8 ) when the queen showed him the blazing town, 
in order to persuade him to return. How Janaka arrives 
at his decision of renouncing the world, how he first stays 
on the balcony of the palace in deep meditation, but is soon 
convinced that he must go away into solitude with the earthen 
beggingbowl instead of the golden coronation bowl, how 
his wives attempt to hold him back, how he is strengthened 
more and more in his resolve, how he remains unassailable and 
finally goes on his solitary way—all this is described with 

 ) In Buddhist dogmatics they are called Paccekabuddhas, i.e. "Enlightened ones, 
who have attained enlightenment by themselves (without a teacher) and for themselves 
(not in order to become teachers)." 

 ) Nos. 408, 529, 539. Cf. P. E. Pavolini, sulla leggenda dei quattro Pratyekabuddha, 
OC XII , Rome 1899, I. 129 ff. and*J. Charpentier, Studien zur indischen Erzāhlungs

litteratur, I PaccekabuddhaGeschichten (Uppsala Universitets jArsskrift 1908, Filosofi, 
Sprakvetenskap och hist, vet., 4) Up»ala 1908 and ZDMG 66, 1912, pp. 38 ff. 

») See above, Vol. I, pp, 414 f. 
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such thrilling force, as could only have been inspired by the 
very deepest conviction, combined with no mean poetical 
talent. 

All these legends belong to that common stock of an

cient Indian ascetic poetry from which, as we have seen,
1

* 
many of the most beautiful legend poems in the Mahābhā

rata and the Purāṇas are culled. It has already been men

tioned that the poem of Ṛṣyaśṛṅga (he is called Isisiṅga in 
Pali), which belongs to the same literature, recurs in the 
Jātaka book, and that in the NalinikāJātaka (No. 526) the 
older form of the legend has still been preserved.’* A 
duplicate of the same legend has been preserved in Jātaka 
No. 523, where the heavenly nymph Alambusā seduces the 
young saint Isisiṅga, who has never seen a woman, in the 
same way as Sāntā seduces Ṛṣyaśṛṅga in the older poem. 
In the prose introduction to this Jātaka it is related how 
Isisiṅga was born of an antelope. This introduction must 
be old, as a Bharhut relief already represents a scene in which 
a little boy born of an antelope is picked up by an ascetic 
(the father of Isisiṅga).’* The SanaaJātaka (No. 540), 
the contents of which are given below, shows points of 
contact with the tragic story which King Daśaratha tells on 
his deathbed.

4 ) 

Sāma is a pious hermit boy, who lives in the forest with his blind 
parents and devotes himself entirely to attending on them. One day, 
while he is fetching water for them, he is struck by a poisoned arrow which 
was aimed at him by King Piliyakkha of Benares, in the wantonness 

 ) See above, Vol. 1, pp. 320, 405 ff., and M. Winternits, Some Problems of Indian 
Literature, Calcutta 1925, p. 21 ff. 

 ) See above. Vol. I, pp. 399 ff., 473 note, 520 f., 540. 
3

) Cunningham, Stiīpa of Bharhut, Pl. 26, Fig. 7. 
*) Rāmāyaṇa II. 63, 25 ff. Cf. above, Vol. I, p. 483, and Charpentier, WZKM

1 24, 
1910, p. 397, note 2 ; 27, p. 94. Oldenberg (N"GGW 1918, 456 ff.) has compared the epic 
tale with the Jātaka as regards style, and has shown that , in the Jātaka‚ the story is told 
with greater simplicity and less subtlety than in the RSmāyaṇa. 
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of the chase. No curse, no angry word escapes the lips of the youth, 
but only a woeful lament at the fate of his poor parents, who are now 
bereft of their support. Remorsefully the king consoles him and promises 
to undertake the care of his parents. Sāma tells him in which direction 
his parents’ hut lies, and, uttering expressions of thanks, falls unconscious. 
Filled with bitter remorse, the king bursts into lamentations and is com

forted by a forest spirit, who tells him that he will be freed from his 
heavy guilt, if he goes to Sāma's parents and tends them like a son. 
Lamenting, the king takes the water pitcher, and goes to the parents’ 
hut. By the footsteps of the approaching king, the old father recognises 
that it is not the expected son. Piliyakkha tells who he is, and the blind 
old man welcomes the king with friendly reverence, and offers him water 
and fruits as gifts of hospitality. The king asks whence he obtains fruits, 
as he cannot seek them himself, and the old man answers : We have a 
dear son, young and handsome, it is he who brings us water and fruits. 
Then the king announces the dreadful news : Your faithful son is dead, 
I have slain him. Mild, but full of piteous complaint are the words of 
the father. But the mother bursts into loud lamentations, and cannot 
understand the gentleness of her husband, who wishes the king no harm. 
The king comforts the parents, and begs of them to accept him in the place 
of a son ; he will take care of them as Sāma did. But the parents only 
beseech him to lead them to their son’s corpse, which the king does, though 
reluctantly. Before the corpse the blind parents burst into touching plaints, 
which however, end with conjurations.

1

) The mother says: If it is 
true that Sāma always lived a virtuous life, then may the poison vanish, 
and may he stand before us in good health once more. The father repeats 
the conjuration with reference to his own virtues and those of his wife. 
The forest spirit also utters a similar conjuration. Then Sāma arises, 
stands fresh and well before his parents, and bids the astonished king 
welcome. He declares that he had only fainted ; for those who honour 
their father and mother enjoy even in this world the support of the gods, 
and after death go to heaven. Then the king seeks Sama*s protection, 

 ) Such spells, or Saccakiriyâs (literally "confirmations of t ru th") which consist 
of a person's referring to his virtue, and thereby performing a miracle, are not rare in the 
Buddhist legends ; we also meet with them in the epic (thus in the Nalopākhyāna, Mahā

bhārata III , 63) and frequently in the later narrative literature. Cf. E. W. Burlingatne, 
JRAS 1917, pp. 429 ff., and N. M. Penser, N e w Edition of C H. Tawney's Translation of 
Kathāsaritsāgara, I, 166 f. j II , 31 ff. ; III , 179 ff. 
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and the latter preaches to him on the virtues which a king should prac

tise.
1

* 

Exceeding kindness and gentleness, and selfsacrifice 
transcending by far the bounds of what is natural, charac

terise those legends whose purely Buddhistic origin is un

mistakable. The legend of King Sivi (Sanskrit Śibi), who 
gives away his eyes, has already been mentioned.’* Jātaka 
No. 440 tells of Prince Kaṇha‚ who gives away everything 
he possesses, in order to go to the Himalaya as a hermit. 
Sakka offers to grant the pious hermit his wishes ; but he 
wishes only for calmness, freedom from hatred, desire and 
lust, and the most truly beautiful of all gifts : 

" If you would grant a boon to me, 
O Sakka, lord of every creature,— 
Let none, Sakka, on my account. 
Be harmed, whether in mind or body. 
At any time or place. This, Sakka, 
This would I choose as boon of boons."

 3

> 

The moral of love for one's enemies is proclaimed in naive 
manner by the legend (No. 151) of the two kings who meet 
in a narrow pass. They are both equally just, equally old, 
equally famous, equally powerful—and the question is, who 
shall move aside to let the other pass. As the one not only 
returns good for good, but also good for evil, the precedence 
is granted to him. Another genuine product of Buddhism is 
the KhantivādiJātaka (No. 313), the Jātaka of the "patience 

 ) The legend is already to be found in the 3rd century B. C on a relief on thé 
Stūpa of Sānchi‚ A whole series of scenes is represented in the Gandhāra sculptures 
of Jamālgarhi, Cf. A. Foucher, L'art grécobouddhique du Gandhàra I, 279 ff. 

) See above, Vol. I, p. 409, and Winternitz, Some Problems of Indian Literature, 
p. 38. 

8

) Translated by T. W. Rhys Davids in SBE., Vol. 36, p. 310. The verse is quoted 
in Milindapañha‚ p. 384 (ed. Trenckner). 
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preacher," in which the Bodhisatta is whipped and mutilated 
by an enraged king, but he endures it all with patience, 
and forbears from any thoughts of revenge.’* In many of 
these legends, which we might call " animal legends, " the 
Bodhisatta is a good and noble animal. Here we find legends 
like that of the selfsacrificing male gazelle, which is prepared 
to sacrifice its life for the sake of a pregnant gazelle, and 
then is able to persuade the deeply moved king, not only to 
spare the herd of gazelles, but to give up hunting altogether ;

2 ) 

of the hare which throws itself into the fire in order to serve 
itself as meat to the guest (No. 316) ;

3 ) of the monkey

chief, who makes himself into a bridge across the Ganges in 
order to save his retinue ;

4 ) of the monkey who rescues a 
man who has fallen into an abyss, and whom this man, 

) The frequent occurrence of this legend in Buddhist literature and art bears witness 
to its great popularity among the Buddhists of all nations. Cf. A. Attenhofer in Festschrift 
Kuhn, pp. 353 ff. 

2

) NigrodhamigaJātaka (No, 12). The Christian legend of Saint Placidus or 
Eustachius, who is said to have been converted through a stag, on whose forehead the 
sign of the cross was shining, is traced back to this Jâtaka by some scholars. Cf. M. 
Qaster‚ JRAS., 1894, 335 ff.j J. S. Speyer in Theolog. Tijdskrift 40, 1906, 427ff.; E, Kuhn 
in Beil. Allg. Ztg. 9th Nov. 1906 ; R. Garbe, Contributions of Buddhism to Christianity, 
p. 30ff. ; Indien und das Christentum, pp. 86 ff. ; W. Bousset in NGGW 1916, 469 ff. ; 
W. Meyer, ibidem, pp. 762ff. ; Clemen, Theolog. Literaturzeitung 42, 1917, 257 ff.; H. 
Günter, Buddha in der abendländischen Legende ? Leipzig 1922, pp. 7ff. I am not 
convinced that there is any connection between them. 

8

) Just as, in memory of this act of selfsacrifice, Sakka draws a hare in the moon, 
using a mountain as his pencil, so the Kalmuks have preserved the legend of " Sakimuni " 
as the " hare in the moon," s. T. W. Rhys Davids, Buddhism, London SPCK‚, 1890, p. 197

The " hare in the moon," however, ia not familiar only in India, Tibet, Burma, China and 
Japan, but also in America. In India the idea is most likely earlier than Buddhism, at 
least as early as the gatapathaBrāhmaṇa XI, 1, 5, 3 and SvetāṣvataraUpanicad II, 11. 
Cf. Benfey‚ Pantschatantra I, 348 f. ; A. Pfungst, Aus der indischen Kuiturwelt, Stuttgart 
1904, pp. 122 ff. ; I. 8cheftelowitz, ZB‚, VII, 1926, pp. 270 f. ; H. Kuniket Amerikanische und 
asiatische Mondbilder (Mythologische Bibliothek VIII . 4, 1916, pp. 24ff . ) ; E. Seler in 
Zeitschrift für Ethnologie, 39, 1907, p. 10. Just as in Tantrākhyāyika III , 3, so in a 
Hottentot story, the hare appears as a messenger of A the moon. Cf. W. H. I. Bleek‚ Reineke 
Fuchs in Afrika, Weimar 187O, pp. 54 ff, ; A Brief Account of Bushman Folklore,London 
1875, pp. 9 f. 

*) JāI. No. 4O7, illustrated on the Stūpa of Bharhut (Cumiingham, Pl. 33, Fig. 4) . 
H. Kern (Gurupūjftkaumudī, pp‚ 93 f.) oompares the old Cymric legend from the Mabinogi, 
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lusting after the flesh of monkeys, wants to kill, on account 
of which bad deed he is attacked with severe leprosy (No. 516) ; 
or the legend of the elephant which directs the lost wanderer 
to the path out of the forest and presents him with its teeth, 
whereupon the man, in his avarice, also cuts out the roots of 
the elephant's teeth, and causes it dreadful pain, but is soon 
swallowed up by the earth and descends into hell (No. 72).’> 
Animal legends like the latter two, make it appear very pro

bable that the abovementioned tales of grateful animals and 
ungrateful human beings are all of Buddhist origin. 

Probably the most famous, and, in the entire Buddhist 
world, the most popular of all these legends, is the last one in 
the Jātaka collection, the VessantaraJātaka (No. 547). 
This is in reality a regular epic, for the prose in it is nothing 
but a commentary, and it is easy to see how the commentator 
has done his best to spoil the story in the most spiritless and 
insipid manner. The hero of this epic, it is true, is not a war

rior and conqueror, but a hero of generosity. 
Prince Vessantara has taken a vow never to refuse to give anything 

which might be asked of him : " Should anyone ask me for my heart and 
eye, my flesh and blood, yea, my whole body, I shall give them up.’’ As 
without consideration for the welfare of the land, he gives away a wonder

ful elephant, he is sent into banishment, whither he is followed by his 
faithful wife Aladdī and his two little children. They have previously 
given everything away. In a fourhorse carriage, their last possession, 
they drive away. Soon, however, they encounter a begging Brahman, to 
whom Vessantara gives the horses and carriage. On foot they wander on, 
carrying the children, and at last reach a hermitage in the forest, where 
they take up their abode. Then Sakka appears in the form of an ugly, 
wicked Brahman, who demands the children as slaves, and gets them. 

in which King Bran makes himself into a bridge, over which his army reaches the bank 
of a river. In this case, however the agreement, though certainly striking, seems to me 
to be merely accidental. 

1

) The elephant is a general favourite in the animal legends. Cf. Peer in JA., 1895, 
s. 9, t. V, 31 ff., 189 ff. and Foucher on the Ohaddanta Jâtaka (No. 514) in Melanges L^vi, 
pp 231 fft 
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Finally he asks for the wife also ; Vessantara does not withhold even 
her from him ; then only does Sakka make himself known, and all ends 
happily. 

The legend is related in 786 stanzas with all the prolixity 
of an epic. The description of Vessantara's departure into 
banishment recalls vividly that of Rama in the Rāmāyaṇa. 
The many and long descriptions of nature, such as the descrip

tion of the forest and of the hermitage, also remind us of the 
Rāma epic. The poet lingers with especial pleasure over the 
story of the giving up of the children, who are treated so 
cruelly by the wicked Brahman, over the plaints of the little 
ones and the description of the mother's grief, how she seeks 
her children in vain. No wonder that, at the recitation or 
representation of these scenes—for in Tibet and Burma the 
Vessantara legend forms the subject of dramatic representa

tions—the audience are dissolved in tears.’* 
The hero of the VessantaraJātaka‚ as is general in the 

purely Buddhistic legends last discussed, is the Bodhisatta 
of the later dogma, to whom a certain number of " per

fections " 2 ) are ascribed ; he already possesses certain 

l

) We meet with the legend of Vessantara in pictorial representations also. Cf. 
Foucher, L'art grécobouddhique, I , 283 ff. The Chinese traveller Song Yun relates that he 
saw a picture in ShâhbâzGarhi reproducing the Vessantara legend, and that, whenever 
they saw this picture, the barbarians shed tears of pity for the pious man who had given 
away his children to the wicked Brahman, Chavannes, Cinq Cents Contes, t. I, p, x. 
P. Dahlke (ZB‚, I, 1914, p. 9) s a y s : " This Vessantara legend is a favourite decoration in 
Buddhist temples. I have seen it represented from Ceylon to Cambodia. In the Wesak 
season it is ..produced on the stage of the people's theatres, and never does it fail to 
produce its effect." R. Fick (Festgabe Jacobi‚ pp. 145 ff.) has compared the various 
versions of the Vessantara Jātaka‚ with a view to tracing its original form. He shows 
that the Jātakamālā probably used an earlier version than that of the Pâli Jâtaka. A 
Soghdian version of the Jātaka has been published by R. Gauthiot (JA. , 1912, s. 10, t. X I X , 
pp. 163 ff.). 

 ) Pārami or Pāramitā, '‘ highest perfection," is the technical expression for the ten 
(or six) perfections which a Bodhisatta possesses, namely : Generosity, virtue (i.e. 
obedience to the commandments) , renunciation of the world, wisdom, energy, patience, 
truthfulness, determination, friendliness towards all creatures, equanimity. Cf. R. Spence 
Hardy, Manual of Buddhism, 1860, pp. 98, 101 ff. ; Kern, Manual, p. 66. The expressions 
pārami‚ pāramitā do not appear in the earliest texts, or in the JātakaGāth5s j but in the 
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superhuman gifts, such as the recollection of former existences, 
extraordinary physical powers or mental faculties, and so on. 
This conception of the Bodhisatta as a higher being, generally 
plays only a secondary part in the texts of the Theravāda sect 
of the Hīnayāna, whose canon is the Pali Tipiṭaka, while with 
the sects of the Mahāyāna, it has been developed all the more 
fully. I t is no accident, therefore, that the Jatakas belong to 
the Mahāyāna just as much as to the Hīnayāna, and the 
question could be raised whether their actual native soil was 
not Mahāyāna Buddhism rather than Hīnayāna. Indeed we 
find Jatakas in the texts of all Buddhist sects. Most pro

bably th ey did not originally belong to any sect ; but as they 
were one of the chief media of propaganda, and carried 
Buddh ism into extensive circles, especially the popular 
Buddhism, in which there could not have been much difference 
betwe en the sects, they penetrated, alone? with this Buddhism, 
deep into the mind of the people. Even at the present day, 
there is no book so popular among the Buddhist peoples 
as the Jātaka. The Singhalese still listen the whole 
night through, to the recitation of the Jatakas without 
any trace of fatigue, and with unaffected delight. In Burma, 
too, the Jatakas are and have been for centuries the delight of 
both learned and unlearned, of monks and laymen alike;

1

* and 
it is the same in every place to which Buddhism has penetrated. 
A. Schiefner

2) has given us an idea of the immense wealth of 

Jātaka commentary (e.g. Nos. 515, 528, 529) it is expressly stated that the Lord told the 
story with reference to one of the " perfections." In other instances (e.g. Nos. 4G7‚ 547) 
the hero is clearly presented as the Bodhisatta endowed with the " perfections." Cf. 
Rhys Davids, JRAS., 1913, pp. 482 I. 

) C f . R . Spence Hardy, Manual of Buddhism, London, 1860, p. 101; M. H. Bode, 
Pali Literature of Burma, London, 1909, p. 81. 

) Indisohe Erzählungen, Bulletin de l'Académie Impériale des Sc. de St. Póters

bourg 1876 and 1877 (Mélanges asiatiques, VII and V I H ) ; Mahâkâtjâjana und König 
TsohaṇḍaPradyota, ein Zyklus buddhistischer Erzählungen (Mémoires de l'Académie 
imp. des So. de Sfc Pétersbourg, 1875). Cf. also W. R. S. Ralston, Tibetan Tales derived 
from Indian Souroes, London, 1882, and W. W. Rochhill, Tibetan Buddhist BirthStories, 
Extracts and Translations from the Kandjur, JAOS. 18, 1897, pp. 1 ff. 

20 
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Buddhist narratives in Tibetan literature, and Ed. Chavannes
x) 

has enlightened us as to the abundance of Chinese Buddhist 
narratives. Directly and indirectly the Jātakas have also 
enriched the literatures of many other peoples, and have 
therefore been of immense importance in universal literature, 
even though today we no longer believe, with Th. Benfey> 
that the entire fairy tale literature of the world is of Buddhist 
origin. Nevertheless, however largely the Brahmans, Jains 
and other sects might have contributed to Indian narrative 
literature, Buddhism alone pressed forward far beyond the 
limits of India as a worldreligion, thus diffusing Indian 
civilisation and literature far and wide in all countries of the 
East and West.

2 ) On the other hand, it was Buddhism, too, 
which brought the Indians more than ever before into contact 
with other peoples ; and it is not probable that it was only 
the Indians who brought their stories to those peoples every 
time ; they, in their turn, must have received narratives 
from them too, especially from peoples who stood so high, 
intellectually, as the Greeks, Persians and Semites. In all 
probability, the Greek artists, who came to India in great 
crowds after Alexander's campaign and helped to build and 
ornament so many Buddhist monuments of art, also brought 
many Greek narratives and motifs to India. This is the more 
probable, as it is precisely the Jātakas which were in many 
cases pictorially represented on the Buddhist monuments. For, 
a3 the literature, so, Indian and nonIndian art too, was 

1

) Cinq Cents Contes et Apologues extraits du Tripiṭaka Chinois et traduit en 
français, t. I  I I I , Paris, 19101911. We see here that the books which were translated into 
Chinese in he 5th century A.D. contained numerous J&takas which also occur in the 
Jātaka book ; but it by no means follows that the Jàtakas in question were necessarily 
translated from this Pâli work or from a Sanskrit collection corresponding to i t . 

a

) C h a v a n n e s , Cinq Cents Contes I. p. xvi‚ still considers that Bnddhism may be 
oalled " le plus vaste réceptacle de contes qu'il y ait eu au monde." C h a r p e n t i e r 
(Festschrift Kuhn, pp. 288 ff.) supposes that a collection of Jātakas may have been the 
source of the Greek Physiologus. H. G ü n t e r , Buddha in der abendländischen Legende P, 
pp, 65 ff., raises objections to t h i s theory. 
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enriched by the Jātakas. They belong to the oldest subjects 
that were pictorially represented in India, and today they 
are still favourite themes for sculpture and painting in all 
Buddhist countries. We find them in the 3rd and 2nd cen

turies B.C. on the stone walls of Bharhut and Sanchi, in the 
2nd century A.D. on those of Amarāvatī, and still later in 
the caves of Ajantā.’* When the Chinese pilgrim Fahien 
travelled in Ceylon in the year 412 A.D. he saw how, at the 
festival of the sacred tooth, in Abhayagiri, the king of Ceylon 
had the five hundred Jatakas represented by figures ranged on 
either side of the street along which the procession passed, 
brightly coloured and grandly executed, looking as if they 
were alive. And HsiianTsang relates of Stupas seen by 
him, which had been erected in various parts of India in 
memory of the deeds of the Bodhisatta as recounted in 
Jātakas.

2 ) Many hundreis of reliefs which contain Jātaka 
illustrations, decorate the temples of BoroBudur in Java 
(9th century),

3

* of Pagan in Burma (13th century),
4

* and 
of Sukhodaya in Siam (14th century).’* 

The Jatakas are of inestimable value, not onlv as regards 

1

) Besides the works of Cunningham and Mai*ey, which have been mentioned above, 
p. 16, note 3, cf. also A. Qrünwedel, Buddhistische Kunst in Indien, 2nd. Ed., Berlin 
1900, pp. 38 f‚, 59, and A Foucher, L'art grécobouddhique du Gandhära I, Paris, 1905, 
pp. 270 ff. 

2

) Cf. J. Legge, Record of Buddhistic Kingdoms being an account of the Chinese 
Monk Fahien of his Travels in India and Ceylon, transi. Oxford, 1886, p. 106 ; and L. Peer 
in 0 0 X I . Paris, 1897, I, pp. 151 ff. 

3

) A list of the Jatakas represented in Bharhut, Ajantā and BoroBudur is given 
by S. à'Oldenburg, JRAS., 1896, 623 ff. and JAO3., 18, 1897, pp. 183 ff. The reliefs of Boro– 
Budur‚ according to ā'Oldenburg (loc. cit., p. 196 ff. in which he bases his theory on that 
of C. Leemans, BÔrôBoudour dans l'île de Java, Leide, 1874) present 34 Jatakas arranged 
in the order of the Sanskrit work Jātakamālā. See also Foucher in BEFEO‚, IX, 1909, 
pp. 1 ff. 

*) The Museum für Völkerkunde at Berlin possesses over a hundred reliefs of the 
Mangalacheti temple of Pagan. They have been discussed by A. Qriinwedel, Buddhistische 
Studien I (Veröffentlichungen aus dem K. Museum für Völkerkunde, V, Berlin 1897). 

8

) L. Fournereau> Le Siam ancien, 2
è m e partie. A MG., Paris, 1908. The order of 

the pictures i s that of the Pali Jātaka collection. 
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literature and art, but also from the point of view of the 
history of civilisation. Though they cannot serve as 
documents for the social conditions at the time of Buddha, 
but at the most, for the period of the 3rd century B.C., and 
for the greater part, especially in their prose, only for the 
fifth or sixth century A.D., yet so much has remained un

changed in India throughout the centuries, that the picture 
of civilisation in the Jātakas may nevertheless be regarded as 
very "ancient." In any case the narratives of the Jātaka 
book afford us a glimpse into the life of classes of the Indian 
people, of which other books of Indian literature only rarely 
give us any information.’* 

The great importance of the Jātaka book in every res

pect, justifies our having lingered so long over this work, 
so that we can deal much more briefly with the other books 
of the Tipitaka which are yet to be mentioned. 

11. Niddesa,
2

* "Explanation," is the title of a com

mentary, which has already been mentioned, on sections of 
the Suttanipāta. It consists of the MahāNiddesa, the 
" Great Explanation," containing the commentary on the 
Atṭhakavagga, and the CullaNiddesa, the " Short Explana

tion," which explains the KhaggavisāṇaSutta (Suttanipāta 
I, 3) as well as the Pārāyana. The inclusion of this com

mentary in the canon can certainly be due merely to its 
great antiquity in comparison to other Pali commentaries. 
Indeed, we learn from the Niddesa how the sacred texts were 
explained at the lessons, in ancient times.’* Grammatical 

l

) For this reason the data concerning the history of social conditions given by R. 
Fick and Mrs. Rhys Davids in the works mentioned above, p. 121, note 2, are very valuable 
even though, in judging them, we shall have to take a different point of view as regards 
chronology. 

*) MahāNiddesa, ed. by L. de la Vallée Poussin and E . J. Thomas, PTS. 1916 aud 
1917 ; OullaNiddesa, ed. by W. Siede, PTS. 1918. On the relation of this old commentary 
to Buddhaghosa's commentary, see M. H. B(ode) in JRAS. 1918, pp. 574 ff. 

») Cf. E. J . Thomas, Ind. Hist. Qu. II, 1926, pp. 495 tf‚ 
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and lexical explana tions go hand in hand with instruction in 
the dogma. Important technical expressions are explained 
with reference to the doctrine, and passages from canonical 
texts are frequently quoted for this purpose. In order to ex

plain a word, a long list of synonyms is given, and this is 
repeated every time the same word occurs. It is easy to 
understand how, in this way, these lists of words were im

pressed on the memory. Probably they formed the found

ation for later dictionaries. 

12. The Patisambhidāmagga,
1

* "the Path to Analysis," 
consists of three large sections, each containing ten treatises 
on some important point of Buddhist doctrine. Thus, for 
instance, I, 1 deals with the 73 kinds of knowledge, among 
which, to give an example, there is the knowledge of the 
great pity of the Tathâgata ; I, 3 deals with the regulating 
of the breath as an aid to mindfulness (sati), I, 7 with the 
Karman, II, 2 with the four noble truths, II, 4 on the love 
towards all creatures (mettā). III, 2 with the miraculous 
powers (iddhi) of the saints, and so on. All these subjects 
are treated in the form of questions and answers, after the 
fashion of the Abhidhamma texts. The work appears in 
the Suttapitaka, however, and not in the Abhidhammapi

ṭaka‚ because, at least in part, its form is that of the Suttas, 
as some sections begin with introductory stories (" Thus I 
have heard," etc.) and the address " O monks " (bhikkhave) is 
to be found here and there, as in the Suttas.

2 ) 

13. Vast as the Jātaka book is, and abundant as are its 
contents, it does not by any means contain the entire wealth 
of Buddhist tales. Another narrative work which is just as 
copious as the Jātaka‚ though of lesser value from a literary 

) Ed. by Arnold C Taylor, PTS. 1905 and 1907. Cf. 0 . A. F. Rhys Davids, JRAS. 
1906, pp. 238 ff. 

) On archaisms in the text, see Kosambi in Ind. Ant. 41, 1912, p. 38 note. 
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point of view, is
 l ) the collection of " Apadānas " in the 

Khuddakanikāya, known as the Apadāna. The word apadāna 
(Sanskrit avadāna) means " heroic deed, glorious deed," the 
sense being extended also t o glorious deeds of selfsacrifice 
and piety; and the Apadānas, like the Avadānas which are 
their counterpart in the Buddhist Sanskrit literature, are 
" tales of the heroic deeds," i.e., the pious works of the saints 
(which often consist of very commonplace actions performed 
in adoration of a Buddha). The Apadānas, too, like the 
Jatakas, have a " Story of the present " and a " Story of the 
past." Whereas the Jatakas always describe a previous exist

ence of the Buddha, the Apadānas, as a rule, deal with that of 
a saint, an Arhat. These stories are, therefore, legends of 
saints. The collection of Apadānas, written entirely in verse, 
begins with a Buddhāpadāna, containing a glorification of 
the Buddhas, of the " innumerable kings of the Dhamma, 
endowed with the 30 perfections,"

 2 ) and Buddha himself is 
made to pronounce this glorification. Next comes the Pacce– 
kabuddhāpadāna, a glorification of the Paccekabuddhas, who 
go their solitary way, "like the rhinoceros." The entire 
"Sutta of the Rhinoceros " (KhaggavisāṇaSutta, from Sutta– 
nipâta I, 3) is inserted here. The main portion of the work, 
however, is the TheraApadāna, " the Glorious Deeds of the 
Eiders," in 55 sections (vagga) consisting of 10 Apadānas 
each.

3 ) The last part is the TherīApadāna, " the Glorious 
Deeds of the Lady Elders," in 4 sections, consisting of 10 
Apadānas each.

4 ) The " glorious deeds " are always related 

l

) Ed. by Mary E. Lilley‚ PTS. 1925 and 1927. Cf. L Feer in JA. 1883, s. 8, t. I. 
408, 433 ff. ; E. Müller in OC X, Genève 1894, I, 165 ff. ; T. W. Rhys Davids, ERE., Vol. I, 
p. 603. 

 ) As each of the 10 Pāramitās or ' 'perfections" is divided into three grades, i.e., 
ordinary, superior and preeminent, there are 30 Pāramitās in all. (R. Spence Hardy, 
Manual of Buddhism, p . 101.) 

3

) Vagga 34 has only 7 Apadānas, henoe the total of 547 instead of 550. 
*) Extracts from the Tberī–Apadāna have been published by E. Müller in his edition 
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by the saint in question himself. The first heroes of the 
TheraApadāna are the most famous disciples of Buddha : 
Sāriputta, the great Moggallāna, the great Kassapa and 
Anuruddha ; side by side with these and other wellknown 
names such as Upāli‚ Ānanda‚ Rāhula and Raṭṭhapāla

1 } among 
the Theras‚ and Mahāpajāpatī Gotamī‚ Khemā‚ Paṭācārā. Kisā– 
Gotamī‚ and others, among the Therīs‚ we meet with a far 
larger number of names, which are only types and not real 
personages, e.g., the Theras "Dispenser of fans," " Dispenser 
of clothes," " Dispenser of mangoes," "Worshipper of foot

prints," " Waterworshipper" (i.e., the Thera who worshipped 
Buddha with a gift of water), Theras who are named after 
some flower offering, like Kimsukapupphiya, and the like. 
Most of these legends are made on one and the same plan. 
First of all the Thera (or Therī) tells of the adoration which he 
(or she) had offered to one of the previous Buddhas, the 
predecessors of Gotama Buddha, then he (or she) declares the 
prophecy uttered by that previous Buddha that he (or she) 
would hear the doctrine of the future Gotama Buddha, and 
finally relates how this prophecy has come true, and how he 
(or she) attained to the dignity of an Arhat. Only few of the 
Apadānas deviate from this stereotyped plan, for instance the 
very remarkable Buddhāpadāna (No. 387) with the secondary 
title Pubbakammapiloti, " the Interweaving of the Previous 
Deeds," in which the Buddha tells of his previous bad deeds 
in consequence of which he had to suffer countless reincar

nations in hells, and the remains of which deeds caused him 
many an unpleasant experience even in his last existence. 

The Apadāna is certainly one of the very latest works of 

of the commentary on the Therlgāthā ( P T S . 1892). The Apadāna of Mahāpajāpatī 

Gotamī has been translated into Dutoh by Maria E. L. van Goor‚ de buddhistiische non, 

pp. 204 ff. 
i

) The legend of Raṭṭhapāla in the Apadāna, who is familiar to us from the 
MajjhimanikSya, No. 82, has been compared with that in Buddhaghosa's commentary, bv 
Mabel Bode in Mélanges I.évi, pp. 183 ff. 
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the Khuddakanikāya and of the canon generally, if we are 
really justified in including it in the canon. At all events, 
judged by its general character, it is much more closely allied 
to the Sanskrit Avadānas than to the remaining works of the 
Pâli Canon.’* We must leave it to future research to find 
out, by means of a detailed comparison between the Apadānas 
and the Buddhist Sanskrit texts,

2

* what place thoy occupy in 
the chronology of the history of Buddhist literature. 

14. One of the shorter books of the Khuddakanikāya 
is the Buddhavaṃsa.’* This contains poetical legends of the 
24 Buddhas who are supposed to have preceded Gotama 
Buddha in the last twelve ages of the world (Kalpas). After 
an introductory chapter, one chapter is dedicated to each of 
the 24 former Buddhas.’* In a somewhat dry manner, it is 
related in the case of each single Buddha, how he set the 
" wheel of religion " in motion and how—with but trifling 
differences—the principal events in the life of Gotama Buddha 
were enacted in the life of each one of the former Buddhas. 
It is Gotama Buddha himself who is telling the narrative, and 

1 ) Not very many instances of actual agreement have been traced so far. Avadā– 
naêataka VIII relates stories of ten holy women, but only three names coincide with those 
in the TheriApadāna. Cf. L, Feer, JA, 1884, ser. 8, t. I I I . p. 32. 

) E. Müller (Gurupūjākaumudī, pp. 55 ff.) after comparing the Dīpaṅkara legend 
in Apadāua No. 486 with the other versions of the same legend, has come to the conclusion 
that some of the Apadānas are later than the Sanskrit Avadānas. 8. Lévi (JA‚ 19O8‚ ser. 
10‚ t. XII . pp. 167 ff.) concludes from the comparison of TherI.Apadāna No. 17‚ of Mahā– 
pajāpatī Gotamī‚ with Kumāraiāta's Kalpanāmaṇḍitikā (" Sūtrālaṃkāra") No. 68‚ that 
the author of the Apadāna must have been familiar with the Sanskrit poem. I am not 
convinced. As we have a plain story in the Apadāna‚ and an elaborate one in the Kalpa– 
nāmaṇḍitikā‚ it is just as likely that the lastnamed work used the raw material, either 
in the Apadāna or in a Sanskrit version corresponding to it, and created a work of art 
from it, as that the author of the ApadXna used the work of art, and made a dry extract 
of it . 

3

) Edited by R. Morns, London, PTS. 1882. 
*) On the dogma of the multiplicity of Buddhas, see Oldenberg, Buddha, 87O ff. 

and Kern, Manual of Buddhism, 62 ff. Aśoka already mentions in one of his edicts that 
he had a stūpa of Buddha Konākamana (i.e., Koṇāgamana, the 23rd Buddha of the 
Buddhavaṃsa) restored (Bühler, WZ KM. 9, 1895, pp‚ 175 ff.). 
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speaking in the first person, he recounts who he himself was 
under each of the preceding Buddhas,

1

* how he worshipped 
the Buddha, and how his own Buddhahood had been foretold 
by the Buddha of that time. The only part which is a little 
more imaginative and poetical, is the second chapter,

2

* which 
deals with Dīpaṅkara, the first Buddha. 

Gotama Buddha was at that time a rieh Brahman named Surnedha, 
and he relates in verses (727) which are reminiscent of the Theragāthās, 
how he one day felt disgusted with the world, how he cast off the wretched 
body, as though it were dirt, and withdrew to a hermitage in the Hima

laya. This was precisely the time when the Buddha Dlpañkara was 
carrying on his campaign of conquest throughout the world, and men and 
gods worshipped him. Sumedha, the hermit, comes too, and at a marshy 
spot loosens his plaited hair, spreads it out on the dirty ground, with his 
hempen garment and his cloak of skins, and lies face downwards,

8

* in

spired with the wish that the exalted Buddha Dlpaṅkara, with his host of 
disciples, may step over him without having their feet soiled by the mud. 
Prostrate on the ground, he resolves to become a Buddha one day, and 
bring salvation to the world. Dīpañkara approaches, and prophesies the 
future greatness of Sumedha. The inhabitants of the ten thousand worlds 
make a joyful noise, and signs and miracles happen, as is always the case 
when a future Buddha is foretold. But Sumedha determines to realise in 
himself all the ten perfections (Pāramitās), in order to fulfil the preliminary 
conditions of Buddhahood. 

Thus this passage is actually a kind of preliminary his

tory to the autobiography which Gotama Buddha later gives 

) Usually he was a Brahman or a warrior, but once also he was Sakka, the king 
of the gods, another time a l ion, the king of beasts, twice a king of the Nāgas‚ once a 
Yaksa‚ and several t imes an ascetic. 

*) Translated by Warren, Buddhism in Translations, pp. 531. Translated from 
the Chinese (AbhiniṣkramaṇaSūtra) by S. Beal in JRAS 1873, pp. 277 ff. E. Müller 
(Gurupūjākaumudī, pp. 54 ff.) has oompared the various versions of the Dīpañkara 
legend. 

3

) This scene has often been depicted on Buddhist monuments, probably it already 
appeared on the stūpa of Bharhut (S. I. Fergusson, Tree and Serpent Worship, Plate L ; 
Cunningham, Stūpa of Bharhut, p. 134, No. 38 ; Beal, l.c‚ and Ind. Ant II . 1882, p. 146). 
Cf. Foucher, L'srt grécobouddhique I. 273 ff.. ; A. Grünwedel, Bericht über archäologis

che Arbeiten in Idikutsari (ABayA 24, I. 1906), p. 90 f. 

21 
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in Chapter 26, briefly summarising in 25 verses the chief 
events of his last earthly existence. A list of the Buddhas 
down to Metteyya, the future Buddha, and an account of the 
distribution of the Buddha relics form the conclusion of the 
book. 

The commentator of the Buddhavaṃsa says that the 
work was proclaimed and recited by Gotama Buddha himself, 
and was handed down an uninterrupted line of Theras, to the 
time of the third Council, and again, since then, passed down 
an uninterrupted line of teachers and pupils. As the earlier 
texts are only familiar with 6 predecessors of Gotama, we 
shall not give credence to these statements of the comment

ator, but shall be compelled to class the Buddhavaṃsa among 
the latest productions of canonical Pali literature. Moreover, 
it is replete with that Buddhaworship and Buddhadeifica

tion‚ which is foreign to the earliest texts of the Tipiṭaka, but 
is at its height in the Buddhist Sanskrit literature, especially 
that of the Mahāyāna. 

15. The last book of the Khuddakanikāya is the 
Cariyapitaka.’> This is a collection of 35 Jatakas in verse, 
pursuing the express purpose of showing which Pāramitās or 
"perfections "

 2 ) the Bodhisatta possessed in various of his 
previous existences. Each of the first two perfections, those 
of generosity and virtue, claims a whole chapter, consisting 
of ten stories each, while Chapter III contains 15 stories as 
examples of five further Pāramitās.’° i t is Buddha himself 
who is supp osed to tell the stories. He records the event in 
brief, scanty words, sometimes only hinting so barely that a 
knowledge of the story is evidently already assumed, in fact, 

) Ed. b y R . Morris, P T S . 1882 ; ed. in Devanāgarī characters with Introduction 
by Bimala Charan Law, Lahore, 1924. 

 ) See above, p. 152 and note 2. 

*) The concluding verses prove that in reality all the ten Pāramitās were to be 
illustrated in the Oariyāpiṭaka. Perhaps the three missing ones (wisdom, energy and 
patience) are supposed to be included with the others, in Chapter III , 
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to a certain extent, the intention is merely to recall it. Most 
of the stories are such as appear also in the Jātaka book ; 
but in this work only what is essential to illuminate some 
Pāramitā is told. Every trace of poetry is wiped away, 
every touch of humour is avoided, as though intentionally. 
The stories are often garbled, in order to make them into 
examples of some " perfection.’

5 Compare, for instance, the 
fable of the crocodile which is tricked by the monkey.’* In 
Jātaka No. 208 (as in the Pañcatantra) it is humorously 
related how the crocodile, whose wife had a craving for a 
monkey's heart, lies in wait for the monkey, entices it in order 
to kill it, and is outwitted by the monkey, which says that it 
has not its heart with it, but has hung it up on a tree by the 
bank. The version of the same fable in Jātaka No. 57 is 
somewhat less humorous; but every vestige of humour is 
eradicated in Cariyāpitjaka III , 7, where the Buddha relates : 

" When I was a monkey, which lived in a cave on the bank of a 
river, I was once prevented from going my usual way, because a crocodile 
threatened me. Just at the place where I was accustomed to take my 
stand in order to jump to the other bank, sat the murderous enemy, the 
crocodile, frightful to behold. It said to me :

 6 Come ! ’ I said to it : ' I 
come,’ and standing on its head, I reached the other bank. I told it no 
lie, but acted in accordance with my words. In the love of truth nobody 
is my equal. Such was my highest perfection of truth.’’ 

The fable has here shrunk to a meaningless skeleton, and the 
most important thing about it is the moral, which in this 
version (as n Jātaka No. 57, where it is also found) is entire

ly unfitting. In the same way, the Vessantara Jātaka‚ which, 
as we have seen, is an epic of 786 verses in the Jātaka book, 
is, in the Cariyāpiṭaka, I, 9, squeezed into 58 meagre verses, 
in which all the emphasis is laid on the miracles, such as the 
quaking of the earth, etc. Only five verses of the Vessan

tara epic are to be found word for word in the Cariyāpiṭaka 
also. 

l

) Bee above, p. 126. 
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As we do not know the Jātaka of the canon in its ori

ginal form, it is difficult to say anything definite as to the 
relationship between the Cariyāpiṭaka and the Jātaka. One 
thing, however, which we do know, is that the doctrine of 
the Pāramitās does not appear in the earlier portions of the 
canon, but belongs to a later phase of the cult of Buddha. 
It is therefore likely that such works as the Cariyāpiṭaka and 
the Jātakamālā of Buddhist Sanskrit literature belong to the 
same later stage of development of Buddhism, and are really 
selections made for the purpose, from the abundant store of 
Jātaka literature, though perhaps not precisely from the Jātaka 
of the canon.’> The Cariyāpiṭaka, however, has not come 
down to us in its original form, any more than the Jātaka 
itself. As a matter of fact, in the introduction to the Jātaka 
book, the NidānaKathā,

2 ) we find the résumé of a Cariyā– 
pitaka‚ which differs considerably from our text, and most 
likely represented an earlier recension of the work.

3) It is 
quite possible that various Jatakas were selected in the various 
monasteries as examples of the Pāramitās, and that the monks 
adhered only to a common stock of stories, and to the number 
34.

4 ) At all events the Cariyāpiṭaka, as we have it today, 
is the work of an excellent monk who was anything but a 
poet, while, among the authors of the Jatakas as we have 

l

) There is no justification for the view that there was originally only a small 
collection of 34 Jatakas, which only later gradually grew into the large collection of 550 
stories, in which case the Cariyāpiṭaka would be a resume of this old Jātaka (Cf. Pischel, 
Leben und Lehre des Buddha, p. 61) . Cf. Oldenberg, NGGW, 1912, 183 ff. 

3

) Jâtaka, ed. Fausböll, I. pp. 4547. Rhys Davids, Buddhist Birth Stories, 
pp. 54 ff. 

3

) Charpentier (WZKM 24 ,1910 , 351 ff.) has shown that the text of the CariyS– 
piṭaka as we have it at present, was remodelled under the influence of the Jātaka com

mentary, and ( w e may add) deteriorated by it. I do not think it is possible to reconstruct 
an original Cariyāpiṭaka, as was attempted by Charpentier (I.e., C/. WZKM 27,1913, p. 94) . 

*) The two recensions of the Cariyāpiṭaka have only 21 Jatakas in common with 
each other, and there are only 12 of these which they share with the Jātakamālā too. 
The fact that 34 was the original and traditional number, is proved not only by the Jātaka– 
mālā‚ but also by the name or epithet of Buddha Catustriṃśajjātakajña‚ " knower of the 
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them in the Jātaka book, there were, besides many a good 
monk and bad poet, a few distinguished poets also. 

*Thus we see again and again that the Khuddakanikāya 
combines books of very different periods, and most probably 
of different schools also, as well as all sorts of books whose 
canonical dignity was called into question. 

THE ABHTDHAMMAPITAKA. BUDDHIST SCHOLASTICISM. 

As the word Abhidhamma means " higher religion," or 
the " higher subtleties of religion,"

 l ) it used sometimes to be 
translated by "metaphysics.’' In reality, however, Abhi

dhamma has nothing to do with metaphysics, and as to 
philosophy, it has no more and no less connection with it than 
the Dhamma as taught in the Suttapiṭaka. Indeed, the only 
difference between the books of the Abhidhammapitaka and 
those of the Suttapiṭaka is that the former are more circum

stantial, drier, more learned, in a word, more scholastic. 
Both treat of the same subject. We shall look in vain for 
originality and profundity in the Abhidhamma books. 
Definitions and classifications are their strong point. The 
definitions, however, valuable as they are for the dictionary 
and the knowledge of Buddhist terminology, are disappointing 
in that they only turn on an endless series of synonyms. 
The classifications, too, however estimable for the attempt at 
creating a psychological basis of ethics which they contain, 
are rarely penetrating analyses of psychical processes ; much 

34 Jātakas," in Hemachandra's AbhidhSnacintāmaṇi 233, in the commentary of which the 
old lexicographer Vyādi is quoted, who enumerates a list of JStakas, the majority of which 
occur in the Jfitakamālā. Cf. Kern, Manual, p. 66. The hypothesis suggested by some 
scholars (thus Rhys Davids, le, p. lui f., but see Charpentier, I.e., pp. 406 I.) that it was 
originally intended to elucidate each Pāramita by 10 Jātakas, has no foundation whatso

ever. 
 ) Buddhaghosa explains the abhi ( " h i g h e r " ) in the word " A b h i d h a m m a

, f as 
referring, not to the contents , but merely to the more detailed mode of treatment. CI. 
A.C. Taylor, in JRAS. 1894, pp. 560 f. and Rhys Davids in SBE, Vol. 36, p. 237 note. 
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more frequently they are mere enumerations, unduly protract

ed, or arbitrarily created or banal categories. As a rule, all 
this yields nothing but dogmatism, hardly ever is thSre a 
trace of any research which could be called scientific. The 
form of these works is mostly that of questions and answers, 
after the style of a catechism. 

The texts of the Abhidhamma, the beginnings of which 
are already to be found in the Suttapitaka (e.g. Majjhima

nikāya 137 and 140, and in many of the Suttas of the 
Aṅguttaranikāya), are probably merely extensions of the 
Mātikā* or " lists, " (viz., of the philosophical and ethical 
conceptions treated in the Suttapitaka) which are already 
mentioned in the Vinayapitaka.’* 

Book I of the Abhidhammapitaka, the Dharnma

Saṃgaṇi,
2 ) " Compendium of Dhammas,’

5 deals with the 
classification and definition of the Dhammas, i.e., the psychi

cal conditions and phenomena. Now, as in ancient Buddhism, 
ethics and psychology are just as inseparable as are philoso

phy and religion,
3

* the English translator of this work, 
Mrs. Rhys Davids, is quite right in calling it " A Buddhist 
Manual of Psychological Ethics."

 4

* In the extremely valu

able introduction to her translation,
6

* this excellent authority 
on the philosophy of the Pâli texts, has been successful in her 

l

) The DhammaSaṃgaṇi begins with a Mātikft of this nature, and Mrs. Rhys 
Davids (Buddhist Manual of Psychological Ethics , 2nd Ed., pp. ix‚ cvcxiii) believes that 
this one should be regarded as the sole source of the Abhidhammapitaka. The Puggala

paññatti and the Dhātukathā, however, also begin with Mātikās. The passages in which 
Mātikā is mentioned (e.g., dhammadharo vinayadharo mâtikâdharo paṇḍito, Cullavagga I , 
11, 1 ; X I I . I, 9 ) , indicate that the word does not mean any one definite text , but, as in 
he case of dhamma and vinaya, a class of t ex t s . 

*) Edited by E. Müller, PTS. 1885. 
s ) Cf. Mrs. 0 . A. F . Rhys Davids, Buddhist Psychology, 2nd Ed., London, 1924, 

p. 138; Buddhist Manual. 2nd Ed. , p. xxxviiiff. 
*) Translation.. .of the . .DhammaSangaṇi (Compendium of States or Phenomena) , 

on 0 T F I9OO, second edit ion, 1923. 
8

) Also in her work " B u d d h i s t Psychology," 2nd Ed. , London, 1924. Cf. also 
A. B. K e i t h , B uddhist Philosophy, pp. 187 ff. 
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attempt to present the philosophy of ancient Buddhism in its. 
main characteristics, as contained in the doctrine of the 
Nikāyas, and classified and summarised in this catechism, 
whose bare structure of enumerations is so difficult of compre

hension, and to assign to that philosophy its rightful place 
in the general history of philosophical thought. It is not the 
intention of the DhammaSaṃgaṇi itself to give any syste

matic presentation of ethics or psychology ; it presupposes a 
knowledge of the Dhamma, and only claims to be a manual for 
study for the use of advanced monks. In spite of the fact 
that it is a purely learned work, and anything but popular, 
it has been held in great regard in Ceylon. Evidence of this 
oan be found in the report about a king of Ceylon in the 10th 
century, who had a copy of the work engraved on gold plates 
studded with jewels, and took it in grand procession to a 
vihāra he had built, where he worshipped it with offerings 
of flowers.’

} 

By way of appendix to the DhammaSaṃgaṇi, an old 
commentary to Book III of the work has also been included 
in the canon, and tradition has even ascribed this commentary 
to Sāriputta.

2) 

Book II of the Abhidhammapiṭaka, the Vibhaṅga,
8 ) 

"Classification," is merely a continuation of Book I. It 
presupposes the formulas and categories of the Dhamma– 
Saṃgaṇi, but new ones are added. Section I deals with the 
fundamental conceptions and fundamental truths of Buddhism, 
with which the DhammaSaṃgaṇi too begins, Section II deals 
with the knowledge of the sense impressions up to the highest 
knowledge of a Buddha and Section H I with the things which 

l

) Mrs. Rhy* Davids, Buddhist Manual, 2nd Ed., p. xxv. 
 ) Buddhaghosa calls this appendix (Text , pp. 23 i ff. ; rf. Mrs. Rhys Davids I.e., 

pp. 3**4 ff ) a commntary (aṭṭhakathākaṇḍaṃ or atthuddhāra). In the text itself, it has 
no especial title as though it were a part of the work. 

8

) Edited by Mrs. Rhys Davids, PTS. 1904, 
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hinder knowledge. The last section, which deals with the 
various conditions in human and nonhuman existences, 
contains a considerable mythological element. 

Book III of the Abhidhammapitaka, called Dhātu– 
kathā,’

} " Discourse on the Elements," is a short text of 14 
chapters, in questions and answers on the elements of psychi

cal phenomena and their mutual relations. 
In form and contents, Book IV, called Puggalapañ

ñatti,
2 ) " Description of Human Individuals," is the book 

which is most closely allied to the texts of the Sufctapiṭaka. 
In form it differs but little from the SaṇgītiSutta of the 
Dīghanikāya, and Sections 35 are for the most part to be 
found in the Aṅguttaranikāya too. Some chapters here read 
exactly like Suttas in one of the Nikāyas, and stand out 
favourably from their environment. We occasionally come 
across pretty similes. For instance (V, 3), five kinds of 
monks, in their relationship to woman, are compared with five 
kinds of warriors, and the simile, as is so often the case in 
the Majjhimanikāya, is carried on to the minutest detail. But 
it is only rarely that we come upon passages of undeniable 
literary value. Generally speaking, even the parables are as 
barren and tedious as the remaining parts of the book, the 
object of which is to classify individuals according to their 
ethical qualities. A few examples will suffice to give an idea 
of the spirit and style of the work, and of the type of 
definitions and classifications to be found in those portions 
which genuinely partake of the nature of the Abhidhamma. 

" What sort of person is angry ? What then is anger ? That which 
is anger, being angry, and the state of being angry, hatred, hating, 
hatefulness, malice, the act of being malicious, maliciousness, hostility, 

) Edited by E. R. Gooneratne, PTS. 1892. 
ô

) Edited by R. Morris, PTS. 1883; translated into English ( ‘ 'Des ignat ion of 
Human Types " ) Biraala Charan Law, PTS 1923 ; into German by Bhikkhu Nyānatiloha 
( " D a s Buch der Charaktere"), Breslau, 1910. 
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enmity, rudeness, abruptness, resentment of heart—this is called anger. 
He who has not got rid of this anger is said to be an angry person.’' 

" What sort of person is crafty ? What is meant by craftiness? 
Here a person becomes crafty and cunning. That which is craft, 
craftiness, state of being crafty, hardness, toughness, counterfeit, sham 
(—this is called craftiness).’* The person in whom this craftiness 
remains un removed is said to be a crafty person. 

What sort of person is one having low inclination? Here is a 
person who, himself morally wicked and evil by nature, serves, follows, 
and worships another person who is also wicked and of evil disposition :— 
this is said to be a person having low inclination." 

What sort of person is one having good inclination ? Here is a 
certain person who, morally good and of virtuous habits, serves, follows 
and reveres another person of the same nature :—he is said to be a 
person having good inclination.’’

 2

* 

Book V of the Abhidhammapiṭaka, the Kathāvatthu,
8 ) 

" Subjects of Discourse,’' is that book which more than all 
others in the Abhidhammapitaka, is of importance from 
the point of view of the history of Buddhism, and is the 
only work of the canon which is ascribed to a definite 
author.

4

* As has already been mentioned above (p. 11 f.) 
it is said to have been compiled in connection with the Third 
Council, by Tissa Moggaliputta, the president of the Council. 
This tradition handed down by the chroniclers of Ceylon 
has been accepted as historical by prominent scholars, 
whilst others reject it as being entirely unauthentic.’* Now 

l

) Missi&g in Law's translation. 
8

) I I . 1 ; 4 ; 25 f. Translation by B. Ch. Law. 
3

) Edited by A. C Taylor, PTS 1894, 1897. Translated (Points of Controversy or 
Subjects of Discourse) by Shew Zan Aung and Mrs. Rhys Davids, PTS 1915. For an ana

lysis of the work, see T. W. Rhys Davids, in JRAS 1892. 
*) In the days of Buddhaghosa, it was indeed believed that Buddha himself had 

proclaimed the outlines of the work, and that Tissa had only elaborated the details. On 
the other hand, in the introduction to the Atthasālinī, i.e., the commentary on the Dham– 
masaṃgnṇi, Buddhaghosa mentions that there were schools which did not acknowledge the 
Kathāvatthu as canonical. 

5

) For the tradition : Oldenberg, ZDMG 52 ,1898 , 633 f, ; T. W. R h y s D a v i d s in 
Cambridge History 1 , 1 9 4 ; Mrs. Rhys Davids, Points of Controversy, pp. xxx f. ; Buddhist 

2 2 
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as the Kathāvatthu in its present form is a patchwork,
1

* 
I think it quite possible that Tissa Moggaliputta might have 
compiled a Kathāvatthu in the 3rd century B. C, but that 
the work was augmented by additional portions every time 
a new heresy cropped up.

2 ) The work, as we have it at 
present, and as Buddhaghosa commentated it in the 5th 
century A. D., consists of 23 sections, each of which contains 
812 questions and answers, in which the most diverse false 
views are presented, confuted and rejected. (The commen

tary tells us which schools taught these false doctrines.) 
We find such questions as, for instance, the following : 

Is there such a thing as a person (an individual soul) which can be 
regarded as a real or absolute substance ? Does everything exist ? Are 
there two kinds of cessation (of suffering) ? Do the pupils of Buddha 
share in his superhuman powers? Can a householder be an Arhat? 
Can an Arhat lose his Arhathood as a result of Karman ? Is virtuous 
behaviour unconscious ? Can a person who has arrived at the right 
view (i.e.y the true faith) intentionally commit a murder ? Is it correct 
to say that the Buddha lived in the world of human beings ? Were 
the excrements and urine of the sublime Buddha more fragrant than 
all other fragrant things ? Can animals be reborn among the gods ? 
etc. 

All these themes are discussed in questions and answers 
with an imaginary opponent ; the final answer is in the 
negative, the opposite opinion being declared false. For 
the refutation of false doctrines, which, in the majority of 

Manual of Psychological Ethics (1923), pp. xxiv f. ; Geiger, Pali Literatur und Sprache, 
pp. 6 and 16. Against the tradition : I. P. Minayeff, Recherches sur le Bouddhisme, pp. 
81 ff., 200 f. ; Barth in RHR 42, 19OC, pp. 72 f. = Œuvres I I , 355 ; and Keith, Buddhist 
Philosophy, pp. 18 f. Max Walleser, who formerly (Die buddhistische Philosophie in ihrer 
geschichtlichen Entwicklung, I. Heidelberg 1904 (1925), pp. 20 ff., 95 f ) placed absolute 
reliance on the tradition, has now come to the conclusion (Die buddhist. Philosophie IV, 
Die Sekten des Buddhismus, 1927, p. 12) " that this text is very considerably later than the 
historical legend would have us believe." 

! ) Mrs. Rhys Davids, Points of Controversy, p. xxxi‚ speaks of " the 'patchwork

quilt ' appearance " of the work, 
) Cf. La Vallée Poussin, ERE IV, p. 184. 
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cases, are differences of opinion among schools, and not 
so much the heresies of various sects, many passages are 
quoted from the Vinayapitaka and the Suttapitaka,’* 
which shows that the Kathāvatthu is at any rate later than 
these Piṭakas. It also refers to passages in the first two 
books of the Abhidhamma, and to subjects which are treated 
in the Paṭṭhāna, but it quotes neither the Dhātukathā, nor 
the Puggalapaññatti, nor the Yamaka. 

Even though the Kathāvatthu in its present form 
cannot be regarded as a work of the 3rd century B.C., it 
nevertheless throws interesting light on the development of 
Buddhist dogmatics during the later centuries. As far as 
the history of the Buddhist schools and sects is concerned, 
the information contained in the Kathāvatthu and the 
commentary on it, is only of value if taken in conjunction 
with the Chinese and Tibetan records of the schisms.

2

* 
We should be inclined to think that the Kathāvatthu 

formed the conclusion of the Abhidhammapifjaka, but in 
the traditional enumeration of the texts, it comes fifth. 
The sixth is the Yamaka,

3

* the " Book of double questions,’' 
so called because all the questions are presented and 
explained in two ways.’* This work, which is very difficult 
to understand, is intended to dispel any doubts which might 
still arise after the first five books of the Abhidhamma. 

The seventh and last book of the Abhidhammapitaka 
is the PaṭṭhānaPakaraṇa, the " Book of the Causal Relation

ships," or MahāPakaraṇa, " the Great Book,’' the first 

l

) For a list of these passages, see Taylor's edition, pp. 633 ff, 
a

) Cf. La Vallée Poussin, JRAS 1910, pp. 413 ff.; Walleser, Die Sekten des alten 
Buddhismus, Heidelberg 1927. 

3

) Edited by Mrs. Rhys Davids, assisted by Cecilia Dibben‚ Mary C Foley‚ Mabel 
Hunt, and May Smith, P T S 1911 and 1913, 

*) Not even the tit le of the work is clear, a. Introductory Note, p. xv f. Mrs. 
Rhys Davids took great pains to obtain l ight on the meaning and method of the work, 
from learned monks in Burma. The answers to her questions are incorporated in a PAli 
essay by the Thera Ledi 8a daw of Mandalay in the Appendix to the edition. 
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part of which is the TikaPaṭṭhāna and the second part the 
DukaPatthāna.’* The entire work, deals with the investi

gation of the 24 kinds of relationships which are assumed be

tween the (corporeal and psychical) phenomena : causal relation

ship, relationship of subject and object, relationship of the 
ruler and the ruled, contiguity, coexistence, etc. With 
the sole exception of Nirvāṇa, which is absolute, there is 
nothing which is not in some sense relative, i.e., which is 
not related to something else in one of the 24 ways.’* 
Mrs. Rhys Davids recommends the historian of Buddhistic 
ideas, and of logical and philosophical ideas in general, to 
study the first part of the TikaPaṭṭhāna, in which these 
24 kinds of relationships are enumerated, calling it ** the 
one notable constructive contribution to knowledge in the 
Abhidhamma" ; though, in general, she speaks rather scepti

cally about the value of this work of pure scholasticism.’* 
And Mrs. Rhys Davids, who has devoted years of patient 

and scholarly labour to the investigation of the texts of 
the Abhidhamma, yet concludes a general survey of the work 
accomplished, with these words of resignation : " As we leave 
this house of cloistered lives, of a closed tradition, of a past 
dominating present and future, we have a sense of rooms 
swept and garnished clean and tidy, of sealed windows, of 
drawn blinds, of no outlook towards the dawn."

 4 ) 

If we give credence to the tradition which dates the 
Kathāvatthu away back in the 3rd century B.C., we are 
compelled to date the earlier texts of the Abhidhamma still 
further back, and to assume that the scholastic activity of the 

) TikaPaṭṭhāna, Parts IIII‚ ed‚ by Mrs. Rhys Davids, PTS 19211923; Duka– 
Paṭṭhāna I. ed. by Mrs. Rhys Davids, PTS 1906. The contents of the continuation of the 
Duka–Paṭṭhāna are given in the TikaPaṭṭhāna, Part III , pp. 336 ff. 

) C/. Ledi Sadaiv‚ on the Philosophy of Relations, in JPT > 19151916, pp. 21 ff. 
*) Cf. Foreword to Part I, p. v, and Editorial Note to Part II of the TikaPaṭ. 

ṭhftna. 
*) JRAS 1923, p. 250. 
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monks began very early, immediately after the texts of the 
Suttapitaka. However, the authenticity of the Abhidhamma

pitaka is not universally recognised. It is disputed by 
the Sautrāntikas of the Hīnayāna, and the Sarvāstivādins 
have an Abhidharmapiṭaka in Sanskrit, the books of which 
differ entirely from those of the Pali Abhidhammapiṭaka, 
though, as in the case of the latter, they are seven in num

ber.’* As even the report of the First Buddhist Council in 
the Vinayapitaka (Cullavagga XI) only mentions Vinaya 
and Dhamma, but not Abhidhamma, there are still doubts 
both as to the authenticity and the age of the Abhidhamma

piṭaka.’* 
Among those sects, however, which recognise the Abhi

dhammapitaka as canonical, it is held in great esteem. In 
the Milindapañha it is related as a great marvel that young 
Nāgasena was so clever that he could at once be instructed 
in the seven books of the Abhidhamma, without having first 
learned the Suttas. In an inscription of about 262 A.D., 
engraved on a rock in the neighbourhood of the temple of 
Mihiutale in Ceylon, we read among the rules for the monks 
of the monastery : 12 cells are to be allotted to expounders 
of the Abhidhammapitaka, 7 to preachers of the Suttapitaka, 
and 5 to readers of the Vinayapiṭaka.’* 

The study of the Abhidhamma is continued, especially 
in Burma, even at the present day, and numerous works have 
been written on it in the course of centuries. 

) C/. La Vallée Poussin, Bouddhisme, Etudes et Matériaux, p, 55 ; Bouddhisme*, 
p. 166; Kern, Manual of Buddhism, p. 126. Walleser (Buddhistische Philosophie, I, 
17 ff.) tries to identify certain texts of the P a l i Abhidhammapitaka with similar ones in 
the Sanskrit, but can only take his stand on wte*e conjectures. 

8

) Eliot, Hinduism and Buddhism, I, t\ñ note i , 291 f ‚ , thinks it possible, though 
not proved, that the Abhidhammapitaka was compiled in Ceylon, and not earlier. 

*) R. Spence Hardy, Eastern Monachism, London I860, p. 156. , 
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NONCANONICAL P A L I LITERATU E.’> 

Apart from later additions, the greater part of the Pali 
texts of the canon arose in India, and it vas not until later 
that they were transmitted to Ceylon. The great bulk of the 
noncanonical Pali literature, is, however, the work of the 
monks of Ceylon. The most notable exception is the Milinda

pañha,
2) " the Questions of Milinda.’' This work must 

have originated in northwest India, the only region where 
the memory of the great and wise ruler Milinda could have 
been sufficiently vivid as to warrant his being made the hero 
of a poem. This Milinda is none other than the Greek king 
Menandros, the most prominent of the rulers of the Græco

Indian empire, which, in the second century B.C., had 
separated itself from the GræcoBactrian empire. The period 
of his reign was probably the first century B.O.,

3 ) and he 

) Cf. Geiger, Pâli Literatur und Sprache, p. 17 ff. 
2

) Ed. by V. Trenckner, London 1880 ; Vol. I of an edition in Siamese characters has 
been issued by Their Majesties Queen Aunt and Queen Suddhasinninath of Siam in 1925 ; 
translated into English by T. W. Rhys Davids in SBE, Vols. 35 and 36 ; into German (only 
the genuine parts) by F. 0 . Schräder, Berlin s.a (1905), and (complete) by Bhikkhu 
Nyānatiloka, München 1919; Books IXII into French by L. Finot‚ Paris 1923 (Les Classi

ques de l'Orient VIII . ) . Extracts (similes and short parables) are translated by E. W. 
Burlingame, Buddhist Parables, p. 201 ff, Cf. Barth in R H R 28, 1893, 257ff. = Œuvres II . 
170 ff. ; R. Garbe, Beiträge zur indischen Kulturgeschichte, Berlin 1903, p. 95 ff. ; T. W. 
Rhys Davids in ERE VIII . 1915, 631 ff. The tit le of the work is given in the MSS. as 
Milindapañhaṃ (neut.) or Milindapafihā (plur‚), but the Buddhists of Ceylon generally say 
Milindapañho (masc.) : Trenckner Ed., p. vi. 

3

) A, V. Gutschmid, Geschichte Irans und seiner Nachbarländer, Tübingen 1888, 
p. 104, gives the approximate dates of Menander's reign as 12595 B.O. According to Smith, 
Early History, pp. 227 ff., 239, 258, Menander invaded India in about 155 B.C., " but 
Gardner places him about 110 B.0." H. Raychaudhuri (Political History of Ancient India, 
Calcutta 1923, pp 204 ff., 209), whose view is shared by L. D. Barnett (Calcutta Review, 
Feb. 1924, p. 250), places Menander in the first century B.C., and, (according to Benoytosh 
Bhattacharya, The Indian Buddhist Iconography, Oxford, 1924, p. xxi) R. C Mazumdar 
is said to have proved "that a date prior to 90 B 0. cannot be assigned to Menander." 
(Bhatt icharya givts no reference, so I do not know Mazumdar's arguments.) See also 
Rapson‚ Cambridge History, I, 547 ff. 
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ruled over a great empire, which comprised not only the 
whole of the region of the Indus as well as Gujrat‚ but the 
Ganges province too. It may have been an historical event, 
the meeting and conversation of the Greek king with a cele

brated Buddhist teacher, which led to the origin of the 
Milindapañha, or it may have been that the author of the 
dialogue merely took a pattern from so many dialogues in the 
Upaniṣads and Itihāsas, in introducing the great king in con

versation with a sage : at all events, even if he was not him

self a Buddhist,
1

* MilindaMenandros must have been closely 
connected with the Buddhist community. We can also 
assume as a certainty that the author of the Milindapañha, 
whose name, it is true, we do not know, lived at a time when 
the memory of the Greek king was still green. But as the 
Greek rule in India came to an end soon after the death of 
Menandros, it is scarcely feasible that his memory should 
have endured longer than a century at the most. Hence the 
work is more Ukely to have been written in the first century 
A.D., rather than in the second. The fact that the problems 
discussed in the Milindapañha are, in the main, identical with 
those forming the favourite themes in the canon, would also 
seem to indicate a comparatively early date,

2 ) Buddhaghosa, 

l

) An argument in favour of his having been a Buddhist, would be furnished by 
Plutarch's remarkable statement that, after the death of Menander, several Indian cities 
quarrelled about the possession of his ashes, which were eventually divided, whereupon 
each city erected a memorial over its own phare. According to the legend, exactly the 

'same thing happened at the death of Buddha (Garbet I.e., pp. 102, 112 f., Schroder, I.e., 
p. xvi ) . Of course, it is possible ihat Menander was merely a sympathiser with the 
Buddhists, and presen ed the Order with great donations It is significant, though, that 
coins of Menander show the Buddhist wheel (S Lêvi in RHR 23 ; 1891, p . 43 f.). 

a

) The themes discussed show remarkable similarity with those which play a promi– 
nent part in the KathāVatthu. Cf. Rhys Davids in SBE, Vol. 36, pp. xxxxvi. The 
allusion to the Thera Tissa (p, 71, SBE, Vol. 35, p. 110), " a master in the art of writing," 
who is said to have died many years before and " of whom people know only by his 
writings," would seem to point to a considerable, though not unduly protracted, interval 
of time between the author of the Milindapañha and Tissa Moggaliputta (if it is he who 
ip meant) who lived in the 3rd century B, Q. 
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too, the famous commentator of the fifth century, refers to 
the Milindapañha as an unimpeachable authority, on a level 
with the canonical texts.

1

* In style, however, the Milinda

pañha shows an advance on the speeches of the Suttapiṭaka; 
and it is but few of the dialogues of the canon, as for 
instance that of the PāyāsiSutta in the Dīghanikāya, which 
are as vivid and sprightly as those of the Milindapañha. 
These lastnamed are well able to bear comparison with the 
Dialogues of Plato.’* 

It is true that this praise, as well as the date I have 
assumed, cannot be applied to the entire work as we have it 
in the Pali text, but only to the work in its original form ; 
for there can scarcely be any doubt that, of the seven books 
which go to form the text, only a small part of the first intro

ductory book and Books II and I I I are ancient and authen

tic. Even in Book III , later additions already appear to have 
crept in. By far the major portion of the work was not added 
until a later time, and probably not all at once. As it is 
the purpose of the work to dispel doubts of all kinds, which it 
does in somewhat incoherent fashion, it is, by its very nature, 
an eminently suitable receptacle for interpolation and addi

tions. The most striking evidence of the spuriousness of Books 
IVVII is the fact that they are absent in the Chinese trans

lation, which is supposed to have originated between 317 and 

•) E.g., Atthasālim, pp. 112, 114, 119, 120, 122, 1 4 2 ; VisuddhiMagga, p. 8 7 ; all 
these references are to passages in Books IIII of the Mil. f. Rhys Davids in SBE vol. 
35, p. xiv ff. 

 ) A. Weber, Die Griechen in Indien (SBA 1890, p. 927) has raised the question 
whether the Milindapañha has not, perhaps, a closer connection with the Dialogues of Plato 
representing "so 'o speak, an intentional Indian counterpart to them." This i s , however, 
unlikely, if only because the Milindapañha dialogue has so many models in t h e dialogues 
of the Upaniṣads, in the ascetic poetry of the Mahābhārata and ia the Tipitaka, that there 
i s no reason for supposing a Greek prototype. Neither does the Milindapañha show any 
trace whatsoever of a knowledge of the Greek language or of the Greek world of thought 
( c / . Garbe, I.e., p. 114). Finot‚ too, (Introduction to his French translation, p. 14) thinks 
that the style of the Milindapañha shows traces of Greek influence. 
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420 A.D.
1

* In contents, too, Books IVVII differ from Book 
I in character. Moreover, the last chapter of Book III forms 
a fitting conclusion to the work, and Book IV begins with a 
new introduction.

2

* 
The old poem probably began with the magnificent description of the 

city of Sâgala, the residence of King Milinda.
3

) Then it was related 
how the wellinformed and mighty Greek king one day, after he had 
reviewed his army, expressed a wish for a contest in speeches. But the 
king was so dreaded an opponent in speech contests with wise men, that it 
was not easy to find a Brahman or an ascetic who would venture to dispute 
with him. However, his courtiers took him to the monk Āyupāla, who 
lived in a hermitage in the vicinity of Sāgala. Even he is embarrassed by 

i

) Cf. Ed. Specht et S. Lévi, Deux traductions Chinoises du Milindapaūho, OC IX 
London 1892, I, 518 ff. The " two translations " are in reality only two recensions of one 
and the same translation. Under the title of " the Sūtra of Nāgasena " this translation 
was already mentioned by Sengyeou in the Catalogue compiled by him in 505 A.D., among 
the books which he saw with his own eyes ; whereas under the title of " the S5tra of the 
similes of Nāgasena," it was only familiar to him from the " old catalogue" of the 5th 
century. Cf. P. Pelliot in JA 1914, sér. II, t. IV, p. 379 ff. In a Chinese Buddhist Avadāna 
work of 472 A.D., the introductory book of the Milindapañha, embellished with anecdotes, 
appears as an independent story, which has the appearance of a late echo of the old 
dialogue (cj. J. Tahakusu in JRAS 1896, pp. 121 and Ed. Chavannes, Cinq cents contes du 
Tripiṭaka Chinois III, 120 ff., No. 418), L. A. Waddell (in JRAS 1897, p. 227 ff.) on the 
strength of very doubtful Tibetan data, has attempted to show that this Chinese Avadāna 
is nearer to the original work, and that originally not Milinda, but a king Nanda of 
Magadha, was the hero of the book. " Nanda," however, is undoubtedly only a sanskri

tised form of the Greek Menandros, Cf. Pelliot, l.c‚ p. 380 f. Rhys Davids (ERE V I I I . 
632) thinks it possible that the Indian work, which was translated into Chinese, consisted 
of seven books, and that the concluding books were omitted by the Chinese translator. 
I regard this as most unlikely. 

8

) Cf. Garbe, l.c‚ p. 136 ff. E. Schräder ( I n t r o d u c t i o n ^ his translation, p. xxiii f.) 
assumes that there were seven different recensions or revisions of this work. In my 
opinion, gradual interpolations and additions should be assumed, rather than revisions. 
I do not see sufficient reasons for declaring the whole of Book I I I to be spurious, as do 
Garbe and Schräder. Senart (JA 1893, sér. 8, t. xix‚ p. 343) and Barth (Œuvres H, p. Ī 7 l ) 
already declared the end of Book III (Trenckner's ed., p. 89) to be the final portion of the 
original work. Similarly Pelliot, JA, s. II. t. I V , 1914, p. 418. 

3

) The Pali work begins with a few introductory verses, and towards the end of the 
introduction, too, we find a few verses. Schräder (pp. xxvi‚ xxxii) regards these verses 
as the remnants of a Pali poem which originated in Ceylon. I think they are only Gāthās 
of the kind which occur so frequently in the Suttas of the Tipiṭaka, and which were at all 
times popular in India for the embellishment of prose narratives, 

23 
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the king's very first question, and Milinda exclaims : " Empty, alas, is 
all India. All India is but vain gossip ! There is no ascetic or Brahman 
who is capable of disputing with me and solving my doubts ! " Just at 
that time the very learned and wise Buddhist monk Nägasena was passing 
through villages and towns begging. He was famed far and wide for his 
wisdom, and in debate nobody could rival him. He had just come to 
Sāgala and had settled down in a hermitage. The courtiers take the king 
to him, and the personality of the sage at once makes a powerful impres

sion on the king.
1

* 

Neatly arising from this situation, the first dialogue 
immediately introduces us to one of the main problems of 
Buddhism. King Milinda asks the sage his name. The sage 
says he is called Nāgasena, but that is merely a name, there 
is no ego, no person attached to it. This leads to a most 
excellent dialogue between the sage and the king, and finally 
the king has to confess that there is no permanent ego.

2 ) 

The Buddhist doctrine that there is no permanent ego, no 
substance of soul,

8 ) but only a constant change of physical 
and psychical phenomena, can scarcely be reconciled to the 
belief in a cycle of rebirths, such as Buddha like the rest of his 
countrymen assumed, and still less does it harmonise with the 
doctrine of Karman, according to which all that an individual 
suffers or enjoys is the result of his own previous actions, a 
doctrine which plays so important a part in the ethics of 

1 ) The passages which I regard as decidedly spurious in Book I, are the following : 
paragraph 3 (a table of contents, which refers to the entire Pali work), paragraphs 48 
(a Jātaka‚ which tells of the former births of Milinda and Nāgasena, and ends with a 
prophecy of Buddha), 11.14 (already recognised by Rhys Davids as a clumsy interpolation) 
and 1636 (conception, birth, youth, conversion and attainment of Arhatship ofjNāgasena). 

2

) Cf. Oldenberg, Buddha, p. 292 ff. ; Radhakrishnan, Indian Philosophy, I, 391 f. 
3

) This is certainly the standpoint of the author of the Milindapañha, In the 
Canon we find sometimes a decided denial of the ego, at other t imes the doctrine that an 
ego does exist in a certain sense, and frequently the agnostic point of view that it is 
impossible to say either that there is a soul, or the contrary. Cf. M. Walleser, Die philoso

phische Grundlage des älteren Buddhismus I, 111 ff ; Mrs. 0. A. F. Rhys Davids, Buddhist 
Psychology (1924) , pp. 156 ff., 278ff .; Radhakrishnan, l.c, 382 ff., 390 ff, ; Keith, Buddhist 
Philosophy, pp. 75 ff., 191 ff. 
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Buddhism. The first of these two questions forms the theme 
of the following conversation,’* which I quote here because 
it shows the ability of the author of this work in elucidating 
even the most difficult problems in an ingenious manner, and 
by means of excellent parables : 

The king said : " Lord Nāgasena, when a man is reborn, is he the 
same or is he another ? 9 9 The Thera said : " He is neither the same nor 
is he another.’’ " Give me a parable.’' " What do you think, great king, 
are you now as an adult the same as you were as a tender little boy, a little 
child lying flat on your back ? '’ " No, lord, that tender little boy, that 
little child lying flat on its back was another, and I as an adult am now 
another.’’ " If that is so, great king, then you have no mother, no father, 
no teacher, you have never been instructed, never learned the command

ments, never gained wisdom. How then, great king, is the mother of the 
embryo in its four stages each time another, is the mother of the little 
child another, and the mother of the adult yet another ? Is it another who 
takes instruction, and another who has learned something ? Is it another 
who commits a crime, and another who is punished by having his 
hands and feet cut off ? " " No, lord, but what would you reply ? " 
The Thera said : " I myself, great king, was the tender little boy, 
the little child lying flat on its back, and I myself am now the 
adult. Through one and the same body all these are combined into one 
unity.’' "Give me a parable." "Great king, if a man lighted a lamp, 
would it burn all the night ?

 9 9 " Yes, lord, it would.’’ "How now, great 
king, is the flame in the first watch of the night the same as the flame 
in the second watch of the night V

 9 " No, lord.’’ "And is the flame in 
the second watch of the night the same as the flame in the last watch 
of the night ?’

9 "No, lord.’’ "How, great king, then was there one lamp 
in the first watch of the night, another lamp in the second watch of the 
night, and yet another lamp in the last watch of the night ?

 9 9 " No, lord, 
the lamp burned the whole night by means of one and the same (com

bustible)." " Exactly so, great king, the continuity of the phenomena
 2

> 
comes about, it is another who arises, and another who passes away, but 

 ) Ed. Trenckner, p. 40 j S B E , Vol. 35, p. 63 ff. Cf. Oldenberg, Buddha, p. 301 
Keith, Buddhist Philosophy, p. 169 f. 

) i.e., of the beings, which, however, are in reality only ever changing phenomena. 
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at the same time there is something which unites them, and therefore a 
man enters into his last union with consciousness

 l

> neither as the 
same nor as another.’' 

There is a whole series of parables to explain why, 
though there is no permanent ego, a man is yet responsible 
for his actions. The following parable is one of them :

2 ) 

" Suppose a man has stolen another man's mangoes, the owner of 
the mango tree seizes him, takes him before the king, and says : 'Your 
Majesty, this man has stolen my mangoes ;’ now, if the thief says : ' Your 
Majesty, I did not steal this man's mangoes, the fruits which he planted, 
and those which I took away, were not the same fruits, I deserve no 
punishment, would this man be punished, great king ? ’

 4

Yes, lord, he 
would be punished.’ 'And why so ? ' ' Because, whatever the man may 
say, he would be punished on account of the last mango which undeniably 
would not be there, had it not been for the former one.’' 

In Book II there is a superabundance of excellent 
parables of this kind. In the authentic part of Book III , 
too, there is many an apt simile. When, for instance, 
Nāgasena, in reply to one of the king's questions, says that 
the end of suffering is brought about not only through 
renunciation in this life, but that, in addition, efforts in 
former existences are also needful, he illustrates it by asking 
the king whether he would delay the digging of wells until 
he was thirsty, or instruct his men to plough, sow and 
reap, when he was hungry, or have ramparts dug, walls 
erected and fortresses built, when the enemy was already 
before the gates. 

These specimens will suffice to show the great value of 
the first and genuine part of the Milindapañha even as a 
literary production. It is indeed a masterpiece of ancient 
Indian prose. In Book II and the greater part of Book III , 

) i.e., into his last rebirth, for it is the " consciousness " (viññāṇa), by means of 
which a new individual is formed in the womb. See Oldenberg, Buddha, pp. 255 ff., 301 
K e i t h , Buddhist Philosophy, p. 78 f. 

 ) Ed. T r e n c k n e r , p. 46 ; SBE, Vol. 35, p. 72. 
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only such questions are raised, as relate to the most important 
points of Buddhistic ethics and psychology, fundamental 
questions which are of interest to any layman. Book IV, 
on the other hand, contains a system of apologetics which 
could not possibly be of interest to any but thoroughgoing 
scholars of the canonical texts. The dilemmas which are 
discussed in this work, frequently turn to very petty sub

jects of dogmatics, but especially to the person of Buddha, e. g., 
what is the use of the veneration of relics, if the Buddha 
has passed away utterly ? How can the Buddha be omni

scient, when we are told that he pondered ? Why did 
Buddha receive Devadatta into the Order, even though he 
knew that this monk would cause a schism? E t c The 
reason for these dilemmas is the juxtaposition of contradic

tory texts. At the same time, every word of the canon, 
even the most casual remark in the profanest stories in the 
JātakaBook, is regarded as a sacred word of Buddha, which 
must of necessity be true and good. If, in any of his former 
births, related in the Jatakas, the Bodhisatta had any faults 
or vices, the author of Book IV of the Milindapañha does 
his best to exonerate him. For, in his eyes, the Bodhisatta 
is entirely identical with the perfect Buddha. The authentic 
books do not bear the slightest trace of such a conception 
(neither does the Tipiṭaka). The question as to whether the 
Buddha ever existed at all,’* which had already been broach

ed in Book III , is again raised in Book V, and Nāgasena 
answers it by saying that bis existence may be inferred from 
his teachings. This idea is worked out in a lengthy, very 
ornate and detailed parable making up the greater part of 
the book, in which Buddha, who has created his religion, is 
compared with a masterbuilder, who builds up a large city. 
Book VI presents a dilemma, which had already been 

l

) Ed. Trenckner, pp. 70, 7 3 ; SBE, Vol. 35, pp. 109, 113. 



182 INDIAN LITERATURE 

brought up for discussion in Book IV, but had not found any 
very satisfactory solution ;

1 } it is this : If, as the scriptures 
say, even laymen can attain to the state of an Arhat‚ why 
should a man take upon himself the strict monastic vows ? 
The answer given here, is that laymen can attain to the state 
of an Arhat and Nirvana only because they have already 
fulfilled the strict vows in former births. These strict vows, 
the thirteen Dhutaṅgas,

2 ) are then described in detail, and 
their exceptional value explained. This is apparently the 
real purpose of Book V I. In all the books of the Milindapañha 
the questions raised are generally answered in parables. 
Book VII is entirely a book of parables ; there are no less 
than 67 parables

 3 ) illustrative of the qualities essential for 
the monk who desires to attain to the state of an Arhat. 
Many of these parables already appear in the Tipiṭaka. 

In Books IVVII we find, on the one hand, a liberal 
sprinkling of quotations from the canon, and on the other, 
frequent allusions to traditions divergent from those em

bodied in the canon, and most likely belonging to a later 
period, and especially allusions to legends which appear only 
in the commentaries, in the commentary on the Jātaka and 
in those on the Vimānavatthu and Dhammapada.

4 ) These 
legends are permeated with a low conception of the doctrine 

 ) Ed. Trenckner, p. 242 ff. ; SBE, Vol. 36, p. 56 ff. 
8

) They are very advantageous for a holy l ife, but are not compulsory for all monks. 
They are discussed in Section If of Buddhaghosa's VisuddhiMagga. The term Dhutanga 
(or Dhūtaṅga) is not yet to be found in the Tipitaka, except in the Parivāra of later date 
(Vinayapiṭaka, ed. Oldenberg, Vol. V, p. 193, cf. p. 131). Cf. Kern, Manual of Indian 
Buddhism, p. 75 f. 

3

) The book begin« with a table of contents (mātikā) which gives an additional 38 
parables. The entire book was probably appended to the Milindapañha even later than 
the preceding books, and remained incomplete. 

*) Cf. E. W. Burlingame in HOS‚ Vol. 28, p. 60 ff. Burlingame is wrong in conclud

ing from these references that Books I V  V I I of the Mil. "are as late as the beginning of 
the sixth century A.D." Not only is it not proved, but, in view of sundry deviations, i t is 
unlikely, that the author of Books I V  V I I of the Mil. derived his knowledge of the legends 
referred to, from these commentaries. Cf. also Rhys Davids, S B E , Vol. 35, pp. xl ff,. 
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of Karman, an exaggerated cult of the Buddha (Buddha– 
Bhakti) and a somewhat crude belief in miracles, which 
would seem to indicate a later period. 

A work which is probably as early as the earliest portions 
of the Milindapañha, and which also possibly dates far 
enough back to have been written in India, is the Netti– 
Pakaraṇa, also called NettiGandha, or simply Netti‚

 t l The 
Book of Guidance" (vis., to the True Religion).’* This is 
the earliest work which offers a connected treatment of the 
whole of the teaching of Buddha ; it is possibly earlier than 
the last two books of the Abhidhammapiṭaka,

2 ) and is 
ascribed to no less a person than Mahākaccāna, the disciple 
of Buddha, who, as far back as in the Majjhimanikāya, was 
proclaimed to be the best expounder of the word of Buddha.

3 ) 

The same Mahākaccāna is also said to have composed the 
Peṭakopadesa, " Instruction of the students of the Piṭakas,"

 4 ) 

a continuation of the Netti‚ and most likely not much later 
than this lastnamed work. A commentary on the Netti was 
written by Dhammapāla (probably in the fifth century A.D.). 

By far the major portion of noncanonical Pali literature 
consists of commentaries. The monks in the monasteries of 
India and Ceylon, to whom we are indebted for the compara

tively faithful transmission of the canonical texts, did not rest 
content with the study and teaching of these texts, but from 
the very outset endeavoured to explain them too. In the 
Suttaswefind the earliest beginnings of exegetical activity, and 

196,284 ff., 297 I. ; Vol. 36, pp 43 ff., 143 note, 304 note. The authentic parts of the Mil. 
contain only such quotations as could, for other reasons too, be regarded as belonging to 
the earliest part of the Canon. The enumeration of the seven books of the Abhidhamma 
( I , 26) appears in the spurious part of the introduction, 

) With Extracts from Dhammapāla's Commentary ed. by E. Hardy, PTS 1902. 
2

) Cf. Mrs. JRhys Davids, JRAS 1925, p. I l l f. 
) Majjh. 18 (I, 110 ff.), 133 ( III , 194 ff.), 138 ( I I I , 223 ff.). 
*) Not yet published, but see Rudolf Fuch's Specimen des Peṭakopadesa, Berlin, 

p i s s „ 1908. Cf. Shwe Zan Aung in JPTS 19101912, p. 120. 
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there are a few commentaries in the canon i t s e l f T h o u g h 
we cannot believe the orthodox Buddhists of Ceylon, when 
they affirm that the Aṭthakathās, i.e., the "explanations of the 
meaning " or " commentaries," have been handed down 
since the first Council with the texts of the Tipiṭaka, were 
translated into Singhalese by Mahinda, written down under 
Vattagāmani, and translated into Pali by Buddhaghosa (5th 
century A.D,),

2 ) yet we can have no doubt that the exege– 
tical and literary activity of the monks began in India imme

diately after the compilation of the texts, and, that Pali, the 
language of the canon, was used also for the early commen

taries. These ancient teachers are often cited in the commen

taries of the 5th century, as Porāṇā‚ " the ancient ones.’
5 3 ) 

But when the Theravāda school in India itself was more and 
more superseded by other Buddhist sects and schools, it was 
the monasteries of Ceylon,

4 ) which became permanent centres 
for the study of the Theravāda texts. Whatever Pali com

mentaries were available were translated into Singhalese. Only 
the verses, partly memorial verses and partly verses of narra

tive passages, were left unchanged in Pali. The monks of 

) B. Ch. Law, Life and Work of Buddhaghosa, p. 53 ff. The SuttaVibhaṅga in 
itself is a kind of commentary on the Paṭimokkha. The Udāna and the Suttanipāta 
contain prose passages in the nature of commentaries. The Niddesa is an early 
commentary on parts of the Suttanipāta. A commentary ascribed to Sāriputta found 
its way into the Abhidhammapiṭaka as an appendix to the DhammaSaôgaṇi. 

2

) Cf. L. Comrilla Vijasinha and R. 0 . Childers in JRAS 1871, p. 289 ff., Kern, 
Manual of Indian Buddhism, p. 8 f.j Th. Foulkes in Ind. Ant. 17, 1888, 123 īti Dīpavaṃsa 
20, 20f‚; Mahāvaṃsa 33, 100ff. ; Geiger, Pali Literatur und Sprache, p. 17 (para. 18). 

3

) Sometimes as PorāṇaKathā or PorāṇaAṭṭhakathā. Theras who compiled 
extracts from the Canon (therā dhammasaṃgāhakā) were also counted among the Porāṇas. 
One and the same verse is ascribed in the Milindapañha (p . 369) to these Theras, and in 
the VisuddhiMagga (p. 270) to the "Porāṇā ." Cf. Mrs. Rhys Davids, VisuddhiMagga 
Ed., Vol. H , p. 764 f. ; B. Oh. L a w , Life and Work of Buddhaghosa, p. 64 ff. 

*) Various monasteries had their own commentaries ; besides the Mūla– or Mahā. 
Aṭṭhakathā of the " great monastery" (Mahāvihāra) of Anurādhapura, there was also one 
of the "northern monastery" (Uttaravihāra) in the same city of Ceylon, as well as 
an AndhaAṭthakathā in Kāñcīpura in South India, and others. Cf. Mrs. Rhys Davids, 
Buddhist Manual of Psychological Ethics, 2nd Ed., p. xxviii‚ 
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Ceylon worked on independently in this direction, wrote 
Singhalese commentaries, tried their hand at Pali also, 
especially Pali verses, and attained to such a degree of per

fection in this, that in the 5th century it was already possible 
for Buddhaghosa to write in an elegant Pali style, and to set 
about translating or retranslating the Singhalese commentaries 
into the sacred Pali language. 

The exegetical and literary activity of the monks, 
however, extended to all the " three gems ": Buddha, the 
religion (Dhamma) and the monastic community (Saṅgha). 
The Buddha legend was elaborated ; they were not content 
with the ballads and occasional narratives of the Tipiṭaka, but 
wished to have a complete account of the Master's life. The 
religious texts were illustrated and explained in the same 
manner as was customary in India as far back as the time 
of the Brāhmaṇas, not only grammatically and lexically, but 
also by means of narratives and legends.’* As the 
Brahmans in their Vedic schools, so also the monks in their 
monasteries, were true Indians, in that they felt a keen delight 
in the telling of stories. The numerous narratives contained 
in the canon were not sufficient for them. They lengthened 
and completed, they added what they gathered from oral 
transmission, they inserted what was familiar to them from 
other branches of literature, remodelling it in the spirit of 
Buddhism, and they certainly also composed much that was 
new in imitation of old models. They also collected the 
legends on the origin, and made records concerning the history 
of the monastic order, with the discipline of which they dealt 
in the commentaries on the Vinayapiṭaka, so that the Aṭṭha– 
kathās also contained the beginnings of a church history. 

As regards the Buddha legend, we have seen that there 
was no actual Buddha biography contained in the canon, but 

) The Aṭṭhakathās contain Jātakas and other narratives, in the same way as the 
Aithavāda of the Brāhmaṇas ( c / . above Vol. I, p. 208) contains Itihāsas and £khyônas. 

24 
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only the beginnings of one. In the Vinayapiṭaka, in certain 
speeches of the Suttapiṭaka and in a few of the ancient ballads 
of the Suttanipāta, we found on the one hand records, more 
or less reliable, of the actual life of the Master, and on the 
other, the earliest beginnings of a Buddha legend and a Buddha 
epic In the Buddhavaṃsa we found a kind of previous 
history, and in Chapter 26 of it, the epitome of a biography, 
of the Buddha. The Cariyāpitaka and the Jātaka‚ too, tell

ing of the former existences of the Buddha, contain, at least 
in the view of the orthodox Buddhist, contributions to the 
history of the life of Buddha.*> As far as Pali literature is 
concerned, there is, however, no connected life story of the 
Buddha until we come to the NidānaKathā,

2 ) the " Narrative 
of the Beginnings,’'

 8 ) which precedes the Jātakatthavaṇ

ṇanā‚ the Jātaka commentary, and forms a part of this great 
commentary work. 

This NidānaKathā consists of three sections : 1. The 
story of the "beginnings in the remote past" (dūrenidāna), 
from the existence of the later Buddha as Sumedha at the 
time of the Buddha Dīpaṅkara down to his rebirth in the 
heaven of the Tusita gods ; 2. The story of the " beginnings 
in the not very remote past " (avidūrenidāna), beginning with 
the descent of Buddha from the heaven of the Tusita gods, 
and ending with the attainment of Bodhi‚ i.e., enlightenment ; 
and 3. The story of the " beginnings in the present " (santi– 
kenidāna), relating the events from the enlightenment of 

) Cf. Rhys Davids, Cambridge History, I , 196 f.; J. Dutoit‚ Das Leben des Buddha, 
Leipzig 1906 j E.H. Brewster, The Life of Gotama the Buddha. (Compiled exclusively 
from the Pali Canon.) With an Introductory Note by C A. F. Rhys Davids, London 1926. 

2

) The text is to be found in Fausböll's edition of the Jātaka‚ Vol. I, pp. 194, 
translated by T. W. Bhys Davids, Buddhist Birth Stories, pp. 1133 ; a free rendering of the 
contents of the NidanaKathā in Kern, Der Buddhismus T., pp. 24140, a translation of the 
dōrenidāna and avidārenidāna in Warren, Buddhism in Translations, pp. 583. Two 
shorter passages, translated by J. Dutoit‚ Leben des Buddha, pp. 5 ff., 18 ff. 

3

) i . e . , of the beginnings of Buddha's career. Nidāna means "cause ? " " origin," 
hence also " beginning." 
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Buddha down to the story of the magnificent donation of the 
merchant Anāthapiṇḍika. 

The first section is directly connected with the Buddha– 
vaṃsa and the Cariyāpiṭaka, and is, in the main, a nere 
commentary on an extract from these two texts. Only the 
narrative of Sumedha, out of Chapter II of the Buddhavaṃsa, 
is completely included. We have seen how, countless æons 
before, the future Buddha, as Sumedha, pays homage to the 
Buddha of that time, namely Dīpaṅkara, and resolves to attain 
to the ten " perfections," in order to become worthy of 
Buddhahood.’* After he had formed this resolve, he strove 
again and again in countless rebirths for the fulfilment of 
these highest " perfections "—they are described in the Cariyā– 
pitaka‚ which the author of the NidānaKathā here quotes,

2

* 
until finally, in his existence as Vessantara, by his boundless 
selfdenying generosity, he has attained to the summit of 
perfection and is then reborn in the heaven of the Tusita gods. 

While in Section I the prose is continually interrupted 
by verses from the Buddhavaṃsa and the Cariyāpiṭaka, the 
two next sections contain only a few occasional verse quota

tions. Section II commences with the " Buddha uproar " in 
heaven. The Tusita gods importune the Bodhisatta to be born 
again on earth for the salvation of the world, and, after due 
consideration, he decides to do so. Then follow the familiar 
legends of the conception of the Bodhisatta, who, as a white 
elephant, appears to penetrate into the womb of the dreaming 
Queen Māyā‚ of his miraculous birth in the Lumbinīgrove,

8 ) 

of the welcoming of the newly–born child and the prophecy 
of the seer Asita about his future greatness, the miracles of 
his childhood and boyhood, the four encounters of the prince, 

) See above, p, 161. 
,

a

) Though, as already observed above, on p. 164, in a version deviating from ours. 
3

) In all this, the NidānaKathā has only slightly embellished the miracles told in 
Dīghanikāya, 14 and Majjhimanikāya, 123. The " white elephant," it is true, does not 
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through which he becomes acquainted with age, disease, death 
and renunciation of the world, the night scene in the seraglio 
which matures his resolve to renounce the world, his flight 
from the palace, achieved with numerous miracles and the 
aid of the gods, and his adopting the life of a mendicant 
monk, of his great feats of asceticism, of the milky rice of 
Sujātā‚ prepared with the aid of numerous miracles, from 
which the Bodhisatta, exhausted by his long fast, derives new 
strength, the meditation under the Bodhi tree, and the attacks 
of Mara, and finally the attainment of Bodhi, the highest 
knowledge, which is accompanied by numerous miraculous 
phenomena. 

In Section III , too, which deals mainly with the first 
conversions and is less suited to the introduction of miracles, 
these latter are by no means absent. A week is spent by 
Buddha lost in meditation under the Bodhi tree, and the gods 
doubt whether he has really attained enlightenment. In 
order to dispel their doubts, he performs a few miracles, 
rises in the air, then stands beside his " throne " looking 
towards the East, and remains standing thus for a week, 
without blinking his eyes. Here the NidānaKathā inserts the 
remark that on this spot the Animisacetiya, i.e., the " shrine 
of the nonblinking," was later erected. Several other pass

ages, too, mention fanes which are to recall events in the life 
of the Buddha, and which probably actually existed. The 
conversion of the two merchants Tapussa and Bhallika who 
became laydisciples is already related in the Vinayapiṭaka 
(Mahāvagga I, 4). The NidānaKathā adds, however, that 

as yet appear in the Pali Canon, though it is to be found on the rocks of Kalsi and Dhauli‚ 
which contain edicts of King Aéoka, the one on the Kalsi rock bearing the inscription : 
gajatame, " the best elephant." A relief on the East gate of the stupa at Sānchi repre 
sents the conception of Buddha, showing how he penetrates into the womb of Māyā in the 
shape of an elephant. Cf. E. Hultzsch, The Inscriptions of Aśoka‚ pp. xiii‚ 26 f ‚ , 27 note 
2, 50, 51 ; A. Foucher, The Beginnings of Buddhist Art, p. 92 ; Windtsch, Buddhas Geburt, 
pp. 6 ff‚, 155 ff. 
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these first laydisciples received a few hairs from the Buddha, 
over which relics they erected a shrine. The visit of the 
Buddha to his native town of Kapilavatthu is recounted in 
great detail, and there is no lack of miracles. Much space 
is also occupied by the narrative of the great merchant 
Anāthapiṇḍika, who presented the Jetavana–grove to the 
monastic order. With this narrative the Nidāna–Kathā breaks 
off, without its really being evident why the conclusion has 
been made at precisely this point. 

The occasional references to the NidānaKathā, in the 
" stories of the present " (Paccuppanavatthu) prove that the 
NidānaKathā does not precede the Jātaka commentary by 
mere accident, but forms an essential part of it. However, 
as the author of the former work expressly says in one pass

age,^ that he deviates from the Jātakaṭṭhakathā, and refers 
to the " other AtthaKathās," it follows that he did not 
merely translate the Singhalese commentary, but revised it 
freely with the aid of other commentaries. Unfortunately we 
have no clue for a definite determination of the date of the 
Jātaka commentary, and consequently, not of the NidānaKathā 
either. One thing, however, is certain. The many points of 
agreement between the Buddha legend as it is related in the 
Sanskrit sources, and the NidānaKathā, prove that the last

mentioned work is based on the same Indian tradition as the 
former, and therefore probably also reaches back to comment

aries which were brought from India to Ceylon, and that at 
a time before the Mahāyāna literature was developed in India. 
At all events the NidānaKathā represents an earlier phase 
in the development of the Buddha legend than the Lalita– 
vistara and similar Sanskrit works, even if the latter must be 
ascribed to an earlier time. 

In the Gandhavaṃsa, a " History of the Books," probably 

l

) Jātaka‚ Ed. Fausböll, p. 62. 
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written in Burma in the 17th century, Buddhaghosa is said 
to be the author of the Jātaka commentary. If this were 
correct, he would belong to the 5th century A.D. ; for, little 
as we know of this commentator, equally celebrated in Ceylon 
and Burma,

1

* we may believe tradition as far as to assume 
that he lived in the reign of King Mahānāma of Ceylon. It 
is true that we find this report only in the continuation of the 
Mahāvaṃsa, which was not written until about the middle of 
the 13th century. It is, however, confirmed by the fact that 
a work by Buddhaghosa was already translated into Chinese 
in 489 A.D.’

2) Out of all the legends that have been woven 
about this learned man, we might accept as an historical fact 
that, during the reign of King Mahānāma, he diligently 
studied the texts of the Tipitaka and the Singhalese Aṭtha– 
Kathās or " commentaries " in the " great monastery " 
(Mahāvihāra) of Anurādhapura in Ceylon, where they were 
kept, and that later, as the firstfruits of his studies, he wrote 
a systematic work on the Buddha doctrine, the Visuddhi

Magga,
3 ) and afterwards revised, in the Pali language, the 

commentaries on the chief texts of the Tipiṭaka.’* It is 

l

) Cj. Bimala Charan Law, The Life and Work of Buddhaghosa, Calcutta and 
Simla, 1923 (Calcutta Or. Series, No. 9, E. 3 ) ; Max Müller in SBE 10 ( I ) , pp. xüxxiv ; 
Minayeff, Recherches, 189 ff. ; Thos. Foulkes in Ind Ant. 19, 1890, pp. 105122 and T. W. 
Rhys Davids in ERE II , 885 ff. The

 s < biography " written by the monk Mahāmaṅgala in 
Burma, perhaps in the 14th century (of. Geiger, Pali Literatur und Sprache, p. 31, para. 
40) and published by James Gray, Buddhaghosuppatti or the Historical Romance of the 
Rise and Career of Buddhaghosa, London, 1892, is purely legendary. 

*) This Chinese trauslit ion of the Samantapāsādikā is the first work which has 
been proved to have been translated into Chinese from Pali. B8fore this only Chinese 
translations from Sanskrit were kuown (J. Takakusu in JRAS 1896, 415 ff.) 

3

) There is a tradition that he wrote a work (which has nob come down to us) 
Ñaṇodaya (" the dawning of knowledge ") and the Atthasālinī in India, before departing 
for Ceylon. If there is any truth in th is tradition, this atthasālinī could only have been 
the rough plan of his commentary on the Dhamma*Sangaṇi ; for the Atthasālinī, which has 
come down to us, presupposes the VisuddhiMaggi, which was written in Ceylon. Cf. Mrs 
Rhys Davids, Buddhist Manual of Psychological Ethics, 2nd ed. , p. xxvii . 

*) He tells us himself (in the introduction to the Samantapāsādikā) that he not 
only translated the commentaries of the Mahāvihāra from the Singhalese, but compared 
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credible, too, that, as the legend has it, he was descended 
from a Brahman family in the neighbourhood of BōdhGayā, 
became deeply learned in Brahmanical lore in early youtb‚ 
but, in consequence of a disputation, was converged to Bud

dhism by the monk Revata‚ and was stimulated by his teacher 
to go to Ceylon to study the Singhalese commentaries.

1

* He 
certainly wrote many of the works ascribed to him which 
made his name so great, that he was regarded as the commen

tator par excellence»‚and that commentaries were later ascribed 
to him which were the work of other authors, or whose authors 
were unknown. He himself, in introductory verses, mentions 
as his works the VisuddhiMagga, the Samantapāsādikā 
(commentary on the Vinayapiṭaka), the Sumaṅgalavilā3inī 
(commentary on the Dīghanikāya), the Papañcasūdanī 
(commentary on the Majjhimanikāya), the Sāratthapakāsinī 
(commentary on the Samyuttanikāya) and the Manoratha

Pūraṇī (commentary on the Aṅguttaranikāya). In the 
Gandhavaṃsa there are also ascribed to him the commentaries 
Kaṅkhāvitaraṇī (on the Pāṭimokkhas), ParamatthaKathā 
(on the seven books of the Abhidhammapiṭaka) and those on 
the KhuddakaPāṭha, Suttanipāta, Jātaka and Apadāna.

2) 

There is scarcely any doubt that Buddhaghosa is also the 
author of the commentaries on the Abhidhammapiṭaka, or at 
least of the Atthasālinī (commentary on the DhammaSaṅgaṇi), 

them with the commentaries of other monasteries, abbreviated and freely revised them. 
Burlingame (JAOS 38, 1918, 267 f . ) pronounces the tradition according to which the 
AtthaKathās were translated from Pali into Singhalese, and translated back again from 
Singhalese into Pali by Buddhaghosa and others, to be " unreliable and misleading," because 
Buddhaghosa and the compiler of the commentary on the Dhammapada availed themselves 
of common Pali originals though independently of each other, and because both Dhamma– 
pāla and the compiler of the Jātaka commentary copied from Buddhaghosa's commen– 
taries. Nevertheless, it is possible, indeed probable, that the 6th century translators, 
though translating from the Singhalese, used available Pali texts as well (e g.t of legends and 
tales) . 

 ) On Buddhaghosa's date and life, see Appendix IV, 
a

) Gandhavaṃsa, J P T S 1886, p. 59. 
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the Sammohavinodanī (commentary on the Vibhaṅga) and 
the commentary on the PaṭṭhānaPakaraṇa, and most likely of 
the Kaṅkhāvitaraṇī and the ParamatthaJotikā (commentaries 
on the KhuddakaPāṭha and the Suttanipāta),

1

* On the 
other hand, the commentaries on the Jātaka and the Dhamma– 
pada are so very different in language and style from Buddha

ghosa's commentaries, that he cannot possibly have written 
them.

2 ) As far as these two works are concerned, the desig

nation " commentary " is, as a matter of fact, just as unsuitable 
as the expression " author." For, in both works, the actual 
commentary, i.e., the grammatical and lexical explanation 
of the verses, occupies only a very small space, whilst narra

tives, or, to be more exact, sermons in the form of narratives,
8

* 
constitute the major part. It will be more correct to speak 

 ) The KhuddakaPāṭha commentary has been proved to be the work of Buddha

ghosa, by Burlingame iu HOS‚ Vol. 28, p. 51f. An edition in Siamese characters of all the 
commentaries of Buddhaghosa (23 vols.) and of his VisuddhiMagga (3 vols.) issued by 
H. H. the Supreme Patriarch of Siam‚ Prince Vajiriyana, in 19201922, has been generously 
presented to scholars by H. R. H. the Prince of Chandaburi. The following commentaries 
have up to now (1927) been published by the PTS : SamantaPāsādikā ed. by J. Takakusu 
assisted by M. Nagai‚ ī, 1924, I I , 1927 ; SumaṅgalaVilāsinī ed. by T. W. Rhys Davids and 
J. E. Carpenter, I, 1886 ; Papañcasūdanī ed. by J. H. Woods and D. Kosambi, I, Suttas 
11O, 1922 j ManorathaPūraṇī, I, Eka–Nipāta, ed. by Max Walleser, 1924 ; Paramattha. 
Jotikā I, Khuddakapātha Commentary, ed. by Helmer Smith from a Collation by Mabel 
Hunt, 1915; Paramattha–Jotikā II , Suttanipāta Commentary, ed. by Helmer Smith, 1916

1918 ; Atthasālinī ed. by Ed. Müller, 1897 ; translated (" The Expositor ") by Maung Tin, 
ed. and revised by Mrs. Rhys Davids, 192021 j Saramobavinodanī, ed‚ by A. P . Btiddhadatta 
Thera‚ 1923 ; Commentary to Paṭṭhānapakaraṇa in the edition of the Tikapaṭṭhāna by Mrs. 
Rhys Davids, 19211923 ; PuggalapafiñattiAtthakathā ed. by G. Landsberg and Mrs. Rhys 
Davids in JPTS 19131914, p. 170 ff. ; KathāvatthuppakaraṇaAṭṭhakathā ed. by J, P. 
Minayeff, in JPTS 1889 ; Yamakappakaraṇatthakathā ed. by Mrs. Rhys Davids in JPTS 
19IO1912, p. 51 ff. Editions of Buddhaghosa's commentaries have also been published in 
Ceylon and in Burma. See Geiger, Pali Literatur und Sprache, p. 19 f., para. 22. There 
is no mention in any Pali source, of Buddhaghosa's having written a Sanskrit epic Padya– 
cūḍāmaṇi also (see below in the chapter on Buddhist Sanskrit l iterature). 

) Cf. Rhys Davids, Buddhist Birth Stories, p. lxiii ff. ; Burlingame in HOS‚ Vol 
28, pp. 49, 59 f.; Law, Life and Work of Buddhaghosa, p. ix f. 

8

) Both in the Jâtaka commentary and the Dhammapada commentary, the stories 
are made to issue from Buddha's own lips, as dhammadesan^, i.e., "religious instructions" 
pṛ " sermons." 
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of compilers or editors, who collected and edited these sermons 
or narratives. 

In fact the commentary on the Dhammapada
1 } forms a 

valuable supplement to the commentary on the Jātaka‚ and, 
like the latter, contains many an ancient, popular narrative 
theme, some of which are well known in universal literature, 
far beyond the borders of India. Thus we find here the 
story of a king of Benares who, like Harun al Rashid‚ 
wanders about the city at night, the tale of " Doctor 
Knowall," and so on. Here we also meet with the 
famous story of KisāGotamī, the mother who strays about in 
despair with her dead child in her arms, and comes to the 
Buddha who tells her that he can restore her child to life if she 
will bring him a mustard seed ; but this mustard seed must 
come from a house in which nobody has ever died. In vain 
the mother searches from house to house, until finally it dawns 
upon her that the Master was only endeavouring to teach her 
the great truth of the universality of death, and, comforted, 
she becomes a member of the community of Buddha. The 
legend proves itself genuinely Indian, owing to the fact that it 
belongs to the type of " consolatory stories

 9 9 so familiar to us. 
For this reason, when we meet with a similar anecdote in the 
Alexanderlegend, in a few versions of PseudoKallisthenes as 
well as in Arabian, Jewish, Persian and Coptic narratives of 

) Edited by H. 0 . Norman, 5 vols. (Vol. V, Indexes by Lakshmaṇa Shastri Tailang), 
PTS 19061915. Translated (Buddhist Legends) by Eugene Watson Burlingame, with 
important introduction, in HOS‚ Vols. 2830, Cambridge, Mass., 1921. Extraotshave been 
edited by V. FausbUl in his edition of the Dhammapada (Hauniae 1855), Selections of_ 
tales have been translated by Warren, Buddhism in Translations, pp. 221 ff., 264 ff., 380 
ff., 430 ff , 451 ff‚, into French by L, de La Vallée Poussin and G. de Blonay in RHR 26, 
1892, 180 ff.,; 29, 1894, 195 ff, 329 ff.; from a Burmese version by T. Rogers, Buddhaghosa's 
Parables, London 187O. Of. Burlingame, Buddhaghosa's Dhammapada Commentary, and 
the Titles of its three hundred and ten Stories, together with an Index thereto and an 
Analysis of Vaggas IIV‚ in Proceedings of the American Academy of Arts and Sciences, 
Vol. 45, 1910, pp. 467550. On the subjectmatter and motifs of the stories, s. Burlingame 
in HOS‚ Vol. 28, p. 29 ff. 

25 
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Alexander, it is more probable that the Buddhist legend in

fluenced the Greek legend ; and Rohde's hypothesis of its 
having first originated on Greek soil, is less feasible.’* On 
the other hand, when we read in the romance of Udena and 
Vāsuladattā,

2) how King Pajjota, in order to entice Udena 
into an ambuscade and to get him into his power, had a 
wooden elephant made, in which he concealed sixty warriors, 
we see in this an echo of the legend of the Trojan horse, 
which penetrated to Indian shores. 

The plan of the work is as follows : To every verse or 
group of verses of the Dhammapada, it is recorded that the 
Master delivered " this sermon

 9 9 (dhammadesanā), by which 
is meant the verse or the group of verses together with the 
narrative belonging to it, at such and such a place 
and with reference to this or that person or persons or event. 
Hereupon follows the story, which ends with the verse or 
verses, which are then explained word for word. All this, 
story, verses and explanation of words, is made to issue from 
Buddha's own lips. In the conclusion it is usually mentioned 
that after this sermon or these Gāthās a person appearing in 
the story or " many " or " a hundred thousand " persons (or 
monks) set their feet on the path of holiness, or attained to a 
higher stage of holiness. Not infrequently regular Jātakas, 
too, are inserted or added, telling of the deeds or experiences in 
a former existence of the hero of the story. The stories them

selves are very varied. Side by side with very long stories or 
veritable novels, we find short, edifying legends, which are 

l

) The storj is told in connection with Dhammapada 114, Ed. Norman II, 272 ff.; 
translation Burlingame in HOS‚ Vol. 29, 257 ff. Cf. E. Rohde in Verhandlungen der 30. 
Versammlung deutscher Philologen und Schulmänner zu Rostock 1875, p. 68 f, J. H. 
Thiessen> Die Legende von Kisāgotamī, Breslau I88O, and above, Vol. I, 395 f., 411 ff,, Vol. 
II , p. 142. 

a

) Udenavatthu on Dhammapada 2123, ed. Norman I , 161231, transi. Burlingame 
in HOS, Vol. 28, 62 f., 247 ff. Cf. A. Weber, Indische Streifen 1,370 note, and I I I , 16, anḍ 
Rhys Davids, Buddhist India, p. 4 ff. 



BUDDHIST LITERATURE J95 

invented in a dull and insipid manner merely for the elucida

tion of a verse ; but on the other hand, there are also most 
interesting fairy tales and stories culled from popular litera

ture. The chief doctrine which the stories seek to impress is 
that of Karman. The story of the death of Moggallāna is 
significant, and its interest is enhanced because, like many 
other narratives of the Dhammapada commentary, it indicates 
a very hostile attitude towards the " naked ascetics," viz., the 
Jain monks.

1

* 

Opposition to the " naked ascetics " is also shown in the 
story of Visākhā,

2) which is interesting enough for several 
reasons ; though its moral aims at nothing more than to show 
that the rich and pious layadherent is blessed with tremend

ous wealth, only because in a former existence she had done 
great honour to the Buddha of that time, and that, in her new 
existence also, she is working out a good Karman by spending 
her wealth in magnificent donations to the Buddhist monastic 
order. Some of the stories are merely versions of such as 
already occur in books of the Tipiṭaka. Thus, for example, 
the story of the Arhat Godhika,

8) who cuts his throat in order 
to enter Nirvana, whereupon Mara vainly searches for a trace 
of him, is only a slightly different form of the legend related 
in the Saṃyuttanikāya.

4) As in the Jātaka book, in this 
collection, too, humour occasionally comes into its own ; evi

dence of this is the fable of the obstinate donkey,
5) told in the 

 ) On Dhammapada 137. Translated by Warren, l.c. 221 ff., Ed. Norman, I I I , 65 
ff.; trans i Burlingame> HOS 29, 304 ff. 

 ) On Dhammapada 53, of. Warren, I.e., 451 ff., Ed. Norman, I, 385 ff. ; transi. 
Burling ame‚ HOS 29, 59 ff. 

8

) On Dhammapada 57, of. Warren, I.e., 380 ff., Ed. Norman, I , 431 ff.; transl. 
Burling ame‚ HOS 29, 90 ff. 

4

) IV, 3, 3, transi, by Windisch, Mara und Buddha, p. 113 ff. 
8

) On Dhammapada 13 f., Ed. Norman I, p. 123 ff., transl. Burtingame, HOS 28, 
224 f. 
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form of a Jātaka‚ the substance of which is here briefly 
stated; 

A merchant goes with a donkey from Benares to Taxila in order to 
sell pottery. While the man is selling his wares, the donkey grazes out

side the city. He there converses with a sheass who pities him greatly 
because he has to carry heavy loads so many miles, and because he has no

body to stroke his legs and back when he returns home. Through this talk 
the donkey becomes refractory and refuses to return to Benares. Even the 
threat of the whip avails nothing. At last the master perceives the she? 
ass, and guesses that she is the cause of the donkey's obstinacy, and he 
determines to make him tractable by means of the " eternal feminine." He 
promises him a beautiful sheass as his wife. Highly delighted the donkey 
now willingly trots home. But after a few days he reminds his master of 
hie promise. The latter says : " I will not break my promise, I will bring 
you a wife, but 1 can only give you food for yourself alone ; you yourself 
must know whether or not that will be sufficient for you when there are 
two of you; through your both living together children will also be born; 
you yourself must know whether or not this will be sufficient for you when 
there are so many of you." No sooner had the master concluded his 
speech than the donkey lost all desire for a wife. 

Quite a number of stories in this commentary on the 
Dhammapada have their parallels in the commentaries of 
Buddhaghosa, and over 50 stories are common to the commen

taries on the Dhammapada and Jātaka respectively. In some 
cases there is word for word identity, in others we find vary

ing versions of the Jātaka tales. The commentaries of Dham– 
mapāla have borrowed about 25 stories from the commentary 
on the Dhammapada.’* There is, of course, always the possi

bility that all these commentaries did not copy from one 
another, but made use of common sources. Burlinganie, 
however, has succeeded in making it appear fairly likely that 
the Jātaka commentary is later than the commentaries of 
Buddhaghosa, the commentary on the Dhammapada is later 

l

) Bu†lingame, HOS 28, 45 ff. 
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than that en the Jātaka‚ and that those of Dhammapāla 
are later still. Nevertheless it is probable that none of these 
commentaries was separated from the rest by any very consi

derable period of time.’* 
In the authentic commentaries of Buddhaghosa, too, 

similes and parables, and valuable traditions and tales, occur 
frequently, as for instance in the Atthasālinī,

2

* the Papañeasū

danī,
8) Sumaṅgalvilāsinī,

4

* and especially in the Manoratha

Pūraṇī. In the commentary on the BrahmajālaSutta, 
Buddhaghosa gives us a remarkable account of the daily life 
of the Buddha. Here, on the one hand, the Buddha already 
appears as a kind of demigod, in the same way as in the 
Mahāyāna Sutras ; when he goes out begging for alms, soft 
winds clean the ground before him, clouds lay the dust with a 
light shower of rain, and then spread themselves above him 
like a canopy, rough places become even, and lotus flowers 
spring forth under his footsteps, rays of six different colours 
shine from his body, and so on ; but on the other hand he 
leads the true life of a mendicant monk.

5 ) Stories of Jīvaka‚ 
the doctor, are interwoven with the commentary on the 
SāmaññaphalaSutta (I, pp. 132 ff.). And in the commentary 
on the AmbatṭhaSutta (I, pp. 259 ff.) there is the legend of 

) Burlingame, I.e., p. 57 f., dates Buddhaghosa's commentaries as 410432, the 
Jātaka commentary somewhat later, the Dhammapada commentary about 450 and Dhani– 
mapāla's commentaries towards the close of the 5th century. If Buddhaghosa had not 
lived until the second half of the 5th century (s . Appendix IV) , the other commentaries 
would have to be placed in the 6th century. 

a

) Parables of the man who sleeps beneath a mango tree with his head covered 
up, of the blind and the lame man, and others in Atthasālinī, ed. Müller, pp. 271 I., 279 ff., 
translation (" The Expositor "), pp. 359, 367 ff., 555. 

8

) Tales, eg., ī", pp. 201, 228, 230f. Three tales from the commentary on the 
UpaliSutta{(Majjhimanikaya 56) translated into French by L. Feer in RHR 13, 1886, p. 
77ff. and JA 1887, se'r. 8, t. IX, p. 309 ff. 

*) C/, the parables in the commentary to D7ghanikāya 22 ; s. Warren, Buddhism 
in Translations, p. 353 ff. 

s

) SumangalaVilāsinī I, p. 45 ff. ; Warren, Buddhism in íranslations, p. 91 ff.
1 
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the origin of the Sakyas and Koliyas, so interesting from 
the point of view of social history. 

The princes of the race of Ikṣvāku (Pâli Okkāka), who had built up 
Kapilavatthu, are so proud that they cannot find any princes worthy of 
marrying their sisters. For fear of degrading their race, they therefore 
appointed their eldest sister as mother, and cohabited with the other sis

ters. Then the eldest sister is smitten with leprosy, is taken into the 
forest, and placed in a deep pit. At the same time, Rāma‚ a king of 
Benares, also becomes leprous, and goes into the forest after having left 
the kingdom to his eldest son. In the forest he cures himself by means of 
healing herbs, and then takes up his dwelling in a hollow tree. One day 
a tiger comes to the pit in which the princess lives. The latter screams in 
terror. King Rāma hears it and proceeds to the pit. He wants to pull 
her out, but in spite of her misery, the princess is so proud that she 
only allows him to rescue her after he has explained that he, too, is of 
princely blood. Thereupon he cures her and makes her his wife. How

ever, he does not return to his country, but builds a city for himself in the 
forest. He begets many sons by the Sakya princess. When these sons 
had grown to manhood, their mother sent them to Kapilavatthu, so that 
they could there marry the daughters of their maternal uncles. They go 
there and kidnap the princesses. When the Sakyas hear that the kid

nappers of their daughters are relatives, they have no objection. This is 
how the race of the Koliyas originated.

1 ) 

Buddhaghosa's commentary on the Aṅguttaranikāya, 
the Manoratha–Pūraṇī, contains about a hundred stories.’

20 

Among these we find, for example, thirteen extremely in

teresting legends from the lives of the Therīs‚ the first female 
disciples of the Buddha, which are exceedingly valuable by 
way of supplements to the Therīgāthās.

8 ) The garland of 
legends which the Buddhist narrators have woven around 

l

) The same story is also related in the Paramatthajotikā, the commentary on 
the Suttanipāta, {and from this text, published by Pausboll, it has* been translated into 
German by A. Weber (Ind. Stud. V, 412437; Ind. Streifen I, 233244). 

 ) Some of these have been translated by Burlingame, Buddhist Parables, Chap. 
I X . 

*) C/« Mabel Bode, Women Leaders of the Buddhist Reformation, in JRAS 1893, 
pp. 517566. 
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their female saints, throws many sidelights on the actual 
life and feelings of those women who renounced the world in 
order to follow the Buddha. The section begins with the 
lifestory, already told in the Vinayapitaka, of Mahāpajāpatī 
Gotamī‚ the aunt and fostermother of Buddha, who became 
the first nun. This story, which has all the appearance of an 
historical event is followed by the wonderful legend of Khemā‚ 
the queen who is vain of her beauty, and, for a long time, 
turns a deaf ear to Buddha ; but one day, in her presence, 
Buddha conjures up the apparition of a divine woman of the 
most entrancing beauty, who grows older and older before her 
eyes, until she stands there as a decrepit old woman, and 
finally sinks down dead ; then she is reminded of the destiny 
which awaits her also, and she begs the king to allow her to 
enter the community of nuns. Another, Uppalavaṇṇā, is so 
beautiful that the princes of the whole of India woo her, and 
her father is in a terrible dilemma, out of which his brave 
daughter helps him by becoming a nun. The legend of Kisā– 
Gotamī and the mustardseed also appears in this work. The 
most touching story is that of Paṭācārā, the gist of which is 
briefly given here : 

Paṭācārā is the daughter of a wealthy merchant in Sāvatthi. She 
falls in love with a workman who is employed in the house, and allows him 
to seduce her. After she has become pregnant, she desires to return to her 
parents. The man consents, but postpones the departure from day to day 
until, finally, she goes alone, He follows her and overtakes her just at the 
moment when, seized by the pains of travail in the middle of the street, she 
gives birth to a child. Then they return again. The same thing happens 
at the birth of the second child. While the woman is again delivered on 
the way, a great storm arises. Her husband makes her a shelter out of 
sticks, but while he is cutting the grass for making a thatch he is bitten 
by a snake, and dies. Sadly the mother goes on her way with her two 
children. She comes to a stream, which she cannot cross with both 
children. So she leaves the elder boy behind on the bank and carries the 
younger one across, lays him down and returns to the elder one. While 
she is in the middle of the stream, a hawk flies towards the younger child, 
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She raises her hands to scare the bird away. The elder boy sees this, and, 
thinking that his mother is beckoning him to come to her, he goes into 
the water, and is carried away by the current. Meanwhile the hawk has 
made off with the younger chi ld .

l ) Full of grief the woman continues 
her journey to Sävatthi. Arriving there she hears that her parents' house 
has been wrecked by a whirlwind and that her parents have perished. 
They are just being burnt on the pyre. Then the unhappy woman breaks 
into mourning and lamentation, tears her garments from her body, and 
strays about for days naked and mad. At last one day she comes across 
Buddha who is just preaching. And the Master lets his feeling of friendli

ness now out over her, and says : "Sister, come again to your senses. Sis

ter, let your understanding return to you !" As soon as she hears the 
words of the Master, shame overcomes her. A man throws her a gar

ment, and she covers herself. A certain verse of Buddha's effects her com

plete conversion, and she later becomes one of the most respected nuns in 
the community.

2



In some of these narratives we find fairy tale motifs 
which belong to the common stock of universal literature, 
whether they travelled forth from India or were received from 
foreign lands by the Indians themselves. Thus Uppalavaṇṇā, 
in a former existence (for Buddhist narratives never rest 
content with tracing the lives of their saints merely in their 
latest existence) was the maiden Padumavatī, born of a lotus 
blossom, under whose footsteps lotus blossoms spring forth. As 
the favoured wife of the king of Benares she excites the jealousy 
of the secondary wives; while the king is away on an 
expedition of war, the other wives steal her newlyborn chil

dren, in whose place they put a block of wood, besmeared with 
blood, by her side. The king, on his return home, is told that 
Padumavatī is a witch and has given birth to a block of wood. 
She is rejected, but soon the children, who had been put out in 

) On a similar episode in an old French poem of Guillaume d'Angleterre see S. 
Singer in ZVV 4, 1894, p. 73. Cf. W. Bowsset and W. Meyer in NGGW 1916, 501 ff‚, 768 ff.; 
1917, 80 ff., 703 ff. 

 ) Text ed. Walleser, I, p. 356 ff,j translation by Burltngame, Buddhist Parables, 
p. 94 ff. 
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wooden boxes, are fished up and the truth comes to light. 
Similar stories are found in the fairy tale literature of East 
and West.

1 } In another part of the ManorathaPūraṇī we 
meet with the story of the merchant Ghosaka, being a version 
of the story already familiar to us from the JaiminiBhārata, 
about the youth who was born under a lucky star, and the 
fatal letter which was exchanged by the maiden

 2 ) Most of 
the stories are, however, merely edifying legends. One of 
them, for instance, tells of a merchant tempted by Mara, in the 
form of the Buddha, with a false doctrine ; but the merchant 
recognises him as Mara, for Buddha could not have taught 
such a thing.’* 

In his commentaries Buddhaghosa makes frequent 
reference to his VisuddhiMagga, and in the introductions to 
some of them,

4

* he states expressly that he does not wish 
to repeat anything which has already been explained in that 
work. It would seem, therefore, that Buddhaghosa regarded 
the VisuddhiMagga,

5

* or "The Path to Complete Purifica

tion,’
5 as a preparation for his commentatorial labours. The 

 ) The same tale also in the TherīGāthā commentary. CI. Ed. Müller in AR 3, 1900, 
217 ff. and S. Singer in ZvV 4, 1894, 71 ff. 

 ) Translated by Burlingame, Buddhist Parables, p. 128 ff. The story is also to be 
found in the Dhammapada commentary (ed. Norman, I, 168 ff., Burlingame in HOS 28, 
252 ff.). Cf. E. Hardy in JRAS 1898, 741 ff/; J. Schick, Das Glückskind mit dem Todesbrief 
(Corpus Hamleticum I, 1), Berlin, 1912, pp. 15 ff., 45 ff, 66 ff. (Singhalese versions). See 
above, Vol. I, p. 585 (and Grierson in JRAS 1910, 292 ff.). In KathäSaritSagara, X X , 
194 ff., we find only the last motif, namely the motif of the fate intended for the persecuted 
youth befalling the persecutor himself. 

3

) E, Hardy (in J R A S , 1902 ,951 ff.) compares with it a Christian legend, in which 
Satan assumes the form of Christ, in order to teach a false doctrine to a monk, and Garbe 
(Indien und das Christentum, p. I l l f.) holds that the Christian legend is Buddhist, in 
origin. However, the resemblance seems to me not very striking. 

*) To Atthasālinī, Papaucasūdanī, and ManorathaPūraṇī. 
5

) Edited by 0 . A. F. Rhys Davids, 2 vols., PTS 1920–1921. A short table of con

tents by J. E. Carpenter in JPTS 189O, p. 14 ff., a detailed analysis and considerable 
extracts in English translation by H. C Warren in JPTS 18911893, pp. 76164, and "Bud

dhism in Translations," pp. 285 ff., 291 ff., 315 ff., 376 ff., 384 ff. Bhikkhu Nyânatilóka has 
translated " the Reflection on Death" from 0hapter8 , into German in ZB VII, 1926, 

26 
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author himself explains the title of the work, when he 
says: "Visuddhi here means the Nirvana which is wholly 
and thoroughly purified, and freed from dirt of every des

cription, and the path which leads to this purification is 
called VisuddhiMagga." He says that it is his intention 
to expound this " Path to Complete Purification " in accord

ance with the teachings of the Mahāvihāra, i.e., the traditions 
preserved in the " great monastery

 9 9 of Anurādhapura. 
For the present, however, it is impossible for us to decide 
whether he had some definite work before him, which he 
merely revised,’* or whether we should give him credit for 
being the first to offer a systematic presentation of the entire 
doctrine of Buddha, on the basis of the interpretations and 
explanations which had been handed down in the Mahā– 
vihāra. Should the latter theory be correct, the clear and 
systematic arrangement and classification of the subject

matter according to the three points of view, morals (sīla), 
meditation (samādhi) and wisdom (paññā), would be his 
own work, whilst generally he was content to collect together 
with great diligence and industry, all that had accumulated 
during the course of the centuries, by way of explanation 
of the doctrine and legendary traditions. His style is clear 
and lucid, and, as in his commentaries, in the Visuddhi

Magga‚ too, he frequently enlivens the dry elucidations by 

p. 75 ff. Ci/. Law, Life and work of Buddhaghosa, p. 70 ff. " Buddhaghosa's monumental 
work, the Visuddhimagga (' The Path of Purity ' ) , is an anthological Aṭṭhakathā and forms 
an indispensable text book in Burma" (Shwe Zan Aung in JPTS 19101912, p. 121), 

 ) If we are to believe t i n Japanese scholar M. Nagai (JPTS 19171919, p. 69 ff.) 
the VisuddhiMagga is not the work of Buddhaghosa, but merely the revised version of a 
work written by a Thera Upatissa in the first century A . D . , entit led Vimuttimagga, " The 
Path of Release," which was translated into Chinese between 505 and 520 A . D . by the Cam

bodian monk Saṅghapāla. Though very ingenious, the arguments of Nagai are not con

vincing. Until we are better acquainted with the Chinese translation of this work, I 
think it quite possible that it is merely a Chinese version of Buddhaghosa's work. Accord

ing to Nagai himself, the contents of the Chinese Vimuttimagga bear a general resemblance 
to the VisuddhiMagga, bub are not free from Mahāyāna influence (l. c‚ , p. 79). Like 
visuddhi, the word Vimutti also means "Nirvana," 
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occasional parables and often by legends too. These last 
are not his own inventions, but he must have taken them 
from older sources. In style and contents, some of these 
legends are strongly reminiscent of the Tipitaka, and some do 
actually occur in canonical texts while most of the narratives, 
it is true, date from a later period, when Buddha worship was 
just as highly developed in the Hīnayāna as in the Mahāyāna. 
It is the spirit of the old Arhat ideal as it is illustrated, for 
instance, in the prose of the Udāna‚ by many legends ; the 
same spirit is also found in narratives such as the legend of the 
Thera MahāTissa, who is reminded of the impurity of the 
human body by the sight of the teeth of a beautiful woman 
while laughing, and by this thought, attains to the highest 
stage of holiness, that of an Arhat ; 1 } or that of the monk 
who lived for sixty years in his hermitage without noticing 
that the walls were covered with paintings ; or of the monk 
who is so unworldly that for three months he goes daily 
begging for food and eating it in the house of his mother 
who is longing to see him but does not recognise him in his 
monk's robe, without once saying : " I am your son and you 
are my mother.’'

2 ) On the other hand, we find, especially 
in Part II , many legends which testify to a Buddha worship 
which recalls the KṛṣnaBhakti. For example, a frog hears 
the voice of Buddha who is preaching on the bank of the 
river, listens, and being trodden on by a shepherd, is literally 
translated to a better world ; for he is immediately reborn 
as a god in a golden palace in the heaven of the thirtythree 
gods.’> In this work we also find numerous miracle tales 
intended to show how saints attain to miraculous and magic 
powers by meditation. A monk rescues a snake which is 

!) Edition Mrs. Rhys Davids, I, p. 20 I ; Warren, Buddhism in Translations, 

p. 297 f. 
) Ed. Mrs. Rhys Davids, I, 91 ff.; Warren, 1. c , p. 434 ff. 
8

) Ed. Mrs. Rhys Davids, I, 208 f.j Warrent l. c , p. 301 f. 
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fleeing from a bird ; he does this by quickly creating a hill, 
in which the snake disappears. The monk Bakkula is 
swallowed by a fish, but remains safe and sound, as he is 
destined to become an Arhat. Sañjīva was in the state of 
utter absorption, was taken for dead and laid on the pyre, 
but the flames could not burn him. The nun Uttarā‚ absorbed 
in meditation, was not even injured by boiling oil. The 
snake Nandopananda had wound herself around the mount 
Meru and stretched her heads up to the second heaven, 
then the holy Moggallāna came, transformed himself into 
a still larger snake, wound himself around Nandopananda 
and crushed her and the mount Meru into the bargain. 
Chapter 1 3

1 } gives a long and circumstantial account of 
the ages of the world and the destruction and restoration of 
the worlds, reminiscent of the Purāṇas, fancies which would 
scarcely have come from Buddhaghosa's brain, but are most 
likely faithful reproductions of earlier traditions. 

As far as the dogmatical and philosophical contents of 
the VisuddhiMagga and the commentaries are concerned, 
it is surely an exaggeration to set Buddhaghosa up as a 
a philosopher who cut out new paths and made an original 
contribution to Buddhistic philosophy.

2 ) He was a man of 
astonishing erudition and of most extensive reading, who 
to this day enjoys a wellmerited reputation among the 
Buddhists of Ceylon, Burma and Siam‚ but it is going too 
far to call him " a great teacher of mankind.’

5 8

* There is 
difference of opinion as to how far he is reliable in his 
commentaries as an expounder of the canonical texts. 
K. E. Neumann says on one occasion : " The moment the 
Buddhist patres ecclesiæ and doctores profundi try their 
hand at elucidating profound and obscure passages in the 

) Ed. Mrs. Rhys Davids, I I , 411 ff. j Warren, l. c , p. 315 ff. 
) B. Ch. Law,l. c , 135 ff. 
s) B. Ch. Law, l. c , 174. 
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canon, they simply talk moonshine.’
5 1 } Nevertheless, I 

believe that the same thing is true of Buddhaghosa as is 
true of other Indian commentators. We cannot follow 
them blindly, and yet, on the other hand, we must admit 
that they do sometimes help us over difficulties and if we 
neglected them, we should be depriving ourselves of one of 
the means of explanation.

2 ) I agree with Mrs. Bhys Davids 
when she says : " Buddhaghosa's philology is doubtless crude, 
and he is apt to leave cruces unexplained, concerning which 
an Occidental is most in the dark. Nevertheless, to me his 
work is not only highly suggestive, but also a mine of 
historic interest. To put it aside is to lose the historical 
perspective of the course of Buddhist philosophy."

 3 ) Even 
if Buddhaghosa had no original contribution to make, we 
should yet be indebted to him for his faithful preservation 
of ancient traditions. 

Not long after Buddhaghosa, Dham*iapala wrote his 
commentary ParamatthaDīpanī, " Elucidation of the True 
Meaning," on those texts of the Khuddakanikāya which 
Buddhaghosa had not explained : the Itivuttaka, TJdāna‚ 
Cariyāpitaka, TheraGāthā, VimānaVatthu and PetaVatthu.

4 ) 

Padaratittha on the southern coast of India nearest to Ceylon, 
is mentioned as his native town, but in any case he must have 
studied at Anurādhapura too ; for, like Buddhaghosa, he refers 
to the AtthaKathās of the " great monastery " of Anurādha

pura. Moreover, both commentators have similar conceptions 

) Reden Gotamo Buddho's aus der mittleren Sammlung I. 1896‚ Preface. 
) C/. what has been said above, Vol. I. p. 71, on Sāyaṇa. 
3

) A Buddhist Manual of Psychological Ethics, 2nd Ed‚, p. xxxi. 
*) This is the order in which they are enumerated in the Sāsanavaṃsa (ed. by 

M. Bode,PTS 1897), p. 33, where the commentary on the Nett i is also ascribed to him. 
The following parts of the ParamatthaDīpanī have up to now been published by the PTS ; 
The Commentaries on the PetaVatfchu, ed. by E. Hardy, 1894; on the VimānaVatthn, ed. 
by E. Hardy, 1901 ; on the Therīgāthā, ed. by E. Müller, 1893 ; on the Udāna‚ by F. L, 
Woodward, 1926. 
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throughout, and follow the same method of explanation. For 
this reason it is impossible that any considerable period of 
time could have elapsed between these two.’* In the com

mentary on the TherīGāthās we find a few legends about 
the Therīs‚ which are also to be found in the Manoratha

Pūraṇī; portions of the TherīApadāna are included in this 
commentary, and it contains some traditions which are 
undoubtedly of great antiquity. The legend of Bhaddā 
Kuṇḍalakesā, for instance, is reminiscent of conditions such as 
we imagine must have been prevalent at the time of the Buddha 
and his first disciples when the adherents of various sects 
travelled about from place to place, in order to challenge 
scholars and ascetics to philosophical contests : 

Bhaddā is the daughter of the royal treasurer. One day she sees a 
robber who is being led to his death, and she falls in love with him. By 
means of bribery, the father succeeds in obtaining the robber's release, and 
marrying him to his daughter. But the robber cares only for the girl's 
jewels. He takes her to a lonely spot in.order to rob her. However, she 
perceives his intention, and, pretending to embrace him, she pushes him 
over a cliff. After this adventure, she does not want to return to her 
father's house, but becomes a Jain ascetic. She is not satisfied with the 
doctrines of the Jains, and therefore goes to a place where some famous 
scholars are living, in order to dispute with them. As she does not find 
one who is her equal in a contest of speech, she wanders from place to place, 
and at the entrance to every village and town she sticks a branch of rose– 
apple in a sandheap, saying to the village children : " If anyone would 
like to enter into a debate with me, let him trample the branch down." If 
anyone did so, the children were to report to her. 1£ the branch was still 
standing upright after a week, she would pull it out, and go on her way. 

 ) On Dhammapāla, cf. T, W. Rhys Davids in ERE, Vol. 4 , p. 701 f.; Gandhavaṃsa 
in JPTS 1886, pp. 57, 60; Burlingame in HOS, Vol. 28, p. 56 f. ; Law, Life and Werk of 
Buddhaghosa, p. 101 ff. The Dhammapāla who wrote commentaries on the Visuddhi

Magga and on the Dīgha–, Majjhima., and Saṃyuttanikāyas (Sāsanavamsa, p. 33) is pro

bably a different man. At all events the Dhajnmapāla with whom we are concerned, is 
not the same as the Dharmapāla, who lived in the monastery of Nālanda, and was the 
teacher of HsüanTsang ; s. Hardy in ZDMG 61, 1897, 105 ff. 
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In this way she came, among other cities, to Sāvatthi, where the great 
Sāriputta enters into debate with her and converts her to Buddhism. The 
Buddha himself consecrates her as a nun.

1 ) 

Though some of these narratives are very beautiful, and 
though the commentary is most valuable by reason of its 
numerous quotations from the Apadānas, it cannot be denied 
that many of the stories are very stupid ; not infrequently they 
are only made up out of the verses, and sometimes they are so 
dull and insipid that, on one who has read the beautiful verses 
of the TherīGāthā, they often have the effect of a cold shower. 

The commentaries on the PetaVatthu and the Vimāna– 
Vatthu

2 ) follow a similar arrangement to that of the Jātaka 
commentary and the commentary on the Dhammapada,

s ) 

elucidating and enlarging on verses by circumstantial prose 
narratives. There are several valuable legends among them. 
We find a few interesting Consolatory Stories in the comment

ary on the PetaVatthu.
4 ) In some cases the stories in the 

commentary on the VimānaVatthu are even of greater value 
than those in the VimānaVatthu itself. As regards Dhamma– 
pāla as an exegetist, what has been said of Buddhaghosa 
might be applied to him also.

6 ) 

The monks in the monasteries of Ceylon were not, 
however, merely occupied with the collection of legends and 
the explanation and elucidation of the canonical texts. 
From the earliest times onwards, they made it their business 

) TherīGāthā Commentary, p. 107 ff. The same story also in ManorathaPūraṇī, 
translated by Burlingame, Buddhist Parables, p. 151 ff. Cf. Mrs. Rhys Davids, Psalms of 
the Sisters, p. 63 ff., where many other stories from the TherīGāthā Commentary are also 
given, and Maria E. Lulius van Qoor‚ De buddhistische Non, p. 142 ff. 

2

) Ed. by E. Hardy, London PTS 1894 and 1901. 
s

) The Dhammapada Commentary is quoted in the VimānaVatthu Commentary, 
p. 165, and must therefore be of earlier date, 

*) Legends from the PetaVatthu Commentary have been translated by B. Ch. Law, 
The Buddhist Conception of Spirits, 1923. For the Consolatory Stories (Laiv‚ 1. c , 29 ff., 
33, 64 ff.) cf. above, Vol. I, pp. 395 I., 412 ff. 

5

) Cf. Mrs. Rhys Davids, Psalms of the Sisters, p xvi f. 
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also to record in the form of chronicles the chief events in 
the h • of the Buddhist monastic community. The account 
of the councils in the CullaVagga of the Vinayapitjaka 
already betokens historical interest. The commentary on 
the Kathāvatthu

1 } contains an account of the sects and 
schools, which is of paramount importance for the history 
ol the schisms in the earliest Buddhist community. Moreover, 
the Singhalese Atṭhakathās, already mentioned several times, 
which were studied with much diligence by Buddhaghosa 
and were utilised by Dhammapāla too, contained sections on 
ecclesiastical history. These sections presumably formed the 
introductions to the Aṭthakathās, which deal with the Vinaya. 
Buddhaghosa followed them and drew upon them when he 
prefaced his SamantaPāsādikā, the commentary on the Vinaya– 
pitaka‚ by an historical introduction.

2

* The same Aṭthakathās 
are also the sources from which the historical and epic Pali 
poems of Ceylon are derived ; for the Pali chronicles of Ceylon, 
the Dīpavaṃsa and the Mahavainra,

8

* cannot be termed actual 
histories, but only " historical poems." 

As it has never been the Indian way to make a clearly 
defined distinction between myth, legend and history historio

graphy in India was never more than a branch of epic poetry. 
Thus the Buddhists regarded as history not only all the 
legends about the Buddhas of previous ages and the former 

) Bnddhaghosa is not mentioned as the author, either at the beginning or in the 
colophons of the Commentary. At the beginning a long passage is cited word for word 
from the Dīpavaṃsa (ed. Oldenberg, p. 36). 

a

) Published by Oldenberg in his edition of the Vinayapiṭaka‚ Vol. I l l , 281 ff. 
3

) The Dīpavaṃsa, edited and translated by H. Oldenberg, London 1879. Mahā

vaṃsa‚ edited and translated by G. Tumour, Ceylon 1837, Vol. I, containing the first 38 
chapters; Tumour's translation is also prefixed to : The Mahāvaṃsa, Part I I , containing 
Chapters X X X I X to C, translated by L . C Wijesimha, Colombo 1889 j critical edition by 
W. Geiger, P T S 1908, translated by the same scholar, PTS‚ Transi. Ser., 1912. C{. H. 
Jacobi in GGA 1880, 851 ff ; W. Geiger, Dīpavaṃsaund Mahāvaṃsa und die geschichtliche 
Uberlieferung ia Ceylon, Leipzig 1905, and ZDMG 63, 1909, 540 ff. (as against R.O. Franke, 
in LZB 1906, Sp. 1272 ff.; WZKM 21, 1907, 203 ff., 317 ff.). Cf. also Oldenberg, Aus dem 
alten Indien, Berlin 1910, 69 ff. 
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births of Gotama Buddha in the Buddhavaṃsa,’* Cariyā– 
piṭaka and the Jātakabook, but the whole of the Buddha 
legend as well. Taking a pattern from these legendary 
compositions and following on from them, the monks of 
Ceylon told the story of the introduction of Buddhism on 
the island, in the historical sections of the Aṭṭhakathās. They 
concocted legends

2 ) which were to connect the Buddhist 
community of Ceylon not only with that of India, but with 
Buddha himself, edifying legends telling how the Exalted 
One visited the island which was, at that time, inhabited only 
by demons and snake deities, how he flew over to it, accom

panied by gods, in order to let the light of his doctrine shine 
forth, and to prepare for the subsequent greatness of the church 
of Ceylon. Pious legends of this nature led to mythical 
accounts of the first kings of Ceylon and also to semihistorical 
records of Aśoka‚ Mahinda, the councils and the transmission 
of the sacred texts to the island. The nearer these records 
approach to the historical period, the more predominant do 
the real historical accounts become, though the legends are 
never altogether supplanted by history. Popular, secular 
narratives and anecdotes were also added to the ecclesiasti

cal traditions.
8

* Thus the historical sections of Atṭhakathās 
became, as it were, treasuries of ecclesiastical and secular 
traditions of all kinds, as well as of actual historical records. 

) The title signifies " history of the Buddhas ; " for the Pali word Vaṃsa (Sans

krit vaṃśa) means " line of a pedigree, or genealogy," hence also the "chronicle" or the 
"history" of a race, dynasty, line of teachers and so on ; hence the meaning was extended 
to embrace any "his tory" going back to earliest beginnings, in such titles as Buddhavaṃsa‚ 
Dīpavainsa, Mahāvaṃsa, Thūpavaṃsa, Dāṭhāvaṃsa, etc . , similarly in the Sanskrit titles 
Harivaṃśa, Raghuvaṃśa, etc . 

2

) But only some legends are inventions of the Singhalese monks. To a great 
extent, the historical as well as the legendary traditions of the Aṭṭhakathās go back to 
Indian sources (s. above, p. 184). Sten Konow (in Festgabe Garbe, p. 33 ff.) has shown 
this with regard to certain narratives (Dīpavaṃsa XV, Mahāvaṃsa X V I I ) which a priori 
would have been considered to be Singhalese in origin. 

8

) The reason for it is the same as that for the admission of so many secular 
stories in the Jātakas and in the commentaries in general. See above, p. 125. 

27 
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Though these Aṭṭhakathās themselves have gone astray, their 
contents, as here described, may be deduced from the Pali 
chronicles and Pali commentaries which have come down to us. 

The first, though very imperfect, attempt to mould into 
an epic the traditions stored up in the Singhalese Aṭṭhakathās 
is the Dīpavaṃsa, the " History of the Island." The author, 
whose name has not come down, but who probably wrote his 
work between the beginning of the 4th and the first third of 
the 5th century A.D.,

1 } still betrays much awkwardness in 
the handling of language and metre. The offences against 
the laws of grammar and versification are numerous. It is 
evident that it is still an unaccustomed thing for a Singhalese 
to write in Pali. He keeps slavishly to his models. He 
moulds his verses according to recollections of the Tipiṭaka, 
especially the Buddhavaṃsa‚ Cariyāpiṭaka and Jātaka.

2 ) 

His chief source of material was, however, the historical sec

tion of the Atṭhakathā
 3 ) preserved in the " great monastery " 

of Anurādhapura, besides which he probably also used one 
or two other Atṭhakathās. This is most likely the reason 
why, not infrequently, the same subject is treated twice, or 
even thrice in different versions. Thus, for instance, imme

diately after a short, somewhat sketchy account of the three 
councils, follows a more complete, more finished account. 
These cannot possibly be cases of interpolation ; the author 
found various versions available, and as he considered them 

) Oldenberg, Dīpavaṃsa, Introd., p. 8 ī. 
2

) This has been proved convincingly by Franke, WZKM 21 , 1907, 203 ff., though 
only as far as the form is concerned. The author could have taken only a very small 
portion of the subjectmatter from the Tipiṭaka, as the latter gives no information about 
Ceylon. Cf. Geiger, ZDMG 63, 1909, 543. 

3

) This section of the Aṭṭhakathā, which was also a source of the Mahāvaṃsa, is 
quoted in the commentary on the latter, as SīhalaṭṭhakathāMahāvaṃsa, i.e., " the great 
History (of the Island of Ceylen) belonging to the Singhalese Commentary," and in the 
poem of the Mahāvaṃsa itself, as " the (Mahāvaṃsa) composed by the ancients ." 
According to Geiger, Dīp. und Mah‚, p. 71, it was an independent chronicle; according to 
Oldenberg (Dīpavaṃsa, Introd‚, p. 4) with whom I agree, it was an historical introduction 
to a theological commentary, 
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of equal value, he passed them on. A poet, of course, would 
not have done so ; but in other respects, too, the composition 
is as unsatisfactory as the language and metre. The narrator 
jumps straight from one subject to another without ado. 
Often gaps are left in the presentation. Some episodes are 
set out balladwise, whilst others are barely hinted at. In 
some cases, indeed, we find merely memorial verses in which 
a series of catchwords enumerates the chief points of a narra

tive or description. Obviously there were such verses in 
the Aṭthakathās, in which the setting forth of familiar scenes 
was left to the discretion of the reciters. Frequently also 
speeches follow upon speeches after the style of the primitive 
epic without any interceding narrative verses.

1

* In some 
instances, as is so often the case in the ancient ballads, it can 
be seen from the context who the speaker is. But occasion

ally we have to assume that the reciter supplied the link 
between the speeches by means of prose narratives. In this, 
again, the author presumably only followed his models which 
were intended for recitation by monks at large assemblies.

2

* 
While the Dīpavaṃsa was thus closely connected even 

in form with its sources, and is only a feeble attempt at the 
composition of an epic, the Mahāvaṃsa, probably the work 
of a poet Mahānāma, who lived in the last quarter of the 
5th century A. D.,

3

* is a perfeet epic. The poet wanted to 
create an ornate poem, a Kāvya‚ and he expressly states 
this in his poem. The historical work which the ancients 
composed,

4

* says he, is in some places too verbose, and in 

 ) Cf. above, Vol. I , p. 324. 
a

) In two passages, IV. 47 and X I I . 3033, we also find the mixture of prose and 
verse as we must assume was to be found in the Aṭṭhakathā. 

8

) This seems very probable, from the Mahāvaṃsaṭīkā, see Geiger, Dip. und Mah. 
44 ff. 0Î. V. A. Smith in Ind. Ant. 31 , 1902, 192 ff. 

*) I t seems to me doubtful that this means the Dīpavaṃsa, as is assumed by 
Geiger (MahSvaṃsa, Transl„ p. xi) . I t certainly gives a false idea of the epic Mahāvaṃsa, 

if we designate it as a "commentary" on the Dīpavaṃsa, as is done by Fleet (JRAS 1909, 
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others too brief, and also contains many repetitions. He has, 
he says, avoided these faults and endeavoured to present the 
material in question in an easily comprehensible manner, so 
that the feelings of joy or of emotion may be aroused at the 
proper places. Indeed, in the Mahāvaṃsa the language and 
metre are bandied with great dexterity. This is probably due 
not only to the talent of the poet, but also to the fact that 
the period between the origin of the Dīpavaṃsa and the 
Mahāvaṃsa coincides with the period of Buddhaghosa's 
literary activity, which made so lasting a mark on the Pali 
literature of Ceylon. Neither is it possible to find fault with 
the presentation. There are no disturbing gaps, nor repetitions 
here. Where the Dīpavaṃsa is too brief, Mahānāma has ex

tended and completed, again in other cases he has treated 
the theme more briefly. The Mahāvaṃsa is, as Geiger

x) says, 
" a work of art, created by a man who well deserves to be 
called a poet, and who mastered the frequently crude material, 
if not with genius, yet with taste and skill.’' 

On the other hand, the Dīpavaṃsa and Mahāvaṃsa show 
great similarity with regard to the material and its arrange

ment, and even have a number
6 of verses in common. Both 

epics commence with the story of Gotama Buddha, tell of his 
three visits to the island of Ceylon, which was at that time 
inhabited only by demons, namely Rākṣasas, Yakṣas‚ Piśācas 
and snakes, and relate how the Exalted One surveyed the 
whole world with his

 6 Buddhaeye " and caught sight of the 
beautiful island, how a terrible war broke out between the 

p. 5) whose view is supported by Geiger (Mahāvaṃsa Transl. p. xi f‚; Pali Literatur und 
Sprache, p. 24). I consider Fleet 's explanation of the passage in Mahāv. 3 8 , 5 9 (ed. 
Tumour, p. 257 f‚, Cūlavaṃsa, ed. Geiger, I , p . 26) to which he refers, as erroneous. 
There is no question of the composition of a "Dīpikā " o r a commentary, but it is merely 
related that King Dhātusena made a donation of l,OOO pieces of gold and commanded that, 
at the great Bodhi celebration in front of the memorial temple of the Mahāthera Mahinda, 
the monks assembled there should always expound the Dipavaṃsa (in Singhalese) in return 
for which they should receive sweetmeats . 

) Dip. und Mah‚, p. 19. 



BUDDHIST LITERATURE 213 

snake princes Greatbelly and Smallbelly, which threatened 
to destroy the island, how the Buddha in his boundless good

ness felt pity, flew over to the island accompanied by gods, 
and let the light of his doctrine shine forth, whereupon hosts 
of snake demons and other demons were converted to the pure 
doctrine. 1hen the genealogical tree of Gotama*s father 
Suddhodana is traced back to a mythical king of primeval times, 
and the history of Buddhism in India, especially the story of 
the councils, is related. The two epics dwell at some length 
on Aśoka‚ the great patron of Buddhism. With the account 
of the third council and the sending of Mahinda to Ceylon, 
the scene of the narrative changes, and is henceforth trans

ferred entirely to Ceylon. From the union of an Indian 
princess with a lion, two children are produced, Sīhabāhu and 
Sīvalī. Vijaya‚ with whom the history of the kings of Ceylon 
begins, sprang from the marriage of this brother and sister. 
This wild prince is banished from his home, goes to sea with 
700 companions, lands in Ceylon after manifold adventures on 
the seas, and becomes king of the island. The story of Vijaya 
and his immediate successors is told much more briefly in the 
Dīpavaṃsa than in the Mahāvaṃsa. Both works linger for 
some considerable time over King Devānaṃpiyatissa, who 
ruled in Ceylon in the days of Aśoka‚ in whose reign Mahinda 
came to Ceylon ( flying through the air, as we should expect ), 
established there the religion of Buddha and erected the first 
Buddhist sanctuaries. Saṅghamittā, the sister of Mahinda, 
brings a branch of the Bodhi tree, the transplanting of which 
in Ceylon is described with especial attention to detail. Then 
the history of the kings of Ceylon, among them in somewhat 
greater detail Vatṭagāmani, who had the Tipitaka and its 
commentaries written down, is traced as far as Mahāsena, with 
whose death (352 A.D. ? )

l ) the narrative is cut short both in 

) This is the view of Geiger, The Mahāvaṃsa, Transl., p . xxxviii. 302 A.D. used to be 
assumed as the year of the death of Mahäsena. The chronology is by no means certain. 
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the Dīpavaṃsa and the Mahāvaṃsa ; for the authentic work 
of Mahānāma ends with 37, 50. Everything which comes 
after that, is generally known in Ceylon as the Cūlavaṃsa,

1

* 
" the little history," and consists of a series of addenda serving 
as a continuation of the Mahāvaṃsa and written by various 
authors. The first appendix is written by the Thera Dhamma– 
kitti‚ who lived during the reign of King Parākramabāhu 
(12401275).’> 

However, even though the subjectmatter of the old 
Mahāvaṃsa moves within the same limits as that of the Dīpa– 
vaṃsa‚ Mahānāma has nevertheless inserted a considerable 
amount of new material within these limits. Above all, he 
has taken the story of King Gāmani the wicked (Duṭthagā

mani), to whom only 13 verses are devoted in the Dīpavaṃsa, 
and developed it into an independent heroic poem (Geiger calls 
it the " Dutṭhagāmani epic") in eleven cantos (2232). In 
the first part he describes the warlike deeds of this mighty 
king, and not until the second part does he make him a hero 
of the faith, who atones for the streams of blood which he has 
caused to flow, by erecting sacred edifices, more especially the 
Mahāthupa, " the great Stūpa‚" about the construction of which 
miracles are related. Mahānāma has also contrived to work 
into his composition a great number of fairy tale and romance 
motifs, some of which belong to universal literature. Whilst 
in the Dīpavaṃsa it is only mentioned that Vijaya and his 
companions were cast ashore in Ceylon, where they founded 

) Cūlavaṃsa, being the more recent part of the Mahāvaṃsa, ed. by W. Geiger 
I. PTS 1925. Cūlav. 37, 215 ff. deals with Buddhaghosa. Chapter 39 has been edited 
and translated by T. W. Rhys Davids (JRAS 1875, p. 191 ff., 201 ff. " The Reigns of 
Kāśyapa the Parricide and of Moggallāna the First " ) . In some MSS. the work consists 
of 90 chapters, and in others of 1OO or 101. The title CSlavaṃsa is nowhere to be found 
in the MSS. In 99, 76, the kings of Ceylon are divided into those of the "Great Dynasty " 
(mahāvaṃsa) and those of the " Lesser Dynasty " (cūlavaṃsa). 

a

) Cf. M. de Z. Wickremasinghe in JRAS 1896, 2OO ff.; Geiger, Dīp . und Mah., p. 
19. The coincidence of both the Dīpavaṃsa and the ancient part of the Mahāvaṃsa 
breaking off precisely at the death of Mahāsena, can only be explained by the fact that the 
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cities and established a kingdom, we are told in the Mahā

vaṃsa (VII, 9 ff.) the most marvellous adventures of Vijaya 
and the ogress–sorceress Kuvaṇṇā, which vividly recall the 
experiences of Ulysses with Circe. A very interesting legend 
is that of King Elāra (21, 15 ff.) : 

This righteous prince had a bell fixed to his bed, and the rope of this 
bell hung in the open, so that everybody who bad suffered some wrong 
could ring i t .

1 > First the rope is pulled by a cow, whose calf has been 
run over by the king’s son. The king has his own son, his only son, 
crushed by the wheels of the same chariot. Then the king's aid is sought 
by a bird, whose young one has been killed by a snake, and the king has 
the snake killed. The bell rings for the third time ; this time it is an old 
woman who is pulling the rope. She has laid some rice out to dry, and an 
unseasonable shower of rain has spoilt it. The king sees in this the punish

ment for a sin which he has recently committed. He does penance by 
fasting, whereupon Sakka orders the raingod Pajjunna‚ only to send rain 
once a week at a certain hour of the night.

2 * 

It may probably be assumed that Mahānāma took all 
these materials which are missing in the Dīpavaṃsa‚ from the 
old Aṭthakathās‚ principally from the SīhalatṭhakathāMahā

vaṃsa‚ which was his chief source, even though he knew and 
used the Dīpavaṃsa as well. The fact that both epics are 
based on the historical sections of the old Atṭhakathās, is a 

"Mahāvaṃsa " of the Aṭṭhakathā, the common source of both epics, was discontinued after 
the destruction of the " Great Monastery " of Anurādhapura which took place under 
Mahāsena, though Mahāsena had the monastery rebuilt. Cf. Mahāvaṃsa 37 j Dip, 22, 66 
ff. ; Geiger, Dīp. und Mah., p. 7I . 

i

) " When the emperor Charlemagne l ived at Zürich, he had a pillar erected 
with a bell attached to i t , so that anyone who desired administration of justice could pull 
it whenever the emperor was seated at his midday meal ." Grimm Deutsche Sagen I I No. 
453. Here, as in the similar legend of the sage Theodosius (Gesta Romanorum 105) it is 
a snake which demands and obtains justice against a toad. Cf. also the poem " Die Leid

glocke" by F. Wickert in "Brahmanische Erzählungen;" E. Hultzsch in JRAS 1913, 529 
ff., who, amongst other things, has traced a Tamil version of this story, and cites other 
parallels given by Th. Zachariae. See also Benfey‚ Pantschatantra I , 168 f. 

a

) Many other tales from the Mahāvaṃsa‚ which are of importance from the point 
of view of folklore, have been traced by Geiger, Dip. und Mah., pp. 2328. Some of these 
have interesting parallels. 
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strong argument in favour of our crediting them with a cer

tain degree of reliability as historical sources. It is true, 
neither the Dīpavaṃsa nor the Mahāvaṃsa can be said to be 
a real work of history. Suffice it to point out

1

* that neither 
of the two works even so much as mentions the name of 
Alexander the Great, that they have nothing but miracles to 
record of the great Aśoka‚ and that, in their narrative, this 
mighty conqueror is far more of a spiritual than a temporal 
hero. Even Gāmani the Wicked, whose popular cognomen 
shows clearly enough that he was essentially the very opposite 
of a pious model of virtue, is glorified in the Mahāvaṃsa 
above all as a religious hero ! The purpose of both epics is 
primarily to serve for edification, and the Mahāvaṃsa is at the 
same time intended to be a Kāvya. Nevertheless, we should 
be doing these works an injustice if, as some critics have done, 
with expressions of indignation (which to me appear almost 
ridiculous ), we label their authors as deliberate forgers and 
liars. Their authors certainly were nothing of that kind. 
They relate things which they looked upon as veracious history, 
though we, it is true, are compelled to regard much of it as 
myth, legend and fiction. Now, as they did not intentionally 
give false reports, we may believe much of what they tell us 
about historical times, and periods not too far removed from 
their own lifetime. For instance, they were the first to give 
us information about Candragupta, the grandfather of Aśoka ; 
and though this information does not tally exactly with 
the data of the Greeks, it is nevertheless in sufficient 
agreement with them to have made it possible by their aid 
to determine the year of Buddha's death, which means that 
we have been able to ascertain the most important date 
in the history of Indian literature. Sylvain Lévi,

2) too, 

l

) CI. Oldenberg> Aus dem alten Indien, 77 ff. 
) JA sér, 9, t. XV, 1900, p. 429, and Journal des savants, 1905, p. 539. The 

theory of the reliability of the chronicles is also supported by Max Müller, SBE‚ Vol. 10 (I ) , 
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by comparing the Chinese annals with the Singhalese 
chronicles, has found that beginning at least from the 4th 
century A.D., the latter are, as historical sources, " solide, 
sinon impeccable." 

There is also a greatly augmented recension of the 
Mahāvaṃsa, in 5,791 verses as against the ,915 verses of our 
text ; and, though quite insignificant as a work of art, it is 
extremely instructive from the point of view of the history of 
literature, as showing how in India (for the Singhabse writers 
took their pattern from Indian models) epics were augmented 
by the insertion of more and more new themes.’

} A work of 
greater importance is the MahāvaṃsaTīkā, written between 
1000 and 1250 A.D., being the commentary on the Mahā– 
vaṃsa. This is not merely an exegetic and dogmatic com

mentary, but it also contains numerous myths, fairy tales and 
legends by way of a supplement to the contents of the epic. 
These are culled partly from monkish and partly from popular 
traditions. For instance, the particularly interesting legends 
of Candragupta and Cāṇakya,

2) which the commentator, as 
he himself says, has taken in part from the Atthakathā of 
the " Northern Monastery," are of the popular variety. 
Otherwise he has drawn chiefly on the Aṭthakathā of the 

pp. xii i xxv; Rhys Davids, Buddhist India, p. 274 I.; H. 0 . Norman, JRAS 1908, 1 
ff. In his researches on the history of the Canon, Oldenberg (see above, p. 1, note 1) has 
made many references to the data of Dīp. and Mah. Fleet (JRAS 1909, pp‚ 987 and 1015) 
considers that the Dīpavaṃsa is based on local records of the time of Aêoka‚ and that the 
last words of Duṭṭhagāmani are actually preserved in Mahāvaṃsa 32. A very low esti

mation of the historical reliability of the chronicles is held by V. A. Smith (Ind. Ant. 32, 
1903, p. 365 f.) and R.O. Franke, JPTS 1908, p. 1. Thia scepticism has been refuted on 
excellent grounds by W. Geiger, (ZDMG 63, 1909, p. 550; The Mahāvaṃsa, Transl., pp. 
X I I ff., XV ff., XX ff.). Hultzsch (JRAS 1913, p. 517 ff.) has succeeded in tracing syn

chronisms even between the later additions to the Mahāvaṃsa (for the period from the 
10th to the 12th century) and the inscriptions. 

 ) The enlarged Mahāvaṃsa was discovered by E. Hardy (JPTS 19021903, p. 61 
ff.) in a Cambodian manuscript, and has been discussed by Geiger, Dīp. und Mah., p. 28 ff. 

a

) On this and other narratives see Geiger, Dip. und Mah., pp. 3744, where ana

logies are indicated, especially the one presented by the legend of Cyrus. 

28 
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"Great Monastery," at the same time using Buddhaghosa's 
commentaries SumaṅgalaVilāsinī and SamantaPāsādikā, and 
a great number of other works among which a Sahassavattha

ṭthakathā, " Commentary of the Thousand Stories " which is 
quoted several times, is especially worthy of notice.’* 

Also all the later works of ecclesiastical history of Ceylon 
are founded on the Atthakathās. Buddhaghosa drew on them 
for the historical introduction, already mentioned, to his 
SamantaPāsādikā.

2) This introduction, and the Nidāna– 
Katbā and the Mahāvaṃsa, are, in their turn, the foundation 
of the historical works, if we may call them so—for they 
contain more legendary lore than history—namely the Bodhi– 
vaṃsa‚ Dāṭhāvaṃsa and Thūpavaṃsa, which in later centuries 
were translated into Pali or remodelled after Singhalese models. 
The Mahābodhivaṃsa or Bodhivaṃsa,

8

* " the History of the 
Bodhi Tree," is a prose work (only at t i e ends of the chapters 
and towards the end of the whole work do we find Gāthās) 
which was written probably in the first half of the 11th 
century by a monk Upatissa. The Dāṭhāvaṃsa, " the History 
of (Buddha's) Tooth,’'

4 0 is an epic in five cantos, in partly 
Sanskritised Pali (with long compound words), written by the 
monk Dhammakitti at the beginning of the 13th century. 
The Thūpavaṃsa,

5) "the History of the Topes," is also a 
work of the 13th century. The work is available in both the 

') Cf. Geiger, Dip. und Mah‚, p. 52 ff. 
2

) See above, p. 208. 
3

) Edited by S. A, Strong, PTS 1891. Cf. Geifer, Dip. und Mah., p. 84 ff., Pali 
Literatur und Sprache, p. 25. 

4

) Edited and translated by Coomara Svāmy ; edited by Rhys Davids and R. 
Morris, JPTS 1884, p. 109 ff. ; edited and translated by Bimalacharan Law, together with 
a Note on the Position of the Dāṭhāvaṃsa in the History of Pali Literature by W. Stede‚ 
Lahore 1925 (PSS No. 7) . Cf. J. Gerson da Cunha‚ Memoir on the History of the 
Toothrelic of Ceylon, JBRAS X I . 1875, p. 115 ff. and Geiger, Dīp. und Mah., p. 88 ff. 
The Dāṭhādhātuvaṃsa mentioned in the continuation of the Mahāvaṃsa 37» 93 , is 
probably (see Geiger, p. 19) the same work. 

5

) Two editions have appeared in Colombo, cf. Geiger, Dip. und Mali,, p. 92 ff. 
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Singhalese and Pali languages. Vācissara calls himself the 
author. All these works are made after one pattern ; they 
commence with the history of the former Buddha Dīpaṅkara, 
then of Gotama Buddha, the three councils, and so on, until 
finally they relate the history of the sanctuaries of which they 
treat. Similar works were also written in Burma, such as the 
Ohakesadhātuvaṃsa,

1

* "the History of the Six Hair Relic 
Shrines." Even so modern a work as the Sāsanavaṃsa, " the 
History of the Doctrine,"

2 ) which was written in Burma 
in 1861, by the monk Paññasāmi, follows the old pattern 
faithfully. Yet it is interesting to see from this work how 
Pali literature continues even down to our own times. The 
Sāsanavaṃsa as well as the equally modern Gandhavaṃsa, " the 
History of the Books,"

 3 ) written in Burma by a certain 
Nandapañña, are of great value from the point of view of the 
history of Pali literature. The Gandhavaṃsa gives, in five 
chapters, a description of the canon according to the three 
Piṭakas and nine Aṅgas‚ the titles and sometimes the names of 
the authors of the later Pali works, a description of the birth

places of the writers, information about the causes which led 
to the writing of the books, and finally an account of the 
writing down of the canon. 

We need not devote much space to the rest of the later 
Pali literature of Ceylon and Burma. It is for the most part 
a learned, theological literature, closely connected with the 
canonical texts, though there is no lack of single poetical 

l

) Edited by Minayeff in JPTS 1885. The SīmāvivādavinicchayaKathā, ed. by 
J. P. Minayeff, J P T S 1887, 17 ff., also contains ecclesiastical history. 

8

) Edited by Mabel H. Bode, P T S 1897. This work was the chief source for M. H . . 
Bode, The Pali Literature of Burma, London 1909. Cf. by the same author, " A Burmese 
Historian of Buddhism," London 1898, and Geiger, Dip. und Mah., p. 98 note. 

*) Edited by Minayeff, Recherches, pp. 235 ff„ and again in JPTS 1886, pp. 54–8O. 
An index to this by Mabel Bode, JPTS 1896, p. 53 ff. According to M.H. Bode (Pali 
Literature of Burma, p. x) i t is a work of the 17th century. The work is called Culla– 
Gandhavaṃsa, "Litt le History of the Books." There might, therefore, be a MahāGandha

vaṃsa also. Cf. E. Hardy, ZDMG 51, 1897, p. 111. 
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works. From the time of Buddhaghosa down to the revival 
of Pali literature in the 12th century, we have in Ceylon 
scarcely more than a handful of names of authors and titles, 
while in Burma there is no Pali literature at all before the 
11th century. 

Buddhadatta is said to have been a contemporary of 
Buddhaghosa. It is claimed that he, too, was born in India 
and lived at various times both in Ceylon and at Kāñcīpura 
and other places in South India. It is, however, questionable 
whether the legends about the meeting of Buddhadatta and 
Buddhaghosa were not merely invented with a view to en

hancing the reputation of a much later writer. This later 
Buddhadatta is the author of a commentary on the Buddha– 
vaṃsa and of comprehensive works on the Abhidhamma and 
Vinaya: the Abhidhammavatāra, Rūpārupavibhāga and the 
VinayaVinicchaya.’> 

The poem Anāgatavaṃsa,
2 ) " the History of the Future 

One," i.e., the future Buddha, is, as regards its contents, a 
sequel to the Buddhavaṃsa, the story of the past Buddhas, and 
perhaps belongs to an earlier period. The earliest description 
of the paradise of the future Buddha Metteyya, where human 
beings will attain to the mature age of 80,000 years, and 
where the maidens will be marriageable at the age of 500, 
when India will be teeming with human beings, like a poul

tryyard swarming with fowls, etc., is already to be found in 
the Dīghanikāya (No. 26). The Anāgatavaṃsa gives a more 
detailed treatment of this Metteyya and his contemporary, 
the Cakravartin worldruler Saṅkha‚ in the form of a 

) Buddhadatta's Manuals or Summaries of Abhidhamma, Abhidhammavatāra and 
Rūpārūpavibhāga, ed. by A. P. Buddhadatta, PTS 1915. Cf. Geiger, Pâli Literatur und 
Sprache, p. 22, para. 25 ; B. Ch. Law, Life and Work of Buddhaghosa, p. 96 ff. There is, 
of course, the possibility that there was more than one Buddhadatta. 

 ) Ed. by J. Minayeff in JPTS 1886, p. 33 ff., and by E. Leumann, Maitreya

Samiti‚ das Zukunftsideal der Buddhisten, Strassburg 1919, p. 177 ff. (with explanatory 

notes). 
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prophecy which is made to issue from the lips of Gotama 
Buddha.

1

* 
A short summary of the rules of the Vinayapitaka is 

contained in the Sikkhās, the KhuddaSikkhā by Dhammasiri, 
and the MūlaSikkhā by Mahāsāmi,

2) which, according to 
Burmese historical works, are said to have been written in 
440 A. D‚, but are in all probability much more recent.

8

* 
These compendia, together with the socalled Dvemātikā 
(consisting of Bhikkhu and BhikkhunīPāṭimokkha) and the 
Kaṅkhāvitaraṇī, are in Burma regarded as sufficient for those 
who have no time to learn the entire Vinayapiṭaka.’* The 
Sārasaṃgaha by Siddhattha,

5

* a pupil of Buddhappiya, and 
the Dhammasaṃgaha (or Saddhammasaṃgaha) by Dhamma– 
kitfci‚

6

* which probably belong to the end of the 13th and the 
beginning of the 14th century,

7

* are compendia which deal 
with the doctrine. The chief home of the study of the 

x

) According to the Gandhavamsa (JPTS 1886, pp. 61 , 72), Kassapa is the author 
of the work, and Upatissa the author of an Aṭṭhakathā on it. Now both Kassapa and 
Upatissa are names of Theras and writers of various periods. Cf. Geiger> I.e., p. 25, para. 
29. VisuddhiMagga, p. 434, and AtthaSālinī, p. 415, as well as Anāgatavaṃsa, v. 96, say 
of the future Metteyya, that the name of his mother is Brahmavatī and that of his father 
Subrahmā. It is not evident to me, however, that Buddhaghosa quotes from the Anāgata

vaṃsa‚ as is assumed by Mr. Rhys Davids (VisuddhiMagga Ed., pp. 761, 764) . Hence 
we are not in a position to prove that the Anāgatavarnsa is earlier than Buddhaghosa. As 
a matter of fact, there is also a recension of the Anāgatavaṃsa, which is written in the 
mixed prose and verse style, and yet another Anāgatavaṃsa which diverges from our work, 
and tells the story of the ten future Buddhas. (Minayeff, JPTS 1886, pp. 33 ff., 39 f.). 

) Ed. by Ed. Müller in JPTS 1883, p. 86 ff. At the end of the KhuddaSikkhā 
itself, Dhammasiri from Ceylon is mentioned as the author. C/. Gandhavamsa in JPTS 
1886, p. 61. 

3

) Rhys Davids (JPTS 1883, p. xiii f.) considered them to be earlier than Buddha

ghosa ; Ed. Müller ascribes them to the 6th or 7th century ; Geiger (Pali Literatur und

Sprache, p. 24, para. 27) thinks that , judged by their language, they could scarcely have 
been written prior to the 11th century. 

*) Bode, I.e., 5 f. 
5

) Des Sārasaṃgaha erstes Kapitel, Text und Übersetzung von K. E. Neumann, 
Leipzig 1891. 

°) Ed. by N. Saddhānanda in JPTS 1890. 
7

) Cf. Geiger, I.e., p. 30. 
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Abhidhamma is Burma. There, too, the most important 
manual of Buddhist psychology and ethics, the Abhidham

matthaSaṃgaha, was written by the monk Anuruddha 
(probably in the 12th century).’) Even at the present day this 
manual is still held in the highest possible esteem in Ceylon as 
well as in Burma, and has been more frequently com

mentated and translated in Burma than any other text of the 
Abhidhamma. Anuruddha is also the author of the 
Nāmarūpapariccheda, a philosophical poem of 1,855 verses.

2

) 
From among the learned works giving a poetical presenta

tion of one or more points of the Buddhist doctrinal system, 
we call attention to the following. The PancagatiDīpana, 
the "Illumination of the Five Paths,’'

3

) is a poem of 114 
verses. It describes the great and small hells and the other 
worlds, and enumerates the actions by which human beings 
are reborn in one of the five conditions of life, namely as 
creatures of hell, as animals, spirits, human beings or gods. 
The same subject is treated in the Lokadīpasāra, which was 
written in the 14th century by Medhaṃkara in Burma.’) In 
the 14th century one Dhammakitti wrote the PāramīMahā

sataka‚ a Pali poem on the ten Pāramitās.
5 ) The Saddham

mopāyana, "Ways and Means of the Good Religion,
6

) 
deals, in 629 verses, with the fundamental doctrines of the 
Buddhist religion in general, and the ethical doctrines in 

) The text was published by T. W. Rhys Davids in JPTS 1884. A translation 
appeared under the tit le : Compendium of philosophy, being a Translation of the Abhidham

matthaSangaha with Introductory Essay and Notes by Shwe Zan Aung, revised and 
edited by Mrs. Rhys Davids, PTS 1910. Transi, ser. C/. Bode, l . c ‚ p. 61 f. German 
translation by E. L. Hoffmann in ZB 7, 1926, 175 ff., 316 ff. 

 ) Ed. by A. P. Buddhadatta in JPTS 19131914, pp. 1.114. 
8

) Ed. by Peer in JPTS 1884, and translated by the same into French in AMG‚, 
t. V, 1883, 514 ff. 

*) Bode, I.e., 35 f. 
5

) There were no less than 5 Theras by the name of ōhammakitti , who lived in the 
13th and 14th centuries. Of. M. de Z. Wichremasinghe in JRAS 1896, 200 ff. 

6

) Ed. by R. Morris in J P T S 1887, 3598. 
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particular. The PajjaMadhu, " the Verse Honey,"
l ) is a 

short poem in praise of the Buddha, composed by Buddhap

piya in the 13th century. In 104 elaborate stanzas in partly 
Sanskritised Pali, the glory of the Buddha is described and his 
wisdom praised. TelakaṭāhaGāthā, "the Verses of the 
Cauldron of Oil," 2> is the title of another ornate poem on the 
good religion of the Buddha. The poet is supposed to have 
been a monk who, though innocent, was suspected by King 
Tissa of Kalyāni of carrying on an intrigue with his wife, and 
was condemned to be thrown into a cauldron of boiling oil. 
This was done, but the monk arose from the cauldron, and 
sang the 100 verses. Before he died, he recollected his former 
existence in which he was a cowherd and had thrown a fly 
into a pot of boiling milk. In the poem, the " hundred 
verses " are found only 98 stanzas in elegant Sanskritised 
Pali, in which, however, no reference to the legend is 
contained. King Tissa of Kalyāṇi reigned in the 3rd century 
B.C., but, according to the evidence afforded by the language, 
the poem could hardly be earlier than the 12th century A.D.

8 ) 

The Jinālaṃkāra by Buddharakkhita,
4 ) a poem of 250 

stanzas, in which the Buddha legend is treated in the most 
bombastic Kāvya style, and which was written in the year 1156 
A.D., is a regular specimen of ornate poetry. We find verses 
which can be read backwards as well as forwards, a stanza in 

) Ed. by E. R. Gooneratne in JPTS 1887, 1 ff. The poet is also the compiler of the 
Pali grammar Rūpasiddhi. 

2

) Ed. by E. R. Gooneratne in JPTS 1884, 49 ff. 
3

) The legend is related briefly in the Mahāvamsa, 22, 13 ff., and in greater detail 
in the Rasavāhinī. 

4

) Edited with Introd., Notes and Translation by James Gray, London 1894. 
According to the Gandhavamsa (JPTS 1886, pp. 69, 72, cf. 65, 75) a Jinālaṃkāra was 
written by Buddhadatta and commented on by Buddharakkhita. A work like the Jinālaṃ

kāra with which we are concerned, could not have possibly been written by a contemporary 
of Buddhaghosa (see above p. 220 on Buddhadatta). The date " 1,700 years after the 
death of Buddha " figures in the concluding verses of the poem, where Buddharakkhita 
refers to himself as the author. Cf. Geiger, l.c‚, p. 28, 
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which no consonant except " n " occurs, and other similar 
tricks. Mahāyānist doctrines are frequently found in the poem 
and it is full of Purānalike exaggerations. 

The Jinacarita
1 } by the poet Vanaratana Medhaṃkara5

2 ) 

who lived in the reign of Bhuvanaka Bāhu I (12771288 
A.D.), is a very mediocre poem on the life of the Buddha, in 
simple and natural, but not particularly beautiful, language. 
It looks almost like a somewhat clumsy versification of the 
NidānaKathā. The MālālaṃkāraVatthu, a Buddha biogra

phy written at an even later time (L773), has only become 
known through the English translation

 3 ) of a Burmese tran

slation from the Pali. 
Narrative works, too, have been written in Pali down to 

the most recent times. The most important of these works is 
the Rasavāhinī,

4 ) a collection of 103 narratives, of which the 
first 40 are set in India and the remaining 63 in Ceylon. The 
work was originally written in the Singhalese language, was 
later translated into Pali by a monk Ratthapāla, and still later 
(in the 13th century) corrected by the Thera Vedeha.

5 ) In 
spite of this " correction," it is still written in bad Pali, and 
in an extremely careless style. The Rasavāhinī is really a 
collection of sermons in the guise of edifying legends told in 

) Edited and translated by W. H. D. Rouse (JPTS 19O45, p. 1 ff.), and by Ch. 
Duroiselle, Rangoon 1906. 

) According to SaddhammaSaṃgaha IX, 22 (JPTS 1890, p. 63) and Gandhavamsa 
(JPTS 1886, pp. 62, 72) . 

3

) By Bishop P. Bigandet, Life or Legend of Gaudama the Buddha of the Burmese, 
Rangoon 1858, 3rd ed., London 188O. Cf. Rhys Davids, SBE‚ Vol. H , p. xxxii. 

4

) Selected stories have been edited and translated into German by F. Spiegel, 
Anecdota Palica‚ Leipzig 1845 ; Sten Konow in ZDMG 43, 1889, 297 ff.; the second decade 
by Magdalene and W. Geiger in S Bay A 1918, into Danish by D. Andersen, openhagen 
1891 ; into Italian by P. E. Pavolini in GSAT 8, 1894, p. 179 ff., 10, 1896, p. 175 ff.; into 
English (legends of Asoka) by Lakshmana Śastrī (with a " Prefatory Note " by H. C 
Norman) in JASB 1910, p. 57 ff. Gf. Gooneratne in PTS 1884, p. 50 f.; Pavolini in GSAT. 
11 , 1897, p. 35 ff. 

5

) He is also the author of the SamantaKūṭavaṇṇanā, a description of the Adam's 
Peak, published in Journal of the Buddhist Text Society, May .1893. 
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the favourite mixture of prose and verse. Each tale or sermon 
ends with an exhortation, e.g., " O friends, never tire of doing 
good ;" or, "Even a cruel tiger, feeding on the flesh of others, 
was wise, and he was admitted into heaven by reason of his 
compassion. Therefore be ever merciful towards men; for 
this will bring you blessings and happiness in the forms of 
existence." (II, 5). The Buddhaworship in some of the 
legends differs in no way from that of the Mahāyāna, nor 
from the ViṣṇuBhakti of the Bhāgavatas, e.g., in the story of 
the snake that is tamed by the one word " Buddha." Side by 
side with many somewhat naïve legends, there are also in the 
collection a good number of stories of great merit, some of 
which are also interesting on account of their parallels in 
universal literature. Thus, here again, we find the universally 
known story of the grateful animals and the ungrateful 
human being, with which we already met in the Jātaka. 
Some of the stories are borrowed from earlier works, such as 
Buddhaghosa's commentaries, or the Mahāvaṃsa. 

The Jātaka book was the inexhaustible source from which 
Buddhist poets, writers and compilers drew again and again. 
Thus the poet Sīlavaṃsa of Ava, in the 15th century, wrote a 
poem Buddhālaṃkāra, based on the SumedhaKathā in the 
NidānaKathā. About the same time the poet Ratthasāra of 
Ava produced a few poetical versions of Jātakas. Tipitakā¬ 
laṃkāra, who was born in 1578 in Burma, wrote a poetical 
version of the VessantaraJātaka when he was a fifteenyear

old novice.’) Even the RājādhirājaVilāsinī, a prose work 
written at the request of the Burmese king Bod5payā, who 
ascended the throne in 1782, takes the Jātaka book as its 
chief source, though the author, in order to show his erudition, 
diligently used the entire literature from the Suttas down to 
the latest commentaries, as well as all sorts of learned Pali 

l

) Bode, l.c‚ 43 f., 53. 

29 
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1

) Bode, l.o.,78ff. 
2

) According to Vinītadeva (8th century A.D.) the Sarvāstivādins used San&krit, 
the Mahāsañghikas Prakrit, the Sammitīyas Apabhraṃśa and the Sthaviravādine (i.e., 
Theravādins) Paiśācī. Cf. Ryukan Kimura. A Historical Study of the Terms Hlna \ana 
and Mahāyāna and the origin of Mahāyāna Buddhism, Calcutta, 1927, p. 7; R. Pischel in 
SBA 1904, p. 808. 

8

) It was formerly generally called " G ā t h ā dialect" (see above, Vol. I. p 47 I. ) , 
which is the more inapt, as it is widely used in inscriptions too, Cf. S. Lefmann in ZDMG 
29 , 1875, 212 ff. j E. Senart‚ JA 1882, s. 7, t. XIX, 238 ff., 1886, s. 8, t. V I I I . p. 318 ff. ; 
Kern, SBE 21, p. X I V ff. j Bühler, Ep. Ind. I. 1892, 239, 377 j H, 3 4 ; Hoernle and Bhandar

fcar, Ind. Ant . 12, 1883, pp. 89 f., 2O5I., 139 ff. ; 17, 1888, p. 3 6 f f . j J. Wackernagel, 
Altindische Grammatik;!, Göttingen, 1896, p, X X X I X ff. 

and Sanskrit works on grammar, astronomy and other 
sciences.

1

* 

B U D D H I S T L I T E R A T U R E I N P U R E A N D M l X R D S A N S K R I T 

Now, though the Pali literature of India, Ceylon and 
Burma, is an unusually rich and extensive literature, it must 
nevertheless be admitted that it does but represent the litera

ture of one Buddhist sect, namely that of the Theravādins. 
Other schools and sects used other Middle Indian dialects,

2

* 
and some of the most prominent schools produced works of 
literature written partly in Sanskrit and partly in a Middle 
Indian dialect assimilated to Sanskrit which, to use Senarfs 
term, we may call "Mixed Sanskrit."

8

* Many large works 
of this literature have come down to us, but in some cases only 
fragments remain. In the North and NorthWest of India there 
were great centres of learning, such as the universities of 
Nālanda and Takkasilā (Taxila) where for hundreds of years 
not only all branches of secular knowledge, especially medi

cine, but also the philosophical and theological literature of 
the Buddhists were cultivated with great zeal. Indian Pandits 
went thence to Tibet and China, learned Tibetan and Chinese, 
and translated Sanskrit works into these languages. Chinese 
pilgrims like Hsiian Tsang learned Sanskrit at JSālanda, and 
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translated Buddhist texts into Chinese.’* Some of the Sans

krit works which were produced there, and the originals of 
which are lost, would not be known to us but for the Tibetan 
and Chinese texts. The finds of manuscripts in Central Asia, 
include fragments not only of Sanskrit texts, but also of 
translations of Indian works in Central Asiatic languages.

2

* 
By far the greater part of this literature written in pure 

and
 1 1 mixed " Sanskrit, and which, for the sake of brevity 

we term " Buddhist Sanskrit literature," either belongs to the 
Mabāvāna or has at least come under its influence to a greater 
or lesser degree.

8

* For this reason, it is essential to premise 
a few remarks as to the schism of Buddhism into its two 
great sections, Mahāyāna and Hīnayāna, if we desire to attain 
to a true understanding of this literature. 

) cf. Phanindranath Bose‚ Indian Teachers of Buddhist Universities, Madras, 1923; 
The Indian Teachers in China, Madras, 1923 ; and Prabhatkumar Mukherjee, Indian Litera

ture Abroad, in Ind. Hist . Qu , Vols. 1.IH‚ 19251927. 

*) Thus fragments of Buddhist texts have been found in two languages hitherto 
unknown, which are now termed " Kuchean " and " Khotanese " after Kuchar and 
Khotan‚ the places in Eastern Turkestan where they were discovered, as the names 
" Tokharian," " North Aryan," " East Indian " and " Śakian‚" suggested by various scholars 
have not been generally accepted (Cf. Sten Konow in Festschrift Windisch, p. 96 I. ; 
Hoernle, Manuscript Remains, I, p. IX ff.). Fragments in " Kuohean " have been pub

lished by S. Lêvi in JA 1911, s. 10, t. XVII , 138 ff., 431 ff. ; t. XIX, 1912, 101ff; JRAS 1913, 
109 ff. ; and in Hoernle, Manuscript Remains, I. pp. 357ff., 365 ff,; Fragments in "Khotanese" 
by Konow and Hoernle in Hoernle, Manuscript Remains, I, pp. 214 ff., 289 ff‚, 395 ff. ; also 
by E. Leumann, Zur nordarischon Sprache und Literature, Strassburg, 1912; Maitreya

samiti‚ Strassburg, 1919, and Buddhistische Literatur, Nordarisch und Deutsch, I. Leip

zig, 1920 ( A K M XV, 2) . A Soghdian version of the VessantaraJātaka has been edited 
and translated by R. Oauthiot in JA 1912, s. 10, t. X I X , pp. 163 ff., 430 ff ; see also Le 
Sūtra des causes et des effets du bien et du mal, éd. et trad, d'après les textes sogdiens, chinois 
et tibétains par R. Qawthiot et P. Pelliot, Paris (Mission Pelliot) I, 1920; II , 1926. 
Buddhist texts in the Uigurian language have been published by H. Stönner in SBA 1904, 
p. 1282 ff. and F. W. K. Mūller‚ üigurica I and II , in ABA 1908 and 1910. E. Siep and 
W. 8iegling, to which scholars is due the credit of having proved " Tokharian " 
(" Kuchean ") to be an IndoBluropean language, (SB A 1908, p. 915 ff.) have published 
fragments of Buddhist Sanskrit texts from the finds at Turfan : Tocharische Sprachreste, 
I, Die Texte, Berlin and Leipzig, 1921. 

8

) For our earliest knowledge of this l iterature, which is preserved chiefly in Nepal, 
we are indebted to Brian Houghton Hodgson, who l ived in Nepal from 1821 to 1843, and 
rendered equally signal services as a statesman, geographer, zoologist, ethnographer and 
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To the earlier Buddhist schools, whose main doctrines 
coincide with those of the Theravāda as it has come down in 
the Pali Canon, individual liberation, Nirvana, was the most 
complete salvation ; and the state of the Arhat, who even 
during his mortal life is accorded a foretaste of Nirvana, was 
the goal of all striving, a goal attainable only to the few, by 
the aid of certain spiritual experiences which can only be 
acquired in the monastic life. This doctrine is not rejected 
by the adherents of the Mahāyāna ; but, though it is acknow

ledged to have originated with Buddha,
1 } it is described as the 

investigator of Indian languages and antiquities. He was instrumental in procuring 
numerous Buddhist manuscripts for Indian and European libraries, and especially for 
Paris, where they werp turned to excellent use by Eugène Burnouf (Introduction à l'histoire 
du Buddhisme Indien, 2. éd., Paris, 1876). At about the same t ime (1824) as Hodgson 
made his discoveries which so essentially promoted the knowledge of Buddhist literature, 
the celebrated Hungarian Alexander Csoma de Köros, after wandering on foot from 
Hungary to Tibet, had just begun to open up the Buddhist literature of Tibet. Shortly 
afterwards, the Pali literature of Ceylon, too, was opened by George Tumour. Informa, 
tion regarding the contents of numerous manuscripts of Buddhist Sanskrit l i teratuie is 
given by Rājendralāla Mitra, The Sanskrit Buddhist Literature of Nepal, Calcutta, 1882 j 
C. Bendall, Catalogue of Buddhist Sanskrit Manuscripts in Cambridge, Cambridge, 1883 and 
Haraprasāda tśāstrī, A Descriptive Catalogue of Sanskrit Manuscripts in the Government 
Collection under the care of the Asiatic Society of Bengal, I‚ Buddhist Mannscripts, 
Calcutta, 1917. The Tibetan translations in the Kanjure are described by A. Csoma de 
Kôr'Ô8‚ Asiatic Researches, Vol. 20, Calcutta, 1836, and L. Feer‚ in AMG‚ t. 5, Paris, 1883, 
Cf. also H. Beckh‚ Verzeichnis der tibetischen Handschriften I, Handschriftenverzeichnis 
der Königl. Bibl. zu Berlin, Bd. 24, Berlin, 1914. A considerable amount of information 
about the later l iterature of Buddhism from Tibetan sources, is afforded us by Tāranātha 
in his work " History of Buddhism in India " completed in 16O8‚ translated from the 
Tibetan into German by A. Schiefner, St. Petersburg, 1869; translated from the German 
in Ind. Hist. Qu. 3, 1927. On the Chinese trsnslations see Bunyiu Nanjio's Catalogue of 
the Chinese Translations of the Buddhist Tripiṭaka, Oxford, 1883 ; E. Denison Ross, Alpha

betical List of the Titles of Works in the Chinese Buddhist Tripiṭaka‚ being an Index 
to Bunyiu Nanjio's Catalogue and to the 1905 Kioto Reprint of the Buddhist Canon‚ 
Calcutta, 1910; and Probodhchandra Bagchi‚ Le canon bouddhique en Chine, les traduc

tions, I , Paris, 1927. SinoIndica Publications de 1 ' Université de Calcutta, I. Among 
the most famous translators are Dharmarakṣa, 265313 A.D., Kumārajīva, 344431 A.D. , 
HsūanTsang, 630645 in India, his translations 645661, and I–tsing, 67I .695 in India, 
his translations 7OO712. On Kumārajīva s. S. Lévi in JA 1913, s. 11 t. II, p, 334 ff. 
translated by Phanindranath Bose, Calcutta, 1922, and J. Nobel in SBA 1917, 206 ff. 

x

) HsüanTsang gives a classification of the sacred writings of the Mahāyāna, in 
which the ŚrāvakaPiṭaka, i.e., the Canon of the Hīnayāna, is also included. Cf. S. Lévi 
and Ed. Chavannes in JA, sér. I l , t. V I I I , 1916, p. 5 f̂f. 
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Hînayâna, i.e., the lesser (hīna), the inadequate " vessel " 
(yāna), which does not suffice to steer all beings to the end 
of suffering. What they teach, is the Mahāyāna, the " great 
vessel," which is fit to conduct a larger number of beings, 
indeed the whole of the teeming mass of humanity, safely 
over the suffering of the world. This new doctrine which, 
according to the claims of its adherents, is based upon a pro

founder interpretation of the old texts, or upon the prof ounder 
teachings of Gotama Buddha, which he imparted only to the 
elect among his disciples, sets up the ideal of the Bodhisattva 
in the stead of that of the Arhat. Not only the monk, but 
every human being, can make it his aim to be reborn as a 
Bodhisattva, a " being destined for enlightenment," i.e., a 
candidate for enlightenment, in order to bring salvation to all 
men. Now, if this aim is to be within the reach of the many, 
then there must be more convenient means of attaining it 
than are provided in the Hīnayāna. Thus, according to the 
teachings of the Mahāyāna, even in the householder in the 
midst of family life, the merchant, the artisan, the king, nay, 
even the labourer, the pariah, can attain salvation, on the 
one hand by practising pity and friendliness to all beings, 
by exceptional generosity and selfdenial, and on the other 
hand by faithful and devoted worship of the Buddha, the 
Buddhas and the Bodhisattvas.’

} Though, as we have seen, 
Buddha is frequently described as a superhuman being, even 
in the Pali Canon, it is nevertheless the enlightenment which 

) We see here the influence of the doctrine of Bhakti‚ known to us from the 
BhagavadGītā, and it is most probable that it was the BhagavadGītā itself which in

fluenced the development of the Mahāyāna. Cf. above, Vol. I, p. 431 ff; Kern, Manual 
of Buddhism, p. 122. Some scholars assume that outside influences, too, contributed 
towards the moulding of the Mahāyāna ; but a hypothesis of this nature is not necessary, 
and cannot be proved. Cf. S. Lévi, MahāyānaSūtrālamkāra, I I , p. 16 ff. : Kennedy, JRAS 
1902, p. 377 ff.; Eliot, Hinduism and Buddhism, III , p. 445 ff. ; A.B. Keith, Buddhist 
Philosophy, p. 217. On the Hīnayāna and Mahāyāna in general, see La Vallée Poussin 
in ERE V I I I . 1915, 330 ff. and R. Kimura‚ A Historical Study of the Terms Hīnayāna 
and Mahāyāna etc., Calcutta, 1927. 
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first makes him a superman, with power to perform many a 
miracle, and finally he enters into Nirvāṇa‚ leaving behind 
him only his doctrine, and at all events his relics, as objects of 
worship. The Lokottaravādins, who were still adherents 
of the Hīnayāna, went further than this. They regard

ed the Buddhas not as ordinary men, but as supernatural 
(lokottara) beings, who descend to earth for a certain period, 
in order to partake of all human experiences. In the Mabā– 
yāna‚ on the other hand, the Buddhas are from the outset 
nothing but divine beings, and their sojourn on earth and 
their entry into Nirvana are purely and simply sportive and 
a delusion. Furthermore, whilst the Hīnayāna already 
makes mention of a number of Buddhas, predecessors of 
Śākyamuni in earlier æons of the world's history, the Mahā– 
yāna speaks of thousands, nay, milliards of Buddhas. In 
addition, the Mahāyāna Buddhists worship as divine beings 
countless myriads of Bodhisattvas, beings destined for en

lightenment, endowed with the " perfections " (pāramitās), 
who in their pity towards human beings, refused to enter into 
Nirvana. Add to these also Hindu deities, especially from the 
cycle of Śiva‚ which became associated with the Buddhas and 
Bodhisattvas, and with them filled the Buddhist pantheon. 
This newly originated mythology, the new Bodhisattva ideal, 
and the Buddha worship (BuddhaBhakti) which now came 
more and more into prominence, all these combined form the 
popular side of the Mahāyāna. Even as this side was already 
prepared in the Hīnayāna, but found its further development 
under the influence of Hinduism, in the same way the philo

sophical side of the Mahāyāna is merely an elaboration of 
Hīnayāna doctrines under the influence of Brahmanical 
philosophy. Early Buddhism had explained the origin of 
suffering or the discords of existence by the Pa^iccasamuppāda,

1

* 

) Sanskrit Pratītyasamutpāda, " the d ependentlycoordinatedorigination " 
(Stcherbatsky) , The usual translation " formula of cusality " is not quite correct, for 
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i.e., the formula in which it is shown that all the 
elements of being originate only in mutual interdependence. 
The Hīnayāna derives from this formula the doctrine of Anat– 
tatā‚ of the " NonSelf," i.e., the doctrine that there is no 
independent and permanent ego, but merely a succession of 
corporeal and psychical phenomena which change every 
moment. The Mahāyāna derives from the same formula 
the doctrine of Śūnyatā, i.e., the doctrine that "all (is) void " 
(sarvaṃ śQnyam) meaning " devoid " of independent 
reality.’> 

Buddhist Sanskrit literature is, however, by no means 
exclusively Mahāyānist. There is also a number of import

ant Hīnayāna texts, which are written in pure and mixed 
Sanskrit. 

Remnants of the Sanskrit Canon. 

In the first place the Sarvāstivāda school
2 ) of the 

Hīnāyana, which had its adherents more especially in Kash

mir and Gandhāra, and spread thence to Central Asia, Tibet 

the doctrine is not of a succession of cause and effect, but is that of a mutually interde

pendent conditionality. The established formula runs thus : " If there is this, then there 
appears that." Cf. Th. 8tokerbatsky, The Conception of Buddhist Nirvāṇa, Leningrad, 
1927, p. 39 ff. 

l

) 8tcherbatsky ( I . o., pp. 40 I., 42 I.) renders " g ū n y a t ā " by ' 'relativity," because, 
acoording to this doctrine, nothing real can be stated of objects, but only relations. Max 
Walleser (Oie buddhistische Philosophie, Vol. II . Heidelberg, 1911, p. I l l ) calls this 
doctrine " negativity," because it simultaneously denies existence and nonexistence. 

a

) The literal meaning of Sarvāstivāda is " the allis doctriie," tue doctrine that 
everything exists permanently, ltsing (A Record of the Buddhist Religion, transi, 
by J. Takaku8U, Oxford, :896‚ pp. XXIV, 8ff., 20) calls it Aryamūlasarvāstivāda, and he 
mentions the schools of the MūlaSarvastivādas, the Dhaimaguptas, the Mahiśāsakas and 
the Kāśyapīyas, as its subdivisions. The relationship between the Sarvāstivāda and 
the MūiaSarvāstivāda is, however, by no means clear. Cf Takakusu, ERE X I . p. 198 ff. ; 
Lévi in T'sung Pao‚ ser. 2, t. V I I I . 19O7, p . 114 f., N. Dutt‚ Early Hiatory of the Spread 
of Buddhism and the Buddhist Schools, p. 271 n. and table to p. 224. In the Buddhist 
dictionary Mahāvyutpatti, para. 275, a list of the schools begins with : Āryasarvāstivādāl?, 
M ûlasarvâs tivādāḥ. 
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and China, had a Sanskrit Canon of its own. Though no 
complete copy of this canon has come down to us, we know it 
firstly, from many fragments, large and small, which have 
been discovered among the manuscripts and blockprints 
brought from Eastern Turkestan by M.A. (Sir Aurel) Stein, 
A. Grünwedel, A. von Le Coq, P. Pelliot, and others ;

 1 } 

secondly, from quotations in other Buddhist Sanskrit works, 
such as Mahāvastu, Divyāvadāna and LalitaVistara, and 
lastly, from Chinese and Tibetan translations.’* The princi

pal texts of the MūlaSarvāstivāda Canon were translated 
from Sanskrit into Chinese by the Chinese pilgrim Itsing in 
the years 7007l2.

3 ) There are, however, Chinese transla

tion of single texts dating from the middle of the 2nd century 
onwards, and there were adherents of the Sarvāstivāda in 
India as early as the 2nd century B.C.

 4 ) In wording and 
in the arrangement of the texts, the Sanskrit Canon evinces 
great similarity to the Pali Canon, but on the other hand, 
there are many points of difference too. A. feasible explana

tion of this is that both canons had a common source, probably 

1

) Cf. W. Geiger, Die archaeologischen und l iterarischen Fund« in ChinesTSch—Tur' 
kestan und ihre Bedeutung für die orientalistische Wissenschaft, Erlangen (Rede beim 
Antr i t t des Prorektorats) .1912 j E.Oldenburg in NGGW 1912, 171 ff.; H. Lüders, Uber 
die literarischen Funde von Ostturkestan, in SBA 1914, p. 85 ff. ; A. F. Rud. Hoernle, 
Manuscript Remains of Buddhist Literature found in Eastern Turkestan, I, Oxford, 1916. i 

2

) Cf. Oldenburg in ZD MG 52, 1898, 654 ff., 662 ff. ; M. Anesaki in 0 0 X I I I , Ham

burg, 1902, p. 61 ; Le Mnséon, N. S. VI. 1905, p. 23 ff. ; V U , 1906, p. 33 ff. ; JRAS 19OI. 
p. 895 ff. 

3

) J. Takakusu, A Record of the Buddhist Religion by 1.tsing translated, p. 
X X X V I I . Cf. Ed. Huberin BEFEO VI. 1906, pp.. 1 ff., 5 6 ; S. Lêvi in T'oung Pao‚ se1. 2, 
t. V, 1904, p. 297 ff. ; t. VIII . 1907, p. 110 ff. The Chinese " Tripiṭaka," though also 
divided into a Vinaya, Sūtra and Abhidharma‚. does not, however, mean the same as the 
Pali Tipiṭaka, for it contains many noncanonical texts besides the canonical ones, in fact 
even Brahmanical philosophical treatises (s . Takakusu in JRAS 1896, p. 415). In the 
Tibetan Kanjur‚ too, which is also designated as a " Tripiṭaka " and consists of a Vinaya, 
Sūtra and Abhidharma, much is included which does not admit of comparison with the 
Tipiṭaka, and was certainly not a part of the Canon. 

*) A Sarvāstivādin ācārya Buddhila is mentioned in inscriptions on the l ion capitol 
in Mathurā dating from the 2nd century A.D. , s. F.W. Thomas, Ep‚ Ind. 9, 19O78, p. 135 ff, 
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the lost Māgadhī Canon, from which first the Pali Canon 
branched off in one part of India, and then, later on, the 
Sanskrit Canon in another district. 

Fragments of the PrātimokṣaSūtra of the Sarvāstivādins, 
as well as other texts of the Vinayapitaka of the Sanskrit 
Canon, have been found in Central Asia (Eastern Turkestan), 
and a few in Nepal too. It is also possible to reconstruct the 
PrātimokṣaSūtra from Chinese and Tibetan translations. 
Both the Sanskrit Canon of the Sarvāstivādins and the Vinayas 
of the Mahīśāsakas, Dharmaguptas and MahāSaṅghikas, 
show manifold divergences in separate details from the Pali 
Canon and from one another, not only as regards the rules 
of the Prātimokṣa, but also as regards the rules of the Vinaya 
in general. Nevertheless, the original stock of rules is one 
and the same.

l ) It is in the stories prefaced to the rules in 
order to relate on what occasion the Buddha proclaimed the 
rules in question, that the texts show greater divergences. 
The MūlaSarvāstivāda Vinaya contained many legends having 
reference to the conversion of Kashmir and Northwestern 
India to Buddhism.

5

° Some of these legends are also to be 

l

) The Sanskrit text of the PrātimokṣaSūtra has been edited by L. Finot on the 
basis of the fragments of manuscripts found by Pelliot in Central Asia, and has been 
translated into French, with the Chinese version of Kumārajiva, by Ed. Huber, in JA ser. 
11, t. II, 1913, pp. 465558 ; a fragment from M. A. Stein's collection, by La Vallée Poussin 
in JRAS 1913, p, 843 ; a fragment in the Kuchean language, by S. Lévi in JA s. 10, t. X I X , 
1912, 101 ff,j JRAS 1913, p. 109 ff.; Hoernle, Manuscript Remains, p. 357 ff. E. Waldschmidt, 
Bruchstücke des BhikṣuṇīPrātimokṣa der Sarvāstivādins, Leipzig 1926, has edited the, 
fragments of manuscripts of the Prātimokṣa of the nuns, which were found at Turfan‚ and 
compared them with the corresponding texts of all the other schools. For the Tibetan 
version of the Prātimokṣa, see G. Hufh‚ Die tibetische Version der Nailjsargikaprāyaścittika

dharmā!j, Strassburg 1891. See also Oldenberg in ZDMG 52, 1898, p. 644 ff. 
2

) Cf. J. Przyluski and S. Lévi in JA s. H , t. IV, 1914, p, 493 ff. In addition, the 
reign of Kaniṣka is prophesied, the sevenday week is mentioned, among other thing.««, 
from which Lévi (T'oung Pao‚ s. 2, Vol. V I I I , 1907, p. 115 I.) concludes that the Mūla

Sarvāstivāda–Vinaya was not completed before the 3rd century A.D. However, as there 
were already Sarvāstivādins at a much earlier period (see above, p. 232), it is most 
likely that there was an earlier SarvāstivādaVinaya too, and possibly the MūlaSarvāsti

vāda–Vinaya was merely a later version of that work. 

30 
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found in the Divyāvadāna, which borrowed a large portion of 
its tales from the Vinayapiṭaka of the MülaSarvastiväda.’> 
The Vinayapitaka also includes the Śikṣās and Saṅgha– 
karmans corresponding to the Pali Sikkhās and Kammavācās, 
and fragments of these have been brought to light in Central 
Asia.

2 ) 

The Nikāyas of the Pali Canon find their parallel in the 
Ägamas of the Sanskrit Canon ; the Dīrghāgama correspond

ing to the Dīghanikāya, the Madhyamágama to the 
Majjhimanikâya, the Saṃyuktāgama to the Saṃyutta

nikâya, and the Ekottarāgama to the Aṅguttaranikāya. 
Fragments of various Sutras of the Dīrghāgama (Saingīti

Sūtra‚ ĀtanātiyaSūtra), of the Madhyamāgama (UpāliSutra, 
ŚukaSūtra), of the Saṃyuktāgama and the Ekottarāgama, 
have been found in Central Asia.

3 ) These fragments are 
not always in agreement with the corresponding Pali texts. 
The comparison of the Chinese Āgamas with the corres

ponding Pali Nikāyas, has also shown both agreement to a 

) Fragments corresponding to the MahāVagga of the Vinayapitaka, found in the 
Stein collection, have been edited by La Vallée Poussin in JRAS 1913, p. 550 ff. A frag

ment of a Buddhist ritual of ordination, corresponding to the CullaVagga X, 17, in 
Sanskrit, was discovered by C Bendall in Nepal and edited in Album Kern, p. 373 ff. 
Various fragments of the Vinaya, ed. by Ho er nie, Manuscript Remains, pp. 416. A fragment 
of the Bhikṣuṇikādharma–vacana, ed. by Miss 0 . M. Ridding and La Vallée Poussin in 
BSOS I, 1920, p. 123 ff. See also S. Lévi in T'oung Pao‚ s. 2, Vol. VIII. 19O7, p. 110 ff. ; 
N. Dutt‚ Early History of the Spread of Buddhism and the Buddhist Schools, p. 280 ff. 

 ) Cf. La Vallée Poussin in JRAS 1913, 843 ff.; Lüders in SBA 1922, p. 243. 
3

) Fragments of the Ägamas of the Sanskrit Canon were discovered amongst the 
remains of MSS. found in Eastern Turkestan, and edited by R. Pischel in SBA 1904, pp. 
80S f., 1138 ff.; S. Lêvi in T'oung Pao‚ s. 2, Vol. V, 19OI. p. 297 ff.; JA s. 10, t. X V I , 1910, 
pp. 433 ff., 450 ff.; JRAS 1911, p. 764 ff. ; L. de La Vallée Poussin in JRAS 1911, p. 772 ; 
1912, p. 1063 ff.; 1913, p. 569 ff.; Hoernle, Manuscript Remains, pp. 1652. A fragment of 
the groñaSūtras of the SamynktaÄgama (cf. Saṃyuttanikāya 22, 49 I. = Vol. I l l , p. 48 
ff.) has been edited by La Vallée Poussin from MSS. of Cecil BendalVs collection, in 
JRAS 1907, 375 ff. Quotations from the Saṃyukta end Ekottara Ägamas have been 
traced by S. Lévi in the commentary on Asaṅga's MahāyānaSūtrālaṃkāra (ed. Lévi, on 
XVI , 21 f., 75) . V. A. Smith and W. Hoey found Buddhist Sutras in Sanskrit, written on 
bricks, in the ruins of Gopālpur, together with inscriptions which are dated between 250 
and 4OO A.D. (JASB‚ proceedings 1896, p. 99 ff.). 
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considerable extent, and notable divergences.° In the first 
place there is no agreement as regards the order of the 
Sutras in the separate Ägamas In the Saṃyuktāgama 
the division into Vargas and Saṃyuktas is totally different, 
and there are Saṃyuktas in the Pali which are missing 
in the Chinese version ; on the other hand, there are 
some in the Chinese which do not occur in the Pāli.

2 ) The 
greatest differences are those which we find between the 
Ekottarāgama and the Aṅguttaranikāya. On the whole it 
may be said that the points of agreement and the divergences 
prove that the Sanskrit Āgamas and the Pali Nikāyas were 
compiled from the same materials, but were arranged in 
different ways in the different schools. Now in the Chinese 
Tripiṭaka there are also texts which, though bearing the same 
titles as the corresponding Pali texts, are nevertheless essen

tially different. Thus there is a BrahmajālaSūtra, which was 
translated into Chinese by Kumārajīva, and is held in high 
esteem in China and Japan but which teaches Buddhist ethics 
in the spirit of the Mahāyāna. On the other hand, there are 
in the AbhidharmaKośaVyākhyā, several quotations from 
a BrahmajālaSūtra, which must have corresponded to the 
Pali text.

3 ) The Chinese Tripitaka contains ten different 
translations of the MahāParinirvāṇaSūtra. Three of these 
translations belong to the Hīnayāna and seven to the Mahā– 
yāna; and the only thing they have in common is the exter

nal form, inasmuch as they contain speeches which the 

l

) See especially M. Anesaki, The Four Buddhist Āgamas in Chinese, in Transac

tions of the Asiatic Society of Japan, Vol. 35, Part 3 , 1908, and above, p. 232, note 3. 
 ) The Sagāthavarga in the three Chinese versions of the Saṃyuktāgama contains 

318 Sutras, out of which 244 coincide with those of the Pal i text. It is impossible to 
determine whether the quotations traced by Anesaki (Le Muséon, N . S. VII, 1906, 38 ff.) 
in the Chinese MahāPrajñaParamitaŚastra, are derived from a Pali or Prakrit text of the 
Saṃyutta and Suttanipāta. For the Saṃyukta Agama‚ see also Lévt in T'oung Pao‚ s. 2, 
Vol. V, 1904, p. 297 ff. 

3

) Ci. La Vallée Poussin in JRAS 1903, 359 ff., Anesaki in ERE, Vol. V, p. 452. 
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Buddha is supposed to have uttered prior to his death 
(parinirvaria).’> 

The Sanskrit Canon also contained a " Kṣudraka " corres

ponding to the Khuddakanikāya.
2 ) We do not know 

whether this included all those texts which in the Pali Canon 
are counted as belonging to the fifth Nikāya ; but we do 
know that the Sanskrit Canon also contained the Sanskrit 
texts Udāna‚ Dharmapada, SthaviraGāthā, Vimānavastu and 
BuddhaVaṃśa‚ corresponding to the Pali texts Udāna‚ 
Dhammapada, TheraGāthā, VimānaVatthu and Buddha– 
Vaṃsa. In the Chinese Tripiṭaka, it is true, there is no single 
text to correspond to the Suttanipāta ; but more than half 
of the texts included in the Suttanipāta occur in the Āgamas‚ 
for instance the texts corresponding to the AtthakaVagga 
and the Pārāyana. Fragments of the Sanskrit version of the 
two lastnamed have been found in Eastern Turkestan too.

8 ) 

A collection corresponding to the Itivuttakas was translated 
into Chinese by Hsiian Tsang in about 650 A.D.

4 ) Considerable 

l

) Cf. F. Max Müller in SBE‚ Vol. 10 ( I ) , p. xxxi note ; J. Edkins in JRAS 1881, p. 
66 ff.; R. Kimura, in J D L 4 ‚ 1921, 188 f. note, and Historical Study of the Terms Hīnayāna 
and Mahāyāna, p. 94 note. The Hīnayāna includes the translation of Pofatsu (29O3O6 
A.D.) and that of Fahien (between 317 and 420 A.D.); translated into Italian, after the 
lastnamed, by Carlo Puini in GSAI 21, 1908, p. 59 ff.j 22, 1909, p. 1 ff. The earliest 
VaipulyaParinirvāṇaSūtra was translated into Chinese by Dharmarakṣa (between 205 and 
316 A.D.). Specimens of it are given by S. Beal in Ind. Ant. 5, 1876, p. 222 ff. and SBE 
Vol. 19, p. 365 ff. 

â

) A Kṣudraka is mentioned by Hsüan Tsang as the fifth Āgama of the Srāvaka

piṭaka‚ s. Lévi in JA s. II . t. VIII , 1916, p. 20. Nevertheless , the " four Ägamas " a r e 
especially emphasized as the real Ägamas, as for instance, when the Divyāvadāna makes 
frequent mention (pp. 17, 331, 333) of the āgamacatustayam, cf. Oldenberg in ZDMG 52, 
654 I. 

8

) Cf. M. Anesaki in JPTS 19O6–7, p. 50 f.; Hoernle in JRAS 1916, p. 709 ff.; 1917, p. 
134. In the Sanskrit version of the AṭṭhakaVagga (it is mentioned as the arthavargiyāṇi 
Sutrāṇi in the Divyāvadāna, p. 20) prose narratives precede the verses, but there are none 
such in the Pali. There are also other divergences from the Pali text. The Sanskrit 
text is shorter. 

*) K. Watanabe in JPTS 19O67, p. 44 ff. In the Chinese Tripiṭaka there is a work 
ṣaṭpāramitāsannipātaSūtra (translated in 222 A.D.) which is a kind of Cariyāpiṭaka ; 
s. R. Kimura, A Historical Study of the Terms Hīnayāna and Mahay ana, p. 129, note I. 
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quotations, forming a parallel to passages from the Khuddaka

pāṭha‚ the VimānaVatthu, BuddhaVaṃsa and Dhammapada, 
are to be found in the Mahavastu.’> 

We glean from one of the Mahāvastu quotations,
2 ) that 

there was a Dharmapada in the Sanskrit Canon, divided into 
Vargas, after the style of the Pali Dharmapada. This Sans

krit version was not identical with that of the Pali Canon, 
but both versions had an original stock of verses in common, 
and were arranged on one and the same principle. The 
collection of verses which belonged to the original Canon, 
also served as a prototype and as a foundation for more com

prehensive anthologies, which were compiled in later times, 
and were widely propagated in Central Asia, Tibet and China. 
Thus, for instance, there is a Chinese anthology with the same 
26 sections (Vargas) as the Pali Dhammapada though it has 
13 additional sections.’* Fragments of a Sanskrit anthology 
have been found in Central Asia, which were at first regarded 
as passages from recensions of the Dharmapada, but which in 
reality belong to the UdānaVarga, which is known to us from 
a Tibetan translation. This anthology was compiled by 
Dharmatrāta, who, according to Tāranātha, is supposed to 
have lived in King Kaniṣka's day. In the Tibetan version, it 
contains not only 375 verses, corresponding to verses of the 
Dhammapada, but also the greater part of the verses of the 
Udâna, and numerous verses which have parallels in the 
Suttanipāta and other portions of the Pali Canon.

4

* Another 

) Mahāvastu, ed. 8enart‚ I, 290 ff.; II , 191 ff. ; I. 250 ff.; Quotations from " the 
Dharmapada" (sing ) or '•' the Dharmapadas " (plur.) : H , 212 ; III . 91, 156, 434 ff. 

 ) III . 434 ff. Here a Sahasravarga is quoted from " t h e Dharmapadas;" it con

tains 24 verses, whilst the Sahassa–Vagga in the Pali consists of only 16 verses. On the 
Dharmapada in Nepal. Tibet and China, s. Oidenberg in ZDMG 52‚ 1898‚ p‚ 662 ff. 

3

) CI. Max Müller in SBE‚ Vol. 10 ( I ) , p. 2 ff.; S. Beal‚ Texts from the Buddhist 
Canon commonly known as Dhammapada, London 1902 ; and the important study on the 
Dharmapada recensions by S. Lévi in JA. s. 10, t. XX, 1912, pp. 203294. 

*) Fragments of the Udānavarga, from finds in Central Asia, have been published 
by R. Pischel> Die TurfanRezensionen des Dhammapada, SBA 1908, p. 968 ff.; S. Lévi and 
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anthology was written in a Prakrit dialect, which is a later 
form of the Northwest Indian dialect familiar to us from 
the Shāhbāzgarhī rock edicts of Aśoka‚ and compiled after the 
pattern, and with the help of the Dhammapada or some 
similar verse collection of the Sanskrit Canon, or the original 
Canon. Fragments of this anthology have come down to us 
in a few leaves of a manuscript written in the Kharoṣṭhī 
script, which M. Petroffsky and J. L. Dutreuil de Rhins had 
found at Khotan‚ and brought to Europe.’* 

It is a certainty that there were Jātakas too, in the 
Sanskrit Canon ; but it must remain an open question 
whether this Canon ever included a Jātaka Book or a large 
collection of Jātakas of its own. It is doubtful, too, whether 
the collection of " seven Abhidharmas," which is translated 
in the Chinese Tripiṭaka, is also derived from the old Canon, 

La Vallée Poussin in JA s. 10, t. X V I . 1910, p'. 444 ff.; t. XVII . 1911, 431 ff.; t. XIX, 1912, 
p. 311 ff. ; JBAS 1911, p. 758 ff ; 1912. p. 355 ff. The Tibetan version of the Udānavarga 
has been translated into English by W. W. Rockhill, London 1883, and the Tibetan text 
was published by H. Beckh‚ Berlin 1911. Cf. A. Schie/nen Uber Vasubandhus Gāthāsaip

graha‚ in Mélanges Asiatiques V I I I (Bulletin X X V , 1878), pp. 559 f., 590 ff. ; La Vallée 
Poussin in GGA 1912, 191 f. ; Lüders in SBA 1914, p. 102 ; and Seidenstück er, Das Udäna, 
I, 1913, pp. 37, 71 ff. A voluminous anthology, about five t imes as large as the Pali 
Dhammapada, is the Dharmasamuccaya by Avalokitasimha, who has also drawn from 
Mahāyāna sources ; on a MS. of this work, found in Nepal, see Dharma Aditya Dharma– 
carya in Ind. Hist. Qu. I. 1925, 422 ff., 677 ff. 

l

) The old Khar09ṭhī manuscript, important from the points of view both of 
language and palaeography, has been edited by Senart in JA s. 9, t. X I I . 1898, pp. 193 
ff., 545 ff. This edition was the foundation for the new edition by Benimadhab Barua and 
Sailendranath Mitra, Calcutta 1921. The fragments found by Petroffsky were identified 
by S. d'Oldenburg> St. Petersburg 19O7. On the " MS. Dutrèuil de Rhins," cf. Comptes 
rendus de l'académie des inscriptions, 14. mai 1895 et 15. avril 1898 ; Senart, OC X I 
Paris 1897, I, 1 ff.; G. Bühler, On the Origin of the Indian Brahma Alphabet, 2nd Ed., 
Strassburg 1898, p. 122 ff. ; Lüders in NGGW 1899, p. 474 ff.; T. W, Rhys Davids in JRAS 
1899, p. 426 ff.; R. O. Franke in ZDMG 60, 1906, p. 477 ff.; M. A. Stein, Ancient Khotan‚ 
Oxford 1907, I, 188 ; Jules Bloch‚ JA ser. 10, t. XIX, 1912, p, 331 ff.; Konow (Festschrift 
Windisch, p. 85 ff.) is of opinion that, though this anthology is composed in a dialect origi

nating in the Northwest of India, it was written in the neighbourhood of Khotan. Like 
Bühler (I.e.) he ascribes it to the 1st century A.D., whilst Lüders (SBA 1914, p. 101) 
thinks it was written in the 3rd century A.D. It is probably the earliest Indian irianus

eript which has been discovered so far. 
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for these Abhidharmas have nothing in common with the 
Abhidhammapitaka of the Pali Canon save the number seven 
and a few titles.° 

The Canon of the MūlaSarvāstivādins has thus only come 
down to us in an incomplete way, but as regards the other 
Buddhist sects, we do not know whether they had any set 
Canon at all. As far as we can see, each sect merely has one 
or several texts which pass as especially sacred, being regard

ed as a kind of " Bible," and which partly assimilated and 
partly displaced the old texts of a Tripiṭaka which they, too, 
acknowledged in principle. 

The Mahāvastu. 

One of the most important works which still belongs to 
the old school of the Hīnayāna is the Mahāvastu

 2 ) or Mahā– 
vastuAvadāna.

3 ) The work calls itself a book " of the 

l

) J. Takakusu, JRA8 1905, p. 3 ff. and JPTS 1905, p. 67 ff. See above, p. 173. 
) The text has been edited by E'. Senart in 3 vols., Paris 18821897, with detailed 

surveys of the contents in the Introductions and a valuable commentary. A survey of the 
contents has also been given by Rājendralāla Mitra, Sanskrit Buddhist Lit. of Nepal, 
pp. 115161. See also A. Barth in EHR 11, 1885, 160 ff.; 42 1900, 51 f. ( = Oeuvres I , 
376 ff, ; II . 334) and Journal des savants 1899, 459 ff., 517 ff., 623 ff., E. Windisch, Die 
Komposition des Mahāvastu, in ASGW XXVII . 1909, 467511; Oldenberg in NGGW 1912, 
123 ff.; L. de La Vallée Poussin in ERE VIII , 328 ff. ; Haraprasad Śāstrī in Ind. Hist. Qu. 
I. 1925, 209, ff. 

3

) This is the t i t le of the work in most of the colophons. In the text itself and 
also in some of the colophons, it is called Mahāvastu. Mahāvastu means " T h e great 
subjects," i .e . , the main subjects of the Vinaya, that is to say the admission to the order, 
etc. , and corresponds to the MahāVap:ga of the Pali Vinayapiṭaka and the Vinayavastu 
(beside Kṣudrakavastu, corresponding to the CullaVagga) of the Vinayapiṭaka of the 
Sarvāstivādins. Cf. La Vallée Poussin, I.e., Mahä/astuAvadana means "The legends pertain

ing to the main subjects of the Vinaya." H. Zimmer (in Z U 3, 1925, 201 ff.) seeks to 
prove that avadān i means the same as nidāna‚ "origin," "original cause," f cand he explains 
mahāvastu as " the great fact of salvation." I consider this erroneous. The fact that the 
Chinese translators occasionally confused nidāna and avadāna (cf. S. Lévi in JA 1912, 
s. 10, t. X X , p. 219) is no proof that these two expressions are identical. Moreover, in the 
Vinaya literature, vastu has the definite meaning of "subject of the Vinaya" and thç 
, { e v e n t " related in connection with this subject. 
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Vinayapiṭaka according to the text of the Lokottaravādins of 
the Mahāsāṅghikas." The Mahāsāṅghikas, i.e., the adherents 
of the Mahāsāṅgha, " the great community," are according to 
unanimous tradition, the earliest schismatics. Among the 
sections into which they are subdivided, we find the Lokottara

vādins‚ i.e., those according to whose doctrine the Buddhas are 
" exalted above the world " (lokottara) and adapt themselves to 
worldly life only externally.

1

* The biography of the Buddha, 
which is the chief content of the Mahāvastu, quite agrees with 
this doctrine, for it is profusely adorned with miracles. In 
this respect, to be sure, it differs little from those texts of the 
Pali Canon which deal with the life of the Buddha. In both 
cases we hear of miracles accompanying the conception, birth 
and enlightenment, and the first conversions of the Buddha. 
The Mahāvastu agrees with the NidānaKathā in that it treats 
the life of the Buddha in three sections.’* The first of these 
begins with the life of the Bodhisattva at the time of Buddha 
Dîpaûkara (1,193 ff.) and tells of his existences at the times 
of the other former Buddhas. The second section (II, 1 ff.) 
introduces us to the heaven of the Tuṣita gods, where the 
Bodhisattva, there reborn, determines to attain rebirth in the 
womb of Queen Māyā‚ and tells of the miracles of the concep

tion and birth of the prince, his departure from his home, his 
conflicts with Mara and the enlightenment which he finally 
attains under the Bodhi tree. Lastly, the third section (in 
Vol. I l l ) , agreeing in its main features with the Mahāvagga 

) " The perfectly enlightened ones have nothing in common with the world, but 
with the great Ṛsis everything is exalted above the world," Mahāvastu I‚ 159‚ 2. "They 
wash their feet, though no dust clings to them, they sit in the shade, though the heat of 
the sun never oppresses them, they take nourishment, though hunger never troubles them, 
they use medicine, though they have no illness, e t c ; " Windisch, I.e., p. 470. According 
to Mahāv. I, 2, the Lokottaravādins belong to the " middte land" (madhyadeśa), i.e., to 
the " sixteen countries " of Northern India. Cf‚ Mahāvastu I, 198. 

a

) See above, p. 186. However, the expressions dūrenidāna, avidūrenidana and 
santikenidāna are not to be found in the Mahâvastu, 
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of the Vinayapiṭaka,
1

* relates the history of the first conver

sions and the rise of the monastic community. This, too, is 
the reason why the Mahāvastu claims to belong to the Vinaya– 
piṭaka‚ though apart from a few remarks on admission into the 
order, it contains next to nothing about the Vmaya‚ the rules 
of the Order. It corresponds to that part of the Vinaya– 
piṭaka which tells the history of the rise of the Order.’* 

When we say that the main purpose of the Mahāvastu is 
to relate the lifestory of the Buddha for the Lokottaravādins, 
this by no means exhausts the contents of the work, nor has 
any idea of its composition been given. Far from its being a 
specimen of artistic literature, the Mahāvastu should rather 
be described as a labyrinth, in which the thread of a connect

ed narrative of the Buddha's life can only be discovered with 
some difficulty. This narrative is continually interrupted by 
other matters, especially numerous Jātakas and Avadānas, but 
also by dogmatic Sutras. There is no apparent principle of 
systematic arrangement. Frequently there is not even an 
attempt made to establish any connection, however loose, 
between the various parts. Moreover, one and the same story, 
be it an episode of Buddha's life or a Jātaka‚ is very often 
told twice consecutively, first in prose and then again in verse, 
this latter form diverging sometimes more and sometimes less. 
Not only this, but in various places the same episodes recur 

) Cf. Windisch, I.e., 476 ff. 
2) See above, p. 26 ff., and Windisch, I.e., pp. 473, 476 ff. Probably it is only this 

portion of the Vinayapiṭaka which has come down to us in the Mahāvastu. Cf. Oldenberg 
in NGGW 1912, 152. T. W. Rhys Datids (SBB III . 256 f.) advances the less l ikely theory 
that the Lokottaravādins revised only the introduction, because they took over the rules 
of the Vinaya themselves in their Pâli form, or in some form resembling the Pali, just as 
they were, without any change. H. Zimmer, I.e., 209 ff., thinks that the presentation of 
Buddha's life with the preliminary conditions in previous existences, constitutes a "Vinaya" 
for those who wish to attain Buddhahood (in the sense of the Mahāyāna, which, he says, 
is already foreshadowed in the Mahāvastu), There is no evidence anywhere for this use 
of the word vinaya. 

31 
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several times with slight variations. Thus the legend ot 
Buddha's birth is told no less than four times.’* The lan

guage, too, is not unified. Though the entire work, the prose 
as well as the verse, is written in " mixed Sanskrit," this dia

lect is sometimes more and sometimes less akin to Sanskrit. 
In the verse it is more archaic.’* As regards style, too, 
earlier and later portions of the work can be clearly distin

guished.’* 
In spite of all this, and in spite of the fact that this work 

tells us scarcely anything new about the doctrine of the 
Buddha, nor even about special doccrines of the Lokottara

vādins‚ this work is nevertheless of the utmost importance, 
because it has preserved many old traditions and old versions 
of texts which appear in the Pali Canon too. Thus the depar

ture of Prince Siddhārtha from his home (abhiniṣkramaṇa) is 
related in very archaic fashion, resembling the Majjhima

nikāya (26 and 36).’* Similarly we find there old versions of 
the " sermon of Benares," the MahāGovindaSutta (Dīgha– 
nikāya 19), the DīghaNakhaSutta (Majjhimanikāya 74), the 
MāraSaṃyutta from the Saṃyuttanikāya, the SahassaVagga 
from the Dhammapada, the KhuddakaPātha, the Pabbajjā, 
Padhāna and KhaggavisāṇaSuttas from the Suttanipāta, and 
isolated portions of the VimānaVatthu and of the Buddha– 
Vaṃsa.’* The poems on the birth of the Buddha also main– 

) Windisch, Buddha's Geburt, pp. 106, 124 f. 
») Oldenberg, ZDMG 5 2 , 6 6 3 . Haraprasad Śāstrī (Ind. Hist. Qu. I. 1925, 204 f.) 

rejects the term " vernacularized Sanskrit " or " Sanskritized vernacular " as applied to 
the language of the Mahāvastu. He regards it as a dialect which was actually spoken in 
Northern India in the 2nd century B.C. 

) Cf. Oldenberg in NGGW 1912, 123 ff. 
*) II . 117. Immediate ly after it there is a second, later setting of the same 

Abhiniṣkramaṇa Sūtra. 
5

) Cf. Oldenberg, ZDMG 52, 659 ff., 665 ff. Windisch, Māra und Buddha, 316 ff., 
322 ff.j J. Dutoit‚ Die dugkaraoaryä des Bodhisattva, Strassburg 1905 ; J. Charpentier in 
WZKM 23, 1909,33 ff. (MāraSaṃyutta und Mahâvastu) ; Rhys Davids, SBB III. p. 256 ff. 
(on the MahāGovindaSutta), 
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tain the old ballad style. They are remnants of that old 
Buddhist ballad poetry which we have already met with so 
often. 

The Mahāvastu is more especially valuable as a treasure

trove of Jātakas
1

* and other narratives. A good half of the 
work consists of Jātakas, which are related partly in pure prose, 
partly in mixed prose and verse, sometimes first in prose and 
then again in verse. Here again we meet with the Bodhi

sattva now as a worldruling king, now as a merchant's son, a 
Brāhmaṇa, or a Nāga prince, as a lion, an elephant, and so on. 
Many of the Jātakas are versions of those which we find in the 
Pali Jātalca book, sometimes almost literally identical, some

times with greater or lesser deviations. Thus the Syāmaka

Jātaka (II, 209 ff.), the touching story of the Brahman's son 
whom King Peliyakṣa kills with an arrow, is only a version of 
the SāmaJātaka with which we are familiar. The Kinnarī

Jātaka (II, 94 ff.) corresponds in character, though not in con

tents, to the Kinnara fairy tales of the Jātaka book. The 
KusaJātaka appears once (II, 420 ff.) in a recension 
deviating considerably from the Pâli, a second time (III , 1 ff.) 
in a metrical version, which shows points of agreement with 
the Pali Gāfchās.

2) The story of Nalinī‚ who seduces Ekaśmga 
(i.e. " Unicorn ") has, in the Mahāvastu (II [, 143 ff.) been 
watered down to a very pious legend, though it has still pre

served old features which have vanished in the prose of the 

1

) Cf. 8. d'Oldenburg m JRAS 1893, 335 ff., A. Barth in Journal des savants 1899, 
625 ff. ; J. Charpentier ; Paccekabuddha geschienten, pp. 2 ff., 12 ff., 25 ff. and in Le monde 
oriental, III , 1909, p. 34 ff. Charpentier shows how the t ex t of the Mahāvastu can oftfrn 
be corrected with the help of the Pali text. 

2

) See avove‚ pp. 147 I., 133, 136 f. The story of Amarā‚ the smith's daughter 
(II, 83 ff.) corresponds to the Pali Jātaka No. 387. The Markaṭa Jātaka (II, 246 ff.) is the 
fable of the monkey and the crocodile (Jāt. No. 208), see above, pp. 126, 163. Thfl 
ŚyāmakaJātaka translated from the Chinese Tripiṭaka by Ed. Chavannes, Cinq cents 
contes, t. I, p. 156 ff. On the KusaJātaka in the Mahāvastu see Charpentier in WZKM‚ 27, 
1913, 94 t 
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Pali Jātaka of Isisiṅga.’* As in the Pali TesakuṇaJātaka 
(No. 521) there is in the Mahāvastu also (I, 271 ff.) the child

less King Brahmadatta, who instead of a son, gets three eggs, 
from which three very wise birds come forth, which instruct 
him in the duties of a king (rājadharma).

2) 

However, there are many Jātakas and Avadānas in the 
Mahāvastu, which have no parallels in the Pali. A very 
favourite theme in these is the glorification of the exceeding 
selfdenial and generosity of the Bodhisattva. As King Arka‚ 
for instance, he presents to the Buddha of that time, 80,000 
grottos (cavetemples) constructed of the seven kinds of pre

cious stones (I, 54). On another occasion he gives away his 
wife and child merely in order to learn a wise saying (I, 91 f.). 
As a potter he is more pious than King Kṛkin‚ as he kills no 
living being, and sets up his pots at crossroads, in order to 
fill them with rice and beans for hungry people ; and when he 
hears that, during his absence, his parents have given to the 
Buddha the straw with which he had but lately rethatched 
his hut, he rejoices for a whole month (I, 317 ff.). Some of 
the narratives remind us rather of the Brahmanical Purāṇas. 
Thus the description of hell at the beginning of the 
Mahāvastu shows various points of resemblance to that in 
the MārkaṇḍeyaPurāṇa.

8) The RājaVaṃśa, the " history 
of the kings " (to whose race Śākyamuni belongs), begins 
in the true manner of the Purāṇas with an account of 

i ) Lüders, NGGW 1901, p. 20 ff., and above, p. 147. 
â

) In Mahābhārata I, 229 ff., we meet with four wise birds, the sons of a ṛṣi‚ who know 
the Veda, and sing hymns to the god Agni. In the MārkaṇdeyaPurāṇa (see Vol. I, 
p. 560), four wise birds, sons of a ṛṣi‚ propound not only Yoga doctrines and all manner 
of other wisdom, but teachings of rājadharma too (Chapters 2735). 

8

) See Vol. I, p. 562, and L. Scherman, Materialien zur Geschichte der indischen 
Visionslitteratur, p. 36. The visit of Maudgalyâyana (Pâli Moggallâna) to the eight 
hells , as well as his wanderings through the animal world, the world of the Prêtas, the 
Asuras and the various classes of gods, may also be based on Pâli tradition, in which 
l ikewise Moggallāna is a saint who wanders through heaven and hell and all the worlds. 
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the creation (I, 338 ff.). The spirit of the Purāṇas is also 
breathed in the Jātaka (I, 283 ff.), in which a Ṛṣi 
Rakṣita, the Bodhisattva, attains to such miraculous powers, 
as a hermit, that he can touch the sun and the moon with his 
hands. The spirit of the Mahāyāna is very similar to that of 
the Purānas, and some narratives of the Mahāvastu exhibit 
that preference for phantasmagorias which is so characteristic 
of the Mahāyāna texts ; we find splendid magical pictures, 
which show the miraculous power of the saints, and are, at the 
same time, to serve for the glorification of the Buddhas. The 
" sunshade stories " (chattravastu I, 253 ff.) are of this kind. 
After the Buddha has delivered the city of Śrāvastī from a 
dreadful plague caused by Yakṣas‚ gods and spirits hold sun

shades over the Exalted One in order to honour him. The 
Buddha, however, with his usual kindness, uses his magic power 
to cause a Buddha to appear under each sunshade, so that each 
god thinks that the Buddha is sitting under his sunshade. 

Now, although the Mahāvastu belongs to the Hīnayāna 
and contains much which could just as well, or actually does, 
appear in the Pali texts of the Theravādins, it also contains 
much which savours of the Mahāyāna. The reason for many 
such traits is probably that the conception of Buddha pre

valent among the Mahāsāṅghikas and the Lokottaravādins 
does actually represent a transition to the Mahāyāna. In 
other cases, however, we are most likely right in assuming that 
interpolation took place.

1

* Thus we find in the first volume 

' ) Thus, for instance, the AvalokitaSūtra (in two versions, II . 293 ff‚, 297 ff.), 
is cited as an independent Sūtra‚ in Śāntideva's ŚikṣāSamuccaya (ed. Bendall, pp. 89 f., 
297 ff., with the title AvalokanaSūtra), and in the Tibetan, too, it appears as an indepen

dent work. Hence it is probably interpolated in the Mahāvastu, the more so because, in 
the colophon at the end of the second version it is called parivāra (" accessory," see above, 
p. 33, the Parivara of the Vinayapiṭaka). (See Senart‚ I I , p, xxvi‚ note 3.) Though 
the text in the SikṣāSamuccaya agrees in the main with that of the Mahāvastu, there 
are nevertheless such striking divergences of particular passages, that it cannot possibly 
be an extract from the Mahāvastu. 
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(I, 63193) a large section on the ten Bhūmis or steps, which 
a Bodhisattva must pass through, and a description of the 
virtues which he must possess in each of the ten steps.

1

* 
inserted into this section is a Buddhānusmṛti (I, 163 ff‚), i.e., 
a hymn to Buddha, which differs in no wise from the Stotras 
to Viṣṇu or Śiva in the Purāṇas. It is also in the spirit of the 
Mahāyāna when (II‚ 362 ff.) it is said that the purity of the 
Buddha is so great that the worship of the Exalted One is 
sufficient for the attainment of Nirvāṇa‚ and that one already 
acquires endless merit by merely walking round a stūpa and 
worshipping it by means of floral offerings, and so on. It 
reminds us of countless passages in Mahāyāna texts, when we 
read (III, 137 ff.) that, from the Buddha's smile, there radiate 
beams which illuminate the entire Buddha regions (Buddha– 
kṣetra). The mention of a great number of Buddhas, and the 
saying that the Bodhisattvas are not begotten by father and 
mother, but originate immediately through their qualities,

2

* 
also remind us of the Mahāyāna. 

From the way in which the Mahāvastu is composed it 
follows that the date of the origin of the work is hard to deter

mine. Many circumstances indicate great antiquity, notably 
the language itself, and the fact that the work belongs to the 
Lokottaravāda school. The fact that the work is written 
entirely in " mixed Sanskrit,’’ whilst in the Mahāyāna texts 
this dialect alternates with pure Sanskrit, is a sign of higher 
antiquity : for, as Barth

 3 ) says, Sanskrit is only an intruder as 
far as the Buddhist texts are concerned. Those numerous 

) The presentation of the BhSmis in the Mahāvastu diverges from that in the 
texts of the Mahāyāna ; hence this is probably a transition from the Hīnayāna to the 
Mahāyāna. A Tibetan Mahāyāna author, whose object is to prove that the doctrine of 
the Bhūmi's was not a Maliay*nistic innovation, alludes to the fact that they already occur 
in the Mahāvastu. Cf. La Vallée Poussin in ERE II . 743 ff. ; V I I I . 330 n o t e ; J. Rahder‚ 
DaśabhūmikaSūtra, Leuven 1926, p. iii ff. 

2

) Cf. Windisch, Buddha's Geburt, p. 97 note, 100 I. and p. 193 I. 
 ) Journal des savants, 1899, p. 459. 
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pieces which the Mahāvastu has in common with the Pali 
Canon, and which hark back to a common earlier source, are 
undoubtedly old. Thus the Gāthās of the Khaḍgaviṣāṇa

Sūtra (I, 357 ff.) are probably earlier than those of the 
corresponding KhaggavisāṇaSutta in the Pali Suttanipāta. 
But when in the Mahāvastu these verses are sung by 500 
dying PratyekaBuddhas, the refrain " May he wander lonely 
like a rhinoceros " sounds strange enough coming from their 
lips, and it is not likely that the prose setting is as old as the 
Gāthās. The Mahāyanistic features mentioned above, as well 
as some passages which seem to be influenced by sculptures 
of the Gandhāra art, indicate the period belonging to 
the early centuries after Christ.

1

* We are brought down 
to the fourth century A.D. by the references to the Huns, 
to the Chinese language and script, and the designation 
of the astrologer as " Horāpāthaka " (III, 17S).’

} The 
nucleus of the work is old, however, and probably origi

nated as far back as the 2nd century B.C., even though 
it was enlarged in the 4th century A.D. and perhaps still 
later, by additions and interpolations. It is only the 
embellishment which is borrowed from the Mahāyāna, while 
only a weak admixture of actual Mahāyāna doctrines and 
none of the Mahāyāna mythology is to be found in the 
Mahāvastu. 

) For instance, in a flower miracle, the lotus blossoms fall in the shape of a circle 
around the halo of the Buddha. The halo was only introduced into India by Greek artists. 
Cf. A. Foucher, JA. 1903, s. 10, t. II , p. 208 f. and L'art grécobouddhique du Gandhāra, t. I, 
Paria 1905, p. 622. Also the numerous Buddhas under sunshades (see abcve‚ p. 245) are 
reminiscent of monuments of art. 

2

) According to Senart ( I . p. 469 f.) we should regard Mahâvastu I, 120 as an allu

sion to the Mahāyāna school of the Yogācāras, which would indicate the 4th century. It 
is possible, howevor, that Yogācāra is used here merely with its general meaning of 
"practising Yoga." Cf. La Vallée Poussin in ERE V H I . 329 note 4 ; Haraprasad Śāsiri 
in Ind. Hist. Qu. I, 1925, 205. 
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The LalitaVistara. 

While the Mahāvastu itself claims to be a work of the 
Hīnayāna, but has assimilated features of the Mahāyāna, the 
L a 1 i t aV i s t a r a l ) is regarded as one of the most sacred 
Mahāyāna texts, calls itself a V a i p u 1 y a–Sū t r a ( " dis

course of great extent ")—this being an ordinary term for 
Mahāyāna Sutras—and exhibits all the peculiarities of a Mahā– 
yāna Sūtra‚ although the work originally contained the lifestory 
of the Buddha for the Sarvāstivādins of the Hīnayāna.

2 ) How

ever, the mere title LalitaVistara, i.e., "the detailed narration 
of the sport (of the Buddha)," corresponds to Mahāyānistic 
ideas. The life and work of the Buddha on earth is thus 
termed " the sport " (lalita) of a supernatural being.’* Even 
in the introductory chapter, the Buddha appears as an exalted, 
divine being. It begins, indeed, after the manner of the Pali 
Suttas‚ with the words : " Thus have I heard : once the Lord 
sojourned at êrāvastī in the Jeta grove in the garden of 
Anāthapiṇḍada." However, whereas in the Pali texts, the 

) First edition by Rajendralāla Mitra in Bibl. Ind. 1877 (very faulty) ; a better 
edition by S. Lefmann, Halle a. S. 1902 and 1908. Even this edition, [however, needs 
correcting. Cf. Friedrich Weller, Zum LalitaVistara, Diss. Leipzig 1915, p. 8 ff. The 
English translation by Rajendralāla Müra (Bibl. Ind. 18811886) only goes as far as 
Chapter X V ; Chapters IV translated into German by S. Lefmann, Berlin 1875; a 
complete French translation by.Ph. Ed. Foucauxin AMG‚ t. 6 et 19 (Paris 1884, 1892). 

2

) Thus according to the Chinese tradition. Cf‚ S. Beal‚ The Romantic Legend of 
Sakya Buddha from the ChineseSanskrit, London 1875, Introd‚; Foucaux, Lalita Vistara 
traduit, t. II, Introd. BeaVs " Romantic Legend" is an abridged translation from the 
Chinese of the AbhiniṣkramaṇaSātra, which has not come down in Sanskrit, but was 
translated into Chinese between 280 and 312 A.D. by Nie TaoTchen (s. Bagchi‚ h c , I, 
p. 128) and in 587 A.D. by Jiuagupta. It is said to be the biography of Buddha for the 
sect of the Dharmaguptas. 

3

) As regards the title, see Lefm%nn, Translation, p 70 ff., Edition, Vol. II, p. VI f., 
Foucaux, t. II , p. 3 and Winternitz, WZKM 26, 1912, p. 24I. The work also calls itself a 
MahāNidāna, i.e., " a great (Sūtra treating) of the beginnings (of the Buddha's career,") 
and " LalitaVistara–Purāṇa," a term which is fitting in so far as the style of the work is 
not unlike that of the Purāṇas. 
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actual Sutta begins immediately after these or similar stereo

typed introductory words, in which the Master is introduced 
to us surrounded by a few disciples, or at the most by a 
following of " five hundred monks," the LalitaVistara, like 
all VaipulyaSūtras of the Mahāyāna, first sketches a splendid 
picture of the Buddha, with divine brilliance shining around 
it. He is surrounded by 12,000 monks and no less than 
32,000 Bodhisattvas, " all only bound to one more rebirth, all 
born with the perfections of a Bodhisattva, all rejoicing in the 
knowledge of a Bodhisattva, all in the possession of insight 
into magic sayings, " and so on. While he sits absorbed in 
deep meditation in the middle watch of the night, a ray of 
light bursts forth from the parting of his hair, penetrates into 
the worlds of heaven and plunges all tbe gods into excitement. 
The gods immediately begin a song in praise of the exalted 
Buddha, and soon īśvara and other gods appear before the 
Lord, throw themselves at his feet and implore him, for the 
salvation and blessing of the world, to reveal the excellent 
VaipulyaSūtra, called LalitaVistara, while, in extravagant 
terms, they praise the advantages of this text, which had also 
been revealed by former Buddhas. By maintaining silence, 
Buddha gives his consent. It is only after this circumstantial 
introduction, which occupies a whole, long chapter, that the 
actual narrative begins, the b i o g r a p h y of B u d d h a , 
which forms the contents of the work. As a matter of fact, 
it begins where, in the NidānaKathā, the second section 
(avidūrenidāna) begins : 

The Bodhisattva sojourns in the heaven of the Contented (Tuṣita) 
gods in a magnificent heavenly palace. (The Bodhisattva receiver over 
a hundred laudatory titles aud the heavenly palace in which he lives, 
receives over a dozen.) Amid the sound of 84,000 drums he is invited 
to descend to earth in order to commence his work of salvation. After 
long consultations, in which the advantages and defects of a large 
number of royal families are weighed in the balance, the Bodhisattva 
decides to be reborn in the house of King śuddhodana, and in the womb 

32 
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of Queen Māyā‚ as she possesses all the qualities of the mother of a 
Buddha. As perfect as her beauty (described down to the minutest detail) 
is her virtue and purity. She alone, of all the women of India, is able to 
bear the future Buddha, as the strength of ten thousand elephants is 
combined in her. With the aid of the gods the conception takes place, 
after the Bodhisattva has decided to penetrate into the womb in the shape 
of an elephant. The gods not only procure a heavenly dwelling as the 
confinement chamber for Māyā‚ but they also create a jewelled palace in her 
womb, so that the Bodhisattva shall not be defiled for ten months by the 
mother's womb. In this jewelled palace he has a beautifully soft seat. 
His body radiates in glorious beauty, and a light shines out for miles from 
the body of his mother. The sick come to Māyā Devi and are cured of 
their sufferings as soon as she lays her hand on their heads. " And when

ever she looked to her right, she saw the Bodhisattva in her womb, as one 
sees one's own face in a clear mirror.’' While still in the womb the unborn 
Bodhisattva delights the gods with pious preaching, and the god Brahman 
obeys his every hint.

1

) 

In the same way as the conception, the birth of the Bodhisattva 
also takes place amid mighty miracles and signs. In the Lumbinī grove 
he is born of Māyā in the manner known to us from so many sculptures, 
not as an ordinary mortal, but as an omniscient, exalted being, as Mahā>

puruṣa‚ "the Great Spirit." While lotus blossoms spring forth under 
each of his footsteps, the newborn one, proclaiming his greatness, takes 
seven steps in each of the six directions.

2

) 

Here the narrative is interrupted by a dialogue between 
Ānanda and the Buddha,

8 ) which declaims against those un

believers who refuse to believe in the miraculous birth of the 
Buddha. The belief in the Buddha is taught as a necessary 
part of the religion ; and we are reminded of the Kṛṣṇa of 
the BhagavadGītā, when Buddha here says : 

!) Chapts. 26. The beginning of Chapt. 6 is translated by Windisch, Buddha's 
Geburt, p. 182 ff. 

) In the Brāhmaṇas and Upaniṣads, the creator Prajāpati is called Purusa and 
Mahāpurusa, and later Brahman and Viṣṇu too. The seven steps of the newborn Buddha 
ohild are to be explained merely by the myth of the steps of Viṣṇu. 

3

) Chapt. 7, ed. Lefmann, pp. 879I. 
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" I do good to all who will believe in me Those who seek refuge in 
me are as my friends. And the Tathāgata has many friends. But those 
friends of the Tathāgata speak only truth, not falsehood..‚Tô believe, O 
Ānanda‚ may this be your aim. Thereto I admonish you." 

It is surely no accident that this dialogue appears inserted 
just here. The reason is that, precisely with regard to legends 
of the conception and birth of the Buddha, the LalitaVistara 
differs very conspicuously from the accounts of the other 
schools by its exaggeration of the miraculous element. This 
is not so in the further account of the Buddha's life. In fact 
we find here very frequently an exceedingly close agreement 
with the oldest Pali accounts, e.g., those in the Mahāvagga 
of the Vinayapiṭaka,

1

* and the Gāthās of the LalitaVistara 
sometimes appear to be more archaic than the corresponding 
Pali texts. The two texts are in such cases not dependent 
on one another, but both reach back to a common older 
tradition. Here, too, however, the LalitaVistara has much 
that is entirely missing in the older accounts. Two episodes 
in particular are noteworthy. The one (Chapter VIII ) relates 
how the Bodhisattva, as a boy, is taken to the temple by his 
fostermother, and all the statues of the gods rise from their 
pedestals in order to fall at his feet The other (Chapter X) 
tells of the Bodhisattva's first day at school: 

With a following of ten thousand boys, with tremendous pomp and 
with all the gods participating, and with 8,000 divine maidens scattering 
flowers before him, the little Bodhisattva makes his entry into the writing 
school. The poor schoolmaster cannot bear the glory of the Bodhisattva, 
and falls to the ground. A god raises him, and calms him by saying that 
the Bodhisattva, though omniscient and having no need to learn anything, 
yet, following the course of the world, has come to school. Then the 

l

) For the relationship of the Pâli tradition to the LalitaVistara, see Bu,rnouf, 
Lotus de la bonne Loi, p. 864 ff.; Oldenberg in 0 0 V, Berlin 1882, Vol. 2, pp. 107122. Cf. 
also Windisch, " Mara und Buddha" and "Buddha's Geburt," and Kern, SBE Vol. 21, 
p. xi ff. 
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Bodhisattva surprised the schoolmaster by asking him which of the 64, 
kinds of script he was going to teach him. And he enumerates them all 
including the scripts of the Cīṇas (Chinese) and Hūṇas (Huns), scripts 
which the teacher does not even know by name. Finally the teacher 
begins to teach the ten thousand boys the alphabet. At every letter of 
the alphabet, however, the Bodhisattva gives utterance to a wise saying 
beginning with the letter in question.’) 

Chapters X I I
2 ) and X I I I also contain episodes, which 

are missing in the other biographies of the Buddha. On the 
other hand, the rest of the story (Chapters XIVXXVI) differs 
but little from the legend as it is known from other sources : 8 ) 

namely, the four encounters by which the Bodhisattva be

comes acquainted with age, disease, death and renunciation 
of the world, the flight from the palace, the meeting with 
King Bimbisāra, the apprenticeship of Gotama and his futile 
ascetic practices, the conflict with Mara, the final enlighten

ment and the proclaiming of the doctrine at the request of 
the god Brahman. The last chapter (XXVII) , however, in 
the true manner of the Mahāyāna Sutras, is devoted to the 
glorification of the LalitaVistara itself, and the enumeration 
of the merits and advantages which one gains by propagating 
and honouring it. 

From all this it is very probable that the LalitaVistara 
is a recast of an older Hīnayāna text, the Buddha biography 
of the Sarvāstivāda school, enlarged and embellished in the 
spirit of the Mahāyāna. This supposition also explains the 

1

) E. Kuhn (Gurupūjākaumudl. p. 116 ff.) has proved that these two legends of 
the l ittle Buddha served as models for the apocryphal gospels, which relate similar 
stories of the little Jesus. 

2

) For this, cf. Winternitz, WZKM 26, 1912, p. 237 ff. 
3

) Here too, however, the LalitaVistara frequently distinguishes itself by its 
exaggerations. Whilst in our oldest record (Mahā–Vagga I, 14), for instance, Gotama 
spends the four weeks after his enlightenment, in meditation under various trees, in the 
LalitaVistara (ed. Lefmann, p. 377) he takes a "long walk " in the second week through 
thousands of worlds, and in the fourth week a " short walk," which extends only 
from the Eastern to the Western ocean. 
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character of the text, which is by no means the unified work 
of one author, but an anonymous compilation, in which very 
early and very recent passages stand side by side. In form, 
too, the work consists of unequal parts, a continuous narrative 
in Sanskrit prose, and numerous, often long, metrical passages 
in "mixed Sanskrit.’'

1

* It is rarely that these verses form a 
part of the narrative; as a rule they are independent songs, 
which relate the subjectmatter of the prose, in a shorter, 
simpler, and sometimes in a more or less deviating form. 
Some of these songs, such as the birth legend and the Asita 
episode in Chapter VII, the Bimbisāra story in Chapter XVI, 
the dialogue with Mara in Chapter XVIII , etc., are beautiful 
old ballads, which are derived from the same ancient sources 
as the abovementioned (p. 96 f.) poems of the Suttanipāta. 
They belong to the old religious ballad poetry of the early 
centuries after the Buddha. Many prose passages, too, as for 
instance, the sermon of Benares (in Chapter XXVI) belong 
to the oldest stratum of Buddhist tradition. On the other 
hand, the later parts are found not only in the prose, but also 
in the Gāthās‚ many of which are composed in very artistic 
metres.’* 

When the LalitaVistara was finally edited, we do not 
know. It was formerly erroneously stated that the work had 
been translated into Chinese as early as in the first cen

tury A.D.’* Actually, we do not even know whether the 
P'ouyaoking, the biography of Buddha translated by 

) F. Weller, Zum Lalita Vistara, I, Uber die Prosa des Laiita Vistara, Leipzig 
Diss. 1915‚ has made it seem probable that even the prose in the Lalita«Vistara was not 
originally written in Sanskrit, but in a dialect akin to the prose of the Mahāvastu, and 
that it was not sanskritized until later. 

a

) Thus the Vasantatilakā and the Śārdūlavikrīḍita are fairly frequent. See the 
list of metres in Lefmann's edition, Vol. II . p. 227 ff., and Introduction, p. xix ff, 

3

) By B. Nanjio‚ who regarded the Fopenhingking (68 A*D.) which has been 
lost long ago, as a translation of the LalitaVistara : but there is no proof whatsoever for 
such an assumption. Cf. Bagchi‚ I.e., I, p. 6. 
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Dharmarakṣa in the year 308 A. D., the supposed "second 
translation of the LalitaVistara," is really a translation 
of the text in question at all.° The Tibetan translation

 2 ) is 
an accurate translation of the Sanskrit text, but it only 
originated in the 9th century. It may be assumed with 
certainty that a version, differing slightly from the Lalita

Vistara, was known to the artists who, from about 850 
to 900 A.D., decorated the famous temple of BoroBudur 
in Java : for these magnificent sculptures represent scenes 
from the Buddha legend in such a manner as though the 
artists had actually worked with a text of the LalitaVistara 
at their hand,

3 ) 

The artists who adorned the GræcoBuddhist monuments 
of Northern India with scenes from the life of the Buddha, 
must already have been familiar with the Buddha legend, as 
it is related in the LalitaVistara. It is true that they did 
not work from texts, but from living, oral tradition. Not 
infrequently, however, the agreement between the pictures 
and the texts is so striking, that we must assume that the 
literary tradition, too, was sometimes influenced by art. Art 
and literature influenced each other.

4 ) Whilst the ancient 
Buddhist art of the time of Aśoka (reliefs of Bharhut, Sānchi‚ 

) It contains only 8 chapters, See Winternitz, WZKM 26, 1912, 241 f., and Bagchi‚ 
l.c‚ I, p. 87 f. 

6

) Edited and translated into French by Ph. E. Foucaux (Rgyatcherrolpa, Ver

sion tibétaine du Laiitavistura), Paris 184748. 
3

) C M . Pleyte‚ Die Buddhalegende in den Skulpturen des Tempels von Bôrô– 
Budur, Amsterdam 19OI. and N. J. Krom, The Life of Buddha on the Stūpa of Bai*a

buḍu according to the LalitavistaraText, The Hague 1926, have given extracts from the 
LalitaVistara in translation, by way of explanation of the sculptures. Cf. Speyer, Le 
Muséon, N. S. IV, 1903, p. 124 ff. ; F. G. Wilsen, Die BuddhaLegende auf den Flachreliefs 
der ersten Galerie des Stüpa von BoroBudur Java, verkleinerte Wiedergabe der Umriss

zeiohnungen, Leipzig 1923 (Verö3*entl. des Forschungsinstituts für vergleichende Religions, 
geschieh te). 

*) See A. Foucher, L'art grécobouddhique du Gandhära, t. I, Paris 1905, p. 324 f., 
616 ff.; Orünivedel, Buddhistische Kunst in Indien, p. 98, 104 f., 184 ; Senart, OC XIV, 
Alger 1905, I. 121 ff, and T, Block, ZDMG 62, p. 370 ff. 
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etc.) knows no representations of Buddha, but puts only 
symbols (e.g., the wheel) in the place of the person of the 
founder of the religion, the representation of Buddha is one of 
the principal objects of the Gandhāra art. May this not be 
connected with the fact that the Buddha had, in the meantime, 
become an object of Bhakti‚ and that Buddhaworship had 
assumed the central position in the religion ? Thus everything 
favours the supposition that the period of the development of 
the Gandhāra

1 } art, that is, the first two centuries of the 
Christian era, is also the period of the earlier Mahāyāna texts 
which deal with the Buddha legend. 

It is therefore only correct to say that the LalitaVistara 
offers us very old traditions concerning the Buddha legend, 
as well as some which are centuries later. It is an important 
source for ancient Buddhism only in those passages which 
agree with the Pali texts and other Sanskrit texts such as the 
Mahāvastu. It is wrong, however, to regard the whole Lalita

Vistara as a good, ancient source for our knowledge of 
Buddhism, as has been done, notably by E. Senart in his 
"Essai sur la légende du Buddha."

 2 ) Neither does the 
LalitaVistara give us information on the "popular Bud

dhism" of the early period, as Louis de La Vallée Poussin 
affirms.’* It is, however, most informative as regards the 

l

) Scholars are praotically unanimous in assuming that the GræcoBuddhist art of 
Gandhāra began shortly before the birth of Christ., and attained its perfection in the 
second century A.D., especially during the reign of Kaniṣka. See G. Bühler in Anzeiger 
der Kais. Akademie der Wissenschaften in Wien, Phil hist. Kl., 1896, p. 66 f.; A. 
Grünwedel, Buddhistische Kunst in Indien, Berlin I9OO, p. 81 ; A. Foucher, L'art gréco

bouddhique du Gandhāra, I, Paris 1905, p. 40 ff.; II, 1918, pp. 401 ff‚, 486 ff.; V. A. Smith, 
Early History , pp. 255 ff., 252; History of Fine Art in India and Ceylon, Oxford 1911, p. 
99 (" Ifc is quite safe to affirm that the works of good quality belong to the first three 
centuries of the Christian e r a " ) ; L. A. Waddell in JRAS, 1914, p. 140 f. ; Sir J. H. 
Marshall in JRAS 19C9‚ 1056 ff. ; Cambridge History, I. 1922, p. 648, 

8

) 2nd Ed., Paris 1882, pp. X X X I f., 456 f. 
3

) Bouddhisme, Etudes et Matériaux, pp. 37 and 42 f. According to La Vallée 
Poussin, the Pali texts show us only an " aristocratie and philosophical Buddhism," 
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development of the Buddha legend from its earliest begin

nings, when only the chief events in the life of the great 
founder of the religion are adorned with miracles, down to 
that boundless deification of the Master, in which, from the 
beginning to the end of his career, he appears mainly as a god 
above ail gods. On this account the work is of immense 
value from the point of view of the history of religion. From 
the point of view of the history of literature, too, the Lalita

Vistara is one of the most important works of Buddhist 
scripture. Though it is not yet an actual Buddha epic, it 
contains all the germs of such an epic ; and it is from the 
ballads and episodes as preserved in the earliest portions of 
the LalitaVistara, though probably not from the Lalita

Vistara itself, that Asvaghoṣa, the greatest poet of the Bud

dhists, created his magnificent epic BuddhaCarita, " life of 
the Buddha.’' *> 

The Poet Aśvaghosa
2) and his School 

Until the year 1892, when the French scholar Sylvain 
Lévi published the first chapter of the BuddhaOarita, little 
more than the name of Aśvaghoṣa was known in Europe. 
Today we know him as one of the most prominent poets of 
Sanskrit literature, as the most important predecessor of 
Kāiidāsa, and as the creator of epic, dramatic and lyrical 
compositions ; but of his life we know little. The traditions 

) 1 do not agree with S. Le'vi when (JA 1892, s. 8, t. XIX, p. 202) he calls the 
BuddhaCarita " un abrégé substantiel du Lalìta Vistara." At least the LalitaVistara in 
its present form cannot have been the model which Aśvaghoṣa used. 

a

) On Aśvaghoṣa in general, see S. Lévi in JA 1892, ser. 8. t .XIX‚ p, 201 ff. ; 
1908, s, 10, t. XII, p. 57 ff. ; T. 8uzuki‚ Açvaghosha's Discourse on the Awakening of Faith, 
Transi. , Chicago 1900, Introduction; M. Anesaki in ERB II . 1909, p. 159 I. ; and F. W. 
Thomas, Kavīndravacanasamuccaya, Bibl. Ind. 1912, p. 25 ff. A purely legendary bio

graphy of Aśvaghoṣa was translated into Chinese by Kumārajīva between 401 and 409 
A.D. ; it is published in extracts, by W. Wassiljew, Der Buddhismus, St. Petersburg 1860, 
p. 231 I. 
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embodied in the Chinese and Tibetan sources agree in assert

ing that Aśvaghoṣa was a contemporary of King Kaniṣka 
(2nd century A.D.).’* Pārśva or his pupil Puṇyayaśas is 
mentioned as his teacher, and he is generally enumerated 
among the leaders or founders of the Mahāyāna.

2) In the 
Chinese lists of the Buddhist patriarchs in India, he always 
appears after Pārśva and Puṇyayaśas, and before Nāgārjuna 
and Āryadeva. It may be taken as certain that he was of 
Brahman family, and had enjoyed a thorough Brahmanical 
education before he went over to Buddhism. As a Buddhist 
he probably associated himself first with the Sarvāstivāda 
school,

8) but laid great stress on the BuddhaBhakti and thus 
prepared the Mahāyāna. Sāketa (i.e., Ayodhyā, the present

day Oudh) is generally given as his birthplace or home ; but 
Benares and Patna are also mentioned. His mother was 
called Suvarṇākṣī. The Tibetan biographer of Aśvaghoṣa says 
of him : " There was no question which he would not have 
solved, no imputation which he would not have rejected ; he 
overcame his opponents as frequently as a strong wind breaks 
rotten trees." According to the same account, he was also an 
excellent musician, who himself composed pieces of music 
and travelled about with a band of male and female singers 
in the bazaars. He played and sang with his choir melan

choly songs about the vanity of existence, and, attracted by 
the beautiful melodies, the crowd stood still and listened. 
In this way he won many over to the religion.

4

' The 

l

) According to Chinese sources, Aśvaghoṣa was the spiritual counsellor and 
Caraka was the medical adviser of King Kaniṣka. Cf. Lêvi in JA 1896, s. 9, t. V I U ‚ p. 
447 I. On the period of Kaniṣka, s. Appendix V, and Vol. I, p. 513, 

a

) Perhaps this is only based on the fact that the [authorship of the Mahayāna– 
Śraddhotpāda was attributed to him. 

ô

) See Lêvi‚ JA 1908, s. 10, t. XII , pp. 90 ff., 184, and H. Lüders, Bruchstücke 
buddhistischer Dramen, Berlin 1911, p. 65. According to Vasubandhu he is supposed to 
have assisted Kātyāyanīputra with the commentary on the Abhidharma. 

*) A. Schiefner in ABA 1859, p. 259 ff. 

33 
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Chinese pilgrim Itsing, who travelled through India in 671

695 A.D., speaks of the learned monks, who oppose the heretics 
with great success, promote the religion of the Buddha, and 
therefore receive respect above gods and men, and says that 
" of such persons in every generation only one or two appear,’' 
such men as "Nāgārjuna, Deva‚ Aśvaghoṣa of an early 
age."

 1 } Itsing also relates that at his time in India, among 
other songs which were chanted at Buddhist sanctuaries, there 
was a collection of sacred texts compiled by Aśvaghoṣa. He 
mentions him also as a composer of songs, of the Sūtrālaṃkāra 
and of the BuddhaCarita.

2) 

Of the PuddhaCarita
3 ) Itsing says that " this extensive 

"work relates the Tathāgata's chief doctrines and works 
during his life, from the period when he was still in the royal 
palace till his last hour under the avenue of Sālatrees." And 
he adds : " It is widely read or sung throughout the five 
divisions of India, and the countries of the Southern Sea.

4 ) 

) HsüanTsang (Siyuki, Buddhist Records of the Western World, transi, by S. 

Beal‚ II. p. 302 I.) calls Aśvaghoṣa, Deva‚ Nāgārjuna and Kumāralabdha " the four suns 

that illumined the world." 
s

) Using, Record transi, by Takakusu, pp. 152 f., 165, 181. 
3

) The text has been edited by E. B, Cowell‚ Oxford (Anecdota Oxoniensia, 
Aryan Series, Vol. I, Part VII) 1893, and translated by the same scholar in SBE‚ 
Vol. 49. Translated into German by C. Cappeller, Jena 1922 (Religiöse Stimmen 
der Völker) and R. Schmidt, Hagen 1924; into Italian by O. Formichi, Açvaghoça, 
poeta del Buddhismo, Bari 1912. Contributions to the critical restoration of the 
text and explanation of the BuddhaCarita by 0 . B'ôhtlingk in B8GW 1894, 160 ff.; 
F. Kielhorn in NGGW 1894, p. 364 ff.; J. S. Speyer in Verslagen en Mededeelingen 
der Kon. Akademie van Wetenschappen, Afd. Lett., 3de Reeks, Deel X I , Amsterdam 
1895, and JRAS 1914, p 105 ff.; L. Finot in J A 1898, s. 9, t. X I I . p 542 ff.; Formichi, l.c , 
pp. 289400, 409. E. Leumann, in WZKM 7, 1893, 193 ff. ; NGGW 1896, 83 ff.; Lüders in 
NGGW 1896, 1 ff ; K. M. Joglekar, Ashvaghosha's BuddhaCharita, cantos IV with a 
scholium by Dattatraya Shastri Nigdukar, and Intr .duction, Notes, and Translation, 
Bombay, 1912; A. Gawronski, Gleanings from Aśvaghoṣa's Buddhacarita, in Rocznik 
Oryentalistyczny I. Krakow 191415, I ff.; and Studies about the SanskritBuddhist Litera

ture, Krakow 1919, pp. 1 ff., 27 ff.; E. Hultzsch in ZDMG 72, 1918, 148 ff.; 0 . Cappeller in 
Z U I. 1922, p. 1 ff.; E. H. Johnston in JRAS 1927, 209 ff. 

*) This means the Malay Archipelago (Sumatra, Java, and the neighbouring 
islands), Takakusu, I.e., p. xxxix. 
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He clothes manifold meanings and ideas in a few words, which 
rejoice the heart of the realer so that he never feels tired 
from reading the poem. Besides, it should be counted as 
meritorious for one to read this book, inasmuch as it contains 
the noble doctrines given in a concise form."

 l ) We gather 
from the words of Itsing that he knew the BuddhaCarita 
in the form in which it appeared in the Chinese translation,

2

* 
where the epic consists of 28 cantos, and the narrative is 
continued down to the Nirvana of the Buddha. As the 
Tibetan translation

8 ) also consists of 28 cantos, we must 
assume that the Sanskrit text, which consist of 17 cantos, 
and ends with the conversions in Benares, only represents 
a torso. In any case the work is a torso, for even of 
these seventeeṇ cantos, only the first thirteen are old and 
authentic. The work was completed by a certain Amṛtānanda, 
who copied it at the beginning of the 19th century, and 
added the conclusion, because (as he himself admits) he could 
find no complete manuscripts.’* 

However, even with the mere torso which has come 
down to us, we can but fully endorse what the Chinese 
pilgrim has said in praise of the BuddhaCarita. Here we 

') Itsing, I.e., p. 165 f. 
3

) This is the Foshohingtsanking, translated from Sanskrit into Chinese between 
414 and 421 A.D. by Dharmarak^a, and translated into English by Samuel Beal in SBE‚ 
Vol. 19. T. W. Rhys Davids (JRAS 19OI. p. 405 f.) has asserted that this Chinese work is 
not a translation of Aśvaghoṣa's BuddhaCarita at all. Else Wohlgemath, however 
(Über die chinesische Version von ASvaghoṣas Buddhaoarita, Diss . Leipzig 1916), has 
shown that the Chinese version is undoubtedly based on Aśvaghoṣa's poem, though some 
things have been added and others omitted, and that the recension on which it is based 
differed from the one which we know. 

) The Tibetan translation of the 7th or 8th century is far more accurate than the 
Chinese one, but on the other hand it does not (at least in the first canto) reproduce the 
original text of Aśvaghoṣa. Cf. E, Leumann in W Z K M 7 ‚ 1893, p. 193 ff. and Friedrieh 
Weller, Das Leben des Buddha von Aśvaghoṣa, Tibetissh und Deutsch, Leipzig, 1926 
(Gesang 1VIII übersetzt ; in Veröffentlichungen des Forschungsinst i tuts für verglei

chende Religionsgeschiohte an der Universität Leipzig, I I . 3) ; Part II . 1928, 
) Also a manuscript of the BuddhaCarita discovered by Haraprasāda Śāstrī only 

goes as far as the middle of Canto XIV (JASB‚ N. S., Vol. V, 1909, p. 47 ff.). 
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have indeed for the first time an actual epic of Buddha, 
created by a real poet, a poet who, filled with intense love and 
reverence for the exalted figure of the Buddha, and deeply 
imbued with the truth of the Buddha doctrine, is able to 
present the life and doctrine of the Master in noble and 
artistic, but not artificial language. His Sanskrit is fault

less, even though it does not always comply strictly with 
the rules of Pāṇini.

1

* The BuddhaCarita calls itself a 
Mahākāvya, or " great poem," i.e., an ornate epic poem in 
the technical sense, and it is composed in the socalled Kāvya 
style, the beginnings of which we have already found in the 
Rāmāyaṇa.

2 ) Vālmīki and his immediate successors were 
the predecessors of Aśvaghoṣa, in the same way as the latter 
himself is a predecessor of Kālidāsa. All these three great 
poets have one thing in common : they are still very moderate 
in their use of the Alaṃkāras or " embellishments." 
Aśvaghoṣa is not only moderate in language and style, but he 
also uses restraint in the presentation of miracles in the 
Buddha legend. He always keeps himself far removed from 
such exaggerations as we find, for instance, in the Lalita

Vistara. In contrast to the chaotic disorder in texts like the 
Mahāvastu and the LalitaVistara, we find in the Buddha

Carita a wellplanned, artistic arrangement of the material. 
Although the poet is quite familiar with the older sacred texts, 
he nevertheless assumes a certain amount of freedom in his 
attitude towards them. Not that he has made any alterations 
in the traditions; but he has the art of clothing the old fami

liar legends in a new poetical garment,
8

* and of imparting 
original expression to the wellknown doctrines of the 
Buddhist Sutras. Aśvaghoṣa is always more of a poet than a 
monk, at least in the BuddhaCarita. 

») C/. 8ukumar Sen in Ind. Hist. Qu. II . 1916, p. 657 ff. 
«) C/. above, Vol. I, pp. 476, 489 f., 497, 506. 
») As Windisch (Mara und Buddha, p. 205) says, Aśvaghosa seems " almost in

tentionally tö have avoided any resemblance to the wording of older t ex t s ." 
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How different from the Lalita-Vistara is, for instance, 
the highly poetical description of the excursions of the young 
prince in Cantos III and IV ! 

First of all there is a beautiful description of how, on hearing that 
the prince i? going out, the women of the city, full of curiosity, hasten 
from their rooms to the house-tops and the windows. Hampered by their 
falling girdles, they scamper up in the greatest haste, pushing and jostling 
one another, and scaring away the birds on the roofs by the clattering of 
the giidles and rings. The lotus faces of the fair ones, leaning out of the 
windows, look as though the walls of the houses were decorated with real 
lotus blossoms.’* Beautifully the poet then describes the encounter 
with the old man, whom the gods cause to appear. In consternation the 
prince asks : 

' Who is the man who here approaches, O charioteer, 
With white hair, and eyes sunk deep in their sockets, 
Bent down on his staff, his limbs trembling ?— 
Is it a process of Nature, or the sport of destiny ? " 

Whereupon the charioteer replies : 

" It is age which has broken him,—Age, 
The thief of beauty and destroyer of strength, 
The source of care and the end of joys. 
The foe of the senses, the vanishing of memories. 
H P , too, has sucked at the mother's breast 
As a little child, learned walking in the course of time, 
Gradually he grew big and strong, a youth, 
Gradually age has overtaken him." 

After the prince, on his three excursions, has become acquainted with 
age, disease and death, he takes no more pleasure in anything. It is in 
vain that the family priest, at the King's request, invites the women and 
girls of the palace to apply all the arts of love in order to inveigle the 
prince and to drive away his sad thoughts. The prince remains unmoved 

l

) In the Raghuvaṃśa (VII , 5-12) Kālidāsa imitated this description of Aêvagh09a 
(Buddha-Carita III , 13-24), as has already been pointed out by Cowell (Buddha-Carita, 
Edition, Preface). 
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by all the sweet temptations. He only marvels at the gay doings of these 
women, and exclaims ( IV, 60 f.) : 

" How senseless seems to me the man who has seen 
his neighbour ill and old and dead. 

And yet remains happy and is not shaken by fear. 
Thus, when a tree which, quite bereft of blossoms 

and of fruits, 
Is felled or falls,—the neighbour tree cares not.’' 

The presentation of love scenes is one of the indispens

able elements of an ornate court poem. The poet fulfils this 
requirement by describing the blandishments of the beautiful 
women, by which they seek to tempt the prince (IV, 2453) ; 
and in the highlycoloured description of the night scene in 
the harem, which is the cause of the prince's flight from the 
palace,

1

* the poet reveals his knowledge of the science of 
love. But a court poet must also be versed in the doctrines of 
Nītisīstra, statecraft. Such doctrines are recited to the prince 
by the family priest (IV, 6282), in order to distract him from 
his thoughts. Lastly, an ornate poem is not complete without 
a description of battle scenes. Our poet fulfils this require

ment also, in Canto XII [, in which he gives an animated 
description of the battle of Buddha with Mara and his hosts. 

The SaundarānandaKāvya,
2

* a second poem by Aśva– 

1 V. 4862, This scene is related in its original version with regard to the youth 
Yasa in the Vinayapiṭaka (see above, p. 27) . It has already been stated (see above, Vol. 
I, p 490, note 3) that the similar scene in Rāmāyaṇa, V, 9, 11, was composed in imitation 
of Aśvaghoṣa, 

) The poem was discovered by Haraprasāda Śāstri‚ and was also edited by him, 
Bibl. Ind. , Calcutta 1910. A new critical edition, with notes, by E. H. Johnston, has 
just been published in the Punjab University Oriental Publications, Oxford University 
Press, London, 1928. Cf. Haraprasāda Śāstrī in JASB 5, 1909, p. 165 f.; F. W. Thomas 
in JRAS 1911, p. 1125 f. ; A. Baston in JA 1912, s. 10, t, XIX, p. 79 ff ; La Vallée Poussin 
in BSOS 1918, p. 133 ff.j A. Gawronski, Studies about the Sanskrit Buddhist Literature, 
Krakow 1919, p. 56 ff‚; Notes on the Saundarānanda, Critical and Explanatory, Second Series 
(Prace Komisji Orjental. Polskiej Akad. Urn. Nr. 6.) W Krakowie 1922 ; E . Hultzsch in 
ZDMG 72 , 1918, p. I l l ff.; 73, 229 ff.; 74, 293 ff.; C W. Gurnet in JRAS 1928, p. 131 f. 
From the concluding verses we may perhaps (with Hultzsch, ZDMG 72, 121 f.) assume 
that Asvaghoṣa wrote the Saundarānanda first and the BuddhaCarita afterwards, 
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ghoṣa‚ also belongs to the same class of ornate court poetry. 
This work, too, is connected with the life story of the Buddha, 
but it amplifies those scenes and episodes in particular which 
receive scanty attention or none at all, in the BuddhaCarita. 
Thus, in Canto I, the story of the founding of Kapilavastu is 
related in minute detail. The actual theme of this poem, 
however, is the story of the lovelorn Nanda‚ the halfbrother 
of the Buddha, who is ordained as a monk against his will by 
the Buddha : 

Just as Sundarī, the beautiful wife of Nanda‚ mourns and laments for 
her lost husband, so Nanda‚ too, longs to b"e back with his beloved. Vain 
are the attempts of the other monks to calm him. Even Buddha's words 
fail to change his mood. Then the Master takes him by the hand, and 
ascends with him to heaven. On the way they see in the Himalaya an 
ugly, oneeyed female ape, and Buddha asks him whether Sundarī is more 
beautiful than this, which Nanda of course enthusiastically affirms. Soon 
they see in heaven the Apsaras, the heavenly nymphs, and Nanda thinks 
that the difference between the lastnamed and his wife, is just as great as 
between her and the oneeyed ape. From that moment he has an ardent 
desire for the heavenly women, and, on his return to earth, devotes him

self diligently to ascetic practices in order to reach heaven. Then Ānauda 
teaches him that even heavenly pleasures are empty and vain. At last 
Nanda is convinced, and goes to Buddha, in order to tell him that he 
no longer desires the heavenly women. Buddha rejoices greatly at this, 
and preaches to him (in several cantos) the principles of his doctrine. 
Now Nanda retires into the forest, practises the four great medita

tions, and becomes an Arhat. Thankfully he goes to Buddha and 
pays homage to him, but the Master exhorts him, now that he has 
attained his object, to preach the good doctrine to others, out of pity, and 
so as to lead them to liberation.’* 

 ) In the Vinayapiṭaka (Mahāvagga 1, 54) and the NidānaKathā (Jātaka ed. 
Fausboll‚ī, p. 91 j Rhys Davids, Buddhist Birth Stories, p. 128) it is only related that 
Nanda was ordained as a monk by Buddha against his will . The legend of Nanda's 
ascent to heaven and his yearning for the Apsarases is told in Udāna I I I . 2, and in the 
Dhammapada Commentary I, 9 (Buddhist Legends , transl. by Burlingame, HQS, Vol. 28, 
p. 217 ff.). See also Spence Hardy, Manual of Buddhism, p. 204 ; and Rein, Der 
Buddhismus, I , 155 f. Some scenes from the Nanda legend are also to be found on 
reliefs, s. Foucher, L'art grécobouddhique, I, p. 464 ff, 
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In the concluding verses, the poet states emphatically 
that he has written his work, the aim of which is liberation, 
not for the sake of delectation, but with a view to perfect 
peace ; he has given it the form of an ornate poem, only so as 
to be able to win over nonBuddhist hearers to Buddha's 
doctrine, and to make this doctrine palatable to them, just 
as one mixes a bitter medicine with honey to make it drink

able. Much space in the Saundarānanda is accordingly devo

ted to preaching, in which the poet makes use of much 
the same expressions which are familiar to us from the Tipi– 
taka. The joys of solitude and meditation are extolled in 
this poem just as in other Hīnayāna works.’* Nevertheless 
the Saundarānanda also alludes to doctrines which are pecu

liar to the Mahāyāna. Nanda is filled with the " great 
pity," which makes him search his heart, in deep commi

seration, for means whereby he may release the beings from 
suffering (XIII, 8). Whilst the Tipiṭaka teaches often enough 
that everything is " transitory, without self, and full of suffer

ing," Nanda attains to the realisation that everything is 
" transitory, empty (śūnya), without self, and full of suffer

ing."
 2) And at the end, it is not enough for Nanda himself 

to become a saint who attains to Nirvana: he must also become 
an apostle.’* 

In the BuddhaCarita, too, Aśvaghoṣa's teaching is in the 
main that of the Hīnayāna, though traces of the Mahāyāna 
are not wanting. Book X V I contains the " Sermon of 

) The recommendation of yogacāra in XIV, 18, and XX, 68, does not refer to the 
yogācāra school of the Mahāyāna, but only to the advantages of the practice of Yoga 
(Haraprasāda śū8trit Preface, p. xii) . Moreover, the tendency of the Hīnayāna , is seen 
clearly when Nandi pays homage to Bnddha‚ and Buddha restrains him by saying 
that worship is due not to him, but to the Dharma (XVIIÍ , 22). 

a

) XVII . 1622. Cf. Vidhusekhara Bhattacharya in JRAS 1914, p. 747 f. 
) However, the Hīnayāna, too, valued highly the duty of instruction and conversion: 

this is shown, for instance, by the Sutta quoted above, on p. 62 f., from the Añguttara

nikāya. 
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Benares," which is only a poetical and expanded version of 
the text known from the Tipiṭaka, but it also speaks of the 
body as " empty, without a self " (śūnyam anātmakam, XVI, 
28), calls the Buddha not only " the Selfborn " (Svayambhü), 
"the Overlord of the Whole Dharma‚" but even the " Lord of 
the World " (XVI, 64 ; 69). And he even says that he has 
attained the Great Vehicle, the Mahāyāna, that has been set 
forth by all the Buddhas for establishing the welfare of all 
beings (XVI, 75 ; 85). Thus Aśvaghoṣa probably belongs to 
the period of the beginning of the Mahāyāna. 

Both in the Buddhacarita and the Saundarānanda there 
are abundant allusions to Brahmanical legends and epic narra

tives, which serve to confirm the tradition that Aśvaghoṣa was 
of Brahman family. 

The Vajrasūcī or " Diamond Needle,"
 1 ] which is some

times ascribed to Asvaghoṣa, also reveals an intimate know

ledge of Brahmanical literature. Unfortunately there are 
grave doubts as to whether he was actually the author of this 
little work, which is certainly interesting in any case. This 
work refutes the Brahmanical caste system very cuttingly. 
The author's method is extremely effective, for he takes up 
the Brahmanical standpoint, and seeks to prove from the 
Brahmanical texts themselves, by quotations from the Veda, 
the Mahābhārata and the lawbook of Manu,

2 ) how frail the 
claims of the Brahman caste are. When B. H. Hodgson 

) Wujra Soochi or Refutation of the Arguments upon which the Brahmanical Insti

tution of Caste i s Founded, by the learned Boodhist Ashwa Ghoshu (published by Lancelot 
Wil kinson with the translation by B. H. Hodgson, which had already appeared in 1829 in 
the Transact ions of the Royal Asiatic Society, Vol. I l l ) , also the Tunku by Soobajee 
Bapoo‚ being a Reply to the Wujra Soochi, 1839. A. Weber, " Über die Vajrasūcī " (ABA 
1859, p. 205 ff., and Indische Streifen, I, 186 ff.). Cf. also B. H. Hodgson, Essays on the 
Languages, Literature and Religion of Napāl and Tibet, London 1874, p. 126 ff.; E. Burnouf, 
Introduction à l'histoire du Bouddhism Indien, 2ieme éd., Paris 1876, p. 192 f., and 
S. Lévi, JA 1908, s. 10, t. XII . p. 70 I. 

2

) In the same way in Kumâralâta's Kalpanāmaṇditikā (" Sūtralanikāra " No. 77) 
the Brahmanical system is refuted by quotations from the lawbook of Manu, 

34 



266 I N D I A N LITERATURE 

published a translation of this work, as far back as the year 
1829, and L. Wilkinson edited the text in 1839, they were quite 
charmed with the democratic spirit with which the author 
defends the equality of all classes of men, "as they are equal 
as regards joy and sorrow, life, intellect, profession and trade, 
death and birth, fear and sexual love." For the sake of the 
quotations from Brahmanical texts, if on no other grounds, 
this work would be of great importance in the history of lite

rature, if only we had any certain data about the author and 
the date of the work. There are some serious objections to 
ascribing the authorship to Aśvaghoṣa. The Vajrasūcī is not 
enumerated either by Itsing or in the Tibetan Tanjur among 
the works of Aśvaghoṣa ; and in the catalogues of the Chinese 
Tripiṭaka a Vajrasūcī, which is said to contain " a refutation of 
the four Vedas‚" and which was translated into Chinese be

tween 973 and 981 A.D., is ascribed to a man named Dharma– 
klrti.’> 

Among the lyrical poems which are ascribed to Aśvaghoṣa, 
the only one we know is the GaṇḍīstotraGāthā, which A. von 
StaëlHolstein

 2 ) has attempted to reconstruct in the Sanskrit 
original on the basis of the Chinese transliteration. It is a 
beautiful poem, worthy of Aśvaghoṣa both in form and contents. 

The scanty fragments, which are all that is left of his Sāri– 
putraPrakaraṇa show us that as a dramatist too, Aśvaghoṣa 
was a worthy predecessor of Kālidāsa.

3) This drama treats of 

) Bunyiu Nanjio‚ Catalogue of the Chinese Translation of the Buddhist Tripiṭaka, 
No. 1303. Chinese Fashang is the translation of Sanskrit Dharmakīrti. For the philo

sophical work MahāyānaŚraddhotpāda, which has been erroneously ascribed to the great 
Aśvaghoṣa, see below in the chapter on " The Masters and Poets of the Mahāyāna." 

8

) Bibliobheca Buddhica XV, St. Petersburg 1913. Cf. F. W. Thomas in JRAS 1914, 
p. 752 f. 

3

) H, Lüders (Das Sāriputraprakaraṇ.i‚, ein Drama des Aśvaghoṣa, in SBA 1911, 
388 ff.) discovered these fragments in palm leaf MSS. from Turfan. It is uncertain whether 
the fragments of two other Buddhist dramas discovered by Lüders (Königlich Preussische 
Turfan–Expeditionen, Kleinere SanskritTexte I. Berlin 1911) were written by Aśvaghoṣa. 
for further information on this matter, see Vol. I l l in the chapter on the drama, 
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the conversion of Śāriputra and his friend Maudgalyāyana, 
which is already related in one of the most beautiful stories in 
the Mahāvagga of the Vinayapiṭaka.’* 

Chinese authors also ascribe to Aśvaghoṣa a work entitled 
u Sūtrālaṃkāra" which was translated into Chinese by Kumāra– 
jīva in about 405 A.D., but which was really written by 
Aśvaghoṣa's junior contemporary Kumāralāta, and which, 
in Sanskrit, bore the title Kalpanāmaṇḍitikā or Kalpanālaṃ

kṛtikā. We glean this from the fragments of the work, 
which H. Lüders discovered in the finds of manuscripts in 
Turf an . 2 ) Valuable though these fragments are, they are 
unfortunately so few in number, that even now we can only 
judge the work on the strength of the French translation of 
the Chinese version.’* The Kalpanāmaṇḍitikā is a collection 
of pious legends after the manner of the Jātakas and Ava– 
dānas‚ and they are told in prose and verse in the style of 
ornate poetry. Some of the legends are old acquaintances, for 
instance that of Dīrghāyus ("Prince LiveLong") and that of 
King Śibi. An old parable, which appears already in the 
Tipiṭaka, namely, that it is as difficult to be reborn as a human 
being, as for a oneeyed tortoise to put its neck into the hole 

1

) See above, p. 28. The disciples are called Sāriputta and Moggallāna in Pali. 
2

) H. Lüders, Bruchstücke der Kalpanāmaṇḍitikā des Kumāralāta (Kön. Preuss. 
TurfanExpeditionen, Kleinere Sanskrit–Texte I I ) , Leipzig 1926. Both Kalpanāmaṇḍitikā 
and Kalpanālaṃkṛtikā appear as titles in the colophons. Both adjectives mean the same, 
and it is probable that Dṛṣṭāntapaṅktiḥ followed after them, so that the meaning of the 
title is : "A Series of Examples adorned by Poetic Invention." See Lüders, I.e., pp. 19, 
26, and S. Lévi in JA, t . 201, 1927, p. 95 ff. The Chinese did not understand the some

what extraordinary t i t le , and (owing to the word alaṃkṛtikā) made a "Sūtrālaṃkāra" 
out of it. Lüders (I.e.) has advanced the hypothesis " that Aêvagh09a did actually write a 
work entitled Sūtrālaṃkāra, which was not translated into Chinese, but soon got lost, 
and was subsequently confused with the Kalpanāmaṇḍitikā which was known by the 
similar sounding title Chuangyenlun = Alaṃkaraśāstra." I am not convinced that this 
is the solution of the riddle. S. Lévi (I.e., p. 126Jf.) tries another solution and thinks it 
still possible that Aśvaghoṣa may be the author of the work. 

3

) Sûtrâlamkâra traduit en français sur la version chinoise de Kumârajîva par Ed. 
Hwber, Paris 1908, Cf. La Vallée Poussin in Le Muséon, N, S. X, 1909, 86 ff. 
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of a yoke cast into the ocean, is several times met with in 
this work, and one of the tales (No. 38) has been invented for 
the special purpose of elucidating this parable.° Other 
legends breathe rather the spirit of the Mahāyāna, or at least 
reveal a Buddhaworship which is more on the side of the 
Mahāyāna. An instance is No. 57, which is at the same time 
one of the most beautiful legends in the collection. 

A man comes to the monastery, and desires to be admitted into the 
order. The disciple śāriputra examines him, and finds that the man can

not claim to have done even the slightest good deed in any of his existences 
throughout æons, and he therefore declares him unworthy of being admit

ted into the order. Weeping, the man leaves the monastery. Then he 
meets Lord Buddha himself, whose heart is full of pity, and who desires 
to convert that man " like a mother, who loves her son.’’ He lays his 
hands on the head of the rejected one, and asks : " Why do you weep ? " 
The man tells him that Śāriputra has rejected him. Then the Buddha 
comforts him " with a voice that sounded like distant thunder,’’ and declares 
that śāriputra is not omniscient. The Lord himself brings the man back 
into the monastery, and before the assembled monks he tells of the Kar

man, the good deed which has entitled the man to liberation. Once in a 
former birth this person was a poor man, wandering about on the wooded 
hills to gather wood, when a tiger rushed upon him. Full of terror, he 
cried : " Honour to the Buddha ! " For the sake of these words, the man 
shall participate in liberation. Buddha himself ordains him as a monk, 
and he soon becomes an Arhat.

2 ) 

According to HsüanTsang,
3 ) Kumāralāta was the 

founder of the Sautrāntika school, and came from Taxila. In 

) Cf. Winternitz in WZKM 27, 1913, 43 ff. 
) Another example of genuine Mahāyānistic BuddhaBhakti is No. 68, where 

Gautamī attains Nirvana through the grace of the Buddha, whereupon she actually wor. 
ships him. Mortals and gods also hasten to worship the Buddha (and also Buddha's 
mother) . 

3

) Siyuki, transi, by S. Beal‚ II , p. 302 f. Cf. Lüders, I.e., p. 21 . According to 
K'sueiKi. a pupil of HsūanTsang, Kumāralāta was called " master of parables." Cf. 
Lévi, I.e., p. 95 f. " Kumāralabdha" is only a wrong retranslation of the Chinese name 
given for Kumāralāta. See Lüders, I.e., p. 20 . 
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the work itself, the masters of the Sarvāstivādins are honoured, 
and many of the stories in the Kalpanāmaṇḍitikā are taken 
from the Canon of the Sarvāstivādins.’* King Kaniṣka plays 
a part in two narratives, and he appears as a king of a past 
age.

2 ) Hence the work must have been written some consi

derable time after the death of Kaniṣka, and the poet could not 
have lived earlier than the end of the second century, when 
Aśvaghoṣa was already a very old man.

3 ) As far as we are 
able to glean from the few fragments extant, the language of 
the work is perfectly correct Sanskrit, and there are seldom 
deviations from grammar. It is a curious thing that, in one 
passage,

4

* there are two Āryā verses in Prakrit in the midst 
of the Sanskrit verses. At all events it is very regrettable 
that we no longer possess the greater portion of the Kalpa– 
nāmaṇḍitikā in the original. It is not only in itself a work of 
literary distinction, the merits of which (as Lévi rightly 
remarks) are still recognisable even after two processes of 
translation ; but also from the point of view of the history of 
ancient Indian literature and culture, its importance should 
not be undervalued, for it mentions the epics Mahābhārata 
and Rāmāyaṇa, it confutes the philosophical doctrines of 
Sāṃkhya and Vaiśeṣika and the religious views of the Brah– 
mans and Jains, and it contains all kinds of references to 
script, art and painting. 

Just as the Chinese ascribed one of Kumāralāta's works to 
Aśvaghoṣa, some poems by Mātṛceta have likewise been ascribed 

l

) Cf. S. Lévi in JA 1908, s. 10, t. X I I , 91 ff., 184. Huber (in BEFEO, 4, 1904. 
pp. 7O9 ff.) has traced three stories in the Divyāvadāna. The Sautrāntikas originated with 
the Sarvāstivādins, and it is therefore no contradiction for Kumāralāta, as a Sautrāntika, 
to honour the Sarvāstivāda teachers. (Cf. Lüders. I.e., p. 22.) 

) No. 14 and No. 31. Cf. Lévi in JA 1896, s, 9, t. VIII . 444 ff. 
3

) If Harivarman, a pupil of Kumāralāta, was really a contemporary of Vasubandhu, 
then Kumāralāta should be placed not earlier than the end of the 3rd century, and could 
not be a contemporary of Aśvaghoṣa. Of. J. Nobel in SBA 1927, 229 ff. 

*) In the 43rd story. Of. Lüders, I.e., p. 45. 
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to Aśvaghoṣa in Tibet, and, according to the Tibetan historian 
Tāranātha, Mātṛceta is merely another name for Aśvaghoṣa.° 
It is probable that Mātṛceta was a somewhat senior contem

porary of Aśvaghoṣa, and belonged to the same school of 
poets, and was therefore confused with him. King Kaniṣka 
at whose court it is generally assumed that Aśvaghoṣa lived, 
also invited the poet Mātṛceta to the court. Mātṛceta replied 
in a letter, called the Maharaja Kanikalekha,

2 ) which has 
come down in the Tibetan language ; he asks the king to ex

cuse him, as he is unable to come owing to his great age. 
The letter is a poem of 85 verses, containing chiefly admoni

tions to lead a moral life in the spirit of the Buddha. In 
verses running over with pity, the poet ends by imploring the 
king most earnestly to spare the creatures of the forest, and to 
give up the chase. When the Chinese pilgrim Itsing (in the 
7th century) was travelling in India, Mātfceta was a very 
famous poet, and his hymns to Buddha were sung far and 
wide. The following legend, which Itsing heard in India, 
testifies to his fame. Once when Buddha was walking 
through the forest, a nightingale began to sing sweet melo

dies, as though she were praising the glory of the Lord, 
whereupon the Buddha said to his disciples that this nightin

gale would once be reborn as Mātṛceta. His most famous hymns 
are the CatuḥSataka Stotra‚ " the Hymn of Four Hundred 

) Ed. Huber (Sūtrālaṃkāra, pp. 63, 82) thought he*]had found a confirmation of the 
identity of Mātṛceta and Aśvaghoṣa, in the fact that Mātṛceta, too, cites the parable of the 
tortoise and the yoke in the ocean. However, even at the t ime, Huberts argument 
was not convincing (s. Winternitz in WZKM 27, 1913, 46 f.) and now that we know 
that Aêvaghoṣa is not the author of the " Sūtrālaṃkāra " at all , his argument falls 
to the ground entirely. See F. W. Thomas in 0 0 XIII , Hamburg 1902, p. 40 ; ERE VIII . 
1915, 495 ff.; Hoernle, Manuscript Remains , l. p. 5 9 ; Lüders in SBA 1914, p. 103. 

8

) Translated by F. W. Thomas in Ind. Ant. 32, 1903, 345 ff. I agree with Thomas 
in thinking that Maticitra, who is mentioned as the author of the letter, is identical 
with Mātṛceta, and that the King Kanika of the Kuṣa dynasty is identical with the Kuṣana 
King Kaniṣka, although both points are disputed by S. C. Vidyâbhwsarça (JASB 1910, 
p. 477 f‚) . 
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Verses," and the Satapañcāśatika Stotra‚ " the Hymn of One 
Hundred and Fifty Verses." Fragments of both of these have 
come down to us in Central Asian manuscripts.’* They are 
poems in ślokas‚ in simple and unadorned, but beautiful, lan

guage, and they evidently impressed the faithful more by 
their pious thoughts than by their form. It is delightful, 
ays Itsing, to hear his "Hymn of 150 Verses " or "Hymn of 
400 Verses" recited in the assembly of monks. "These 
charming compositions," he says further, " are equal in beauty 
to the heavenly flowers, and the high principles which they 
contain rival in dignity the lofty peaks of a mountain. Con

sequently in India all who compose hymns imitate his style, 
considering him the father of literature. Even men like the 
Bodhisattvas Asaṅga and Vasubandhu admired him greatly. 
Throughout India everyone who becomes a monk is taught 
Mātṛceta's two hymns as soon as he can recite the five and 
ten precepts (Sīla). This course is adopted by both the Mahā– 
yāna and the Hīnayāna schools." Itsing cannot find words 
sufficient to extol the merits of these poems, and he adds that 
there have been many commentators and imitators too. Thus 
the "Bodhisattva Jina" (an honourable title of the logician 
Dignāga) composed one verse to be placed before each of the 
one hundred and fifty verses of the Śatapañcāśatika Stotra‚ 
and in this way compiled a hymn of 300 verses, known as the 
" mixed Hymn of Praise."

 2 ) Itsing himself translated the 
" Hymn of 150 Verses " into Chinese, and there are Tibetan 

1

) W. 8iegling has succeeded in reconstructing about twothirds of the text of the 
ŚatapaficāśatikaStotra from the fragments of manuscripts from Turfan‚ and I am obliged 
to him for allowing me to peruse his manuscript which he was preparing for the press. 
Fragments from the collections made by Pelliot and Sir Aurel Stein have been published 
by S. Lévi (JA 1910, s. 10, t. XVI, 450 f.), La Vallée Poussin (JRAS 1911, 764 ff.) and 
Hoernle, Manuscript Remains, I, p. 58 ff. A few fragments of a

 1 1 Tokharian " translation 
of the BuddhaStotra are published by E. Sieg and W. Siegling, Tocharische Sprachreste 
I. pp. 216, 230 ff. 

2

) Iising, Record transl. by Takakusu, pp. 156, 157, 158, 166. 
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translations of both hymns.° A few specimens from the 
Satapañcāśatika Stotra will serve to give the reader an idea 
of this pious poetry: 

" How should I not, first of all, praise thee, and the great Compassion, 
by which thou, knowing its ills, hast been detained in mundane existence 
so long ? ’’ 

" In laying the dust of passion thy speech acts as a raincloud ; it acts 
like Vainateya (i.e. Garuda) in expelling the serpent of hatred. 

Ever anew it acts as the midday in dispelling the darkness of ignor

ance ; it acts as Śakra's (Indra’s) thunderbolt in splitting in pieces the 
mountains of selfconceit.'’’ 

" Towards an enemy intent on injury, thou art a friend intent on 
beneficence; towards one perpetually searching for faults, thou art bent 
upon searching for merits. 

When there was an invitation to thee accompanied with poison and with 
fire : then there was visiting on thy part, with kindliness and with nectar. 

Revilers are conquered by thee with forbearance, and injurers with 
blessing; and with veracity detractors, with friendliness the revenge

ful.’’ 2) 

The Maitreyavyākaraṇa, " the prophecy about Maitreya," 
or the Maitreyasamiti, " the Meeting with Maitreya," by the 
Vaibhāṣika Āryacandra, belongs to the same period, and per

haps also to the same school of poets, as the abovementioned 
works. There is only one incomplete manuscript

3 ) of this 

) In the Tibetan version the Catuḥ.śataka is called Vartianārhavarnana, " T h e 
Praise of Him Who Deserves Praise." The title is also found in Central Asian fragments 
in colophons (s. Hoernle, I.e., pp. 76, 81,83). F. W. Thomas has translated the first half of 
the poem from Tibetan (Ind. Ant., 24, 1905, 145 ff.). A list of the works which a r e a s 

cribed to Mātfceta in Tibetan, is given by Thomas in KavīndravacanaSamuccaya, p. 27, 
and Ind. Ant., 32, 346 f. 

a

) Verses 59, 73 I., 122124; for the text, see Hoernle, l.c‚ pp. 66 ff., 71 ; translation 
by Hoernle with slight alterations. 

3

) Haraprasāda 8āstrī‚ Descriptive Catalogue of Sanskrit MSS. in the Asiatic 
Society of Bengal, I, Calcutta 1917, p. 13 f. The name of the author is not mentioned 
here, but only in the colophons of Tokharian and Uigurian fragments, cf. F. W. K. Müller 
and E. Sieg in SBA 1916, 396, 414 f.; E. Sieg and W. Siegling, Tocharische Sprachreste, 
I , p. 125, 
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work, but it was translated repeatedly into Chinese, into the 
languages of Central Asia, and also into Tibetan, and it must 
have enjoyed great popularity for a long time, at least beyond 
the confines of India.° In the form of a dialogue between 
Gotama Buddha and Śāriputra (in other versions Ānanda) the 
work contains the prophecy about the coming of the future 
Buddha Maitreya, his birth, his appearance and the paradisaic 
life under him. In Central Asian versions it is sometimes 
called a "drama" (nātaka), and it seems to have been adapted 
for dramatic performances in Central Asia (perhaps at reli

gious festivals) . 2 ) 

The Jātakamālā
3 ) by the poet Śūra or Āryasūra,

4) 

resembles the Kalpanāmaṇḍitikā very closely as far as style is 
concerned. " Jatakamālā " or " Garland of Jātakas," is how

ever, really a generic term. Various poets have written 
Jātakamālās, i.e., they have produced free renderings of select

ed Jātakas in ornate poetical language, in a mixture of prose 

) E. Leumann, Maitreyasamiti, das Zukunftsideal der Buddhisten, Strassburg, 
1919, gives the text and German translation of the version in the language which he terms 
" NorthAryan " (called by others " Tokharian"), The Chinese versions by Dharma– 
rak?a (between 255 and 316 A.D. ) , by Kumārajīva (about 402 A.D.) and by Its ing (701 
A.D.) have been translated into German by K, Watanabe (see> Leumann, l.c‚ p. 227 ff.). 
The Kanjur contains three l ives of Maitreya translated from the Sanskrit and one from the 
Pali. See H. Beekh‚ Verzeichnis der tibetischen Handschriften, p. 188 î. and E. Abegg‚ 
Der Messiasglaube in Indien und Iran, Berlin und Leipzig, 1928, p. 132 ff. Fragments in 
" Tokharian " have been published by E. Sieg and W. Siegling, Tocharische Sprachreste, 
I. 107, 119, 125 ff., 155 ff., 164 ff., 254 I. (previously, too, in SBA 1908, 915 ff.), in 
Uigurian by F. W. K. Müller and E. Sieg in SBA 1905, p. 958 ; 1916, 395 ff. 

a

) See Sieg and Siegling, Tocharische Sprachreste, I, pp. 125, 255, and SBA 1916, 
398. Expressions such as " interlude " and " all go out " in the Central Asian versions, 
do not, however, constitute a proof that the Sanskrit original was an actual drama. It is 
most desirable that Haraprasô‚da Śāstrī should give us further information about the con

tents of MS. No. 4806 in the Asiatic Society's collection. 
3

) Ed. by H. Kern in HOS, Vol. I, 1891 ; translated by J. S. Speyer in SBB‚ Vol. I. 
1895. Cf. Kern in Festgruss an Böhtlingk, Stuttgart 1888, p. 50 I. ; S. d' Oldenburg in 
JRAS 1893, 308 ff. ; A. Barth in RHR 1893, t. 28, p. 2 6 0 ; K. Watanabe in JPTS 1909, 
p. 263 ff. ; A. Qawron'ski, Studies about the Sanskrit Buddhist Literature, Krakov 1919, 
p. 40 ff. 

*) According to Tāran5tha this, too, is only another name of Asvaghofa‚ 

35 
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and verse. Āryaśūra, too, does not trouble to invent new 
stories, he retells the old legends in ornate, elegant language. 
The style, both in the prose and the verse, is the Kāvya style, 
but lofty and refined, more artistic than artificial. In the 
same way as the Jātakas were intended for the use of the 
monks in their sermons, so the Jātakamālā, too, is intended 
for the purposes of the preachers. Yet the poet, who was 
perhaps himself a court preacher, certainly had in view 
only monks who preached in court circles in which Sanskrit 
poetry was understood and appreciated. The work contains 
34 Jātakas, which, like the 35 Jātakas of the Cariyāpitaka, 
are intended to illustrate the Pāramitās, or " perfections " of 
a Bodhisattva. Almost all the narratives occur also in the 
Jātaka book,° and 12 in the Cariyāpitaka. Among the 
few stories which are not found in the Pali collection of 
Jātakas, is the first one, which tells how the Bodhisattva 
sees a hungry tigress who is about to devour her young ones, 
and kills himself so as to provide food for her. This very 
characteristic story is given here in brief extracts : 

" Even in former births the Lord had shown his spontaneous and 
highest affecti onateness towards all creatures, and had identified himself 
with all beings. Therefore one must cherish the greatest love for Buddha 
the Lord. Thus for instance, the following great feat of the Lord in a 
former birth is related, a deed which is praised by my revered teacher, a 
worshipper of the three jewels, who satisfied his teacher with his wisdom 
and virtue, and was a past master in the investigation of the virtues. At 
that time the Bodhisattva, who afterwards became the Lord, who in 
fulfilment of his extraordinary promises, had mercy on the world by gifts, 
words of love, ac ts of help, and other faultless streams of pity gushing 
forth from wisdom and love, was reborn in a very learned, powerful 
Brahman family, devoted to the fulfilment of their duties, and distin– 

l

) Some verses coincide with the Pâli Gāthās. See the table in Speyer's trans

lation, p. 337 ff., S. d'Oldenburg in JRAS 1893, 328 ff. ; J. Charpentier in ZDMG 64, 1910, 
67 ff. ; Oldenberg in NGGW 1918,464 ff. R. 0 . Franke (Indogerm. Forschungen V, 1895, 
Anzeiger, p. 31 ff.) has also traced Pālicism in the language of the Jātakamālā. 
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guished for the purity of their conduct.’’ He grew up, and soon gained 
great mastery in all arts and sciences. Great wealth and honours fell to 
his lot. But he took no pleasure in the worldly life, and he soon retired 
into solitude. He lived in the forest as a pious hermit. One day, accom
panied only by a pupil, he was wandering about on the hills. Then he 
saw in a rock cave a young tigress, exhausted by hunger, about to devour 
her young ones, which approached her confidingly for the milk in her 
udders. 

" When the Bodhisattva saw her. 
Then he trembled, brave though he was, 
Full of pity for another's pain. 
As the lord of the hills -) in an earthquake. 
Wonderful, how the pitiful 
Remain brave, even when 
Great sorrow comes upon themselves, 
Yet at another's woe, 
Though it be less, they are shaken." 

Then he sends his pupil away to fetch meat, but this is only an 
excuse for remaining alone ; for he has already resolved to throw himself 
over the precipice, in order to save the lives of the tiger–cubs, and to 
serve as food for the tigress. His reason for this resolve is that this vain 
earthly body has no other value than that of being sacrificed for others. 
Moreover, by this means, he will afford an encouraging example to those 
who desire to do good in the world ; he will put to shame the selfish, point 
the way to heaven to well-doers, and himself attain perfect enlightenment 
immediately. He desires nothing else : — 

" Not from ambition, nor desire for fame, not for 
the joy of heaven, nor to win sovereignty, 

Not for the sake of my own eternal bliss do I 
do this,—no, only to benefit another. 

As this is true, so may I always have the power of taking away 
the sorrow of the world, 

And bringing happiness to it, as the sun always brings 
the light and drives away the darkness." 

- ) That i s , Mount Meru. 
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With these words he casts himself down into the rock cave. The 
tigress is attracted by the sound, leaves her young ones, and throws herself 
upon the corpse of the Bodhisattva to devour it. When the pupil returns 
and sees this, he is deeply moved, and utters some verses full of worship 
for the Lord. Men, demigods and gods express their admiration for the 
Lord by throwing garlands of flowers, jewels, garments and sandalwood on 
the remaining bones. 

The boundless pity of the Bodhisattva is also glorified in 
most of the other narratives. 

Itsing praises the Jātakamālā (or Jātakamālās) among 
the works which were particularly popular and much read in 
India at his time. Among the frescoes of the caves of Ajanta 
there are illustrations to the Jātakamālā with verses by 
Āryaśūra in inscriptions. Paleographically, these inscriptions 
belong to the 6th century A.D. As another work by Āryaśūra 
was already translated into Chinese in 434 A.D., the poet 
probably belongs to the 4th century A.D.’

} 

A work of ornate poetry which deals once more with the 
life of Buddha, and which concludes with the same episode 
as Book X I I I of the BuddhaCarita, is the Sanskrit epic 
P a d y a c ū ḍ ā m a n i ,

 2 ) ascribed to a man named 
B u d d h a g h o ṣ a . The author of this Mahākāvya (in 10 
Sargas) is certainly not the famous commentator, but some 
Buddhaghoṣa, who knew the epics of Aśvaghoṣa and Kālidāsa, 
and made liberal use of them,

3 ) or perhaps an anonymous 
writer, who simply assumed the name of Buddhaghosa. 

) Itsing, transl. by Takakusu, p. 162 f. ; H. Lüders, NGGW 1902, p. 758 ff. ; B. 
Nanjio‚ Catalogue of the Chinese Tripiṭaka, No. 1349; Th. Zachariae, GGA 1888, p. 850; 
F. W, Thomas in Album Kern, p. 405 ff. Though the Chinese translation of the Jātaka– 
mālā mentions Āryaêūra as the author, it only contains 14 stories, see A. 0 . Ivanovski 
in RH a 1903, t . 47, p. 298 ff. In the Tibetan Tanjur five other works besides the 
Jātakamālā, are ascribed to Āryaśūra ; s, Thomas, KavīndravacanaSamuccaya, p. 27 f. 

s

) Ed. by M. Ranga Acharya and S. Kuppuswami Sastri‚ with a commentary 
by Pandits K. Venkateêvara Sastri and D . S. Satakopa Acharya, Madras, 192I. 

3

) See Kuppuswami Sastri's " References to descriptions of same or similar 
things in Raghuvaṃśa‚ Buddhacarita‚ and Padyacudamani," prefixed to the Edition. The 
name of the author is mentioned only in the colophons. See B. Ch. Law, Life and Work 
of Buddhaghosa, p. 85 ff. 
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The Avadāna Literature. 

The Jātakamālā is also called " Bodhisattvāvadānamālā," 
for " Bodhisattvāvadāna " is synonymous with Jātaka ; and, 
indeed, the Jātakas are nothing but Avadānas the hero of 
which is the Bodhisattva. Thus, works like the Kalpanā

maṇḍitikā and Jātakamālā often coincide with the texts of 
the A v a d a n a l i t e r a t u r e , and numerous Jātakas 
are also contained in the Avadāna books.° Like the two 
abovementioned works of Buddhist narrative literature, the 
Avadāna texts also stand, so to speak, with one foot in the 
Hīnayāna literature, and the other in that of the Mahāyāna.

2) 

The earlier works still belong entirely to the Hīnayāna ; 
though they already exhibit that Buddha worship which is 
also met with in the later works of the Pali Canon (Buddha– 
vaṃsa‚ Apadānas) they as yet eschew the exaggerations and 
the mythology of the Mahāyāna, whilst the latest works of 
the Avadāna are already completely Mahāyānistic 

The word a v a d ā n a
3 ) means a "noteworthy deed," 

sometimes in a bad sense,° but generally in the good sense 
of "a heroic deed," "a feat," with the Buddhists a "religious 

*) On the Avadāna literature in general, see E. Burnouf, Introduction à l'histoire 
du Bouddhisme, p. 207 ff. ; L. Feer in the introduction to his translation, and J, S. 
Speyer in the foreword to his edition, of the AvadānaŚataka, Vol. I I , 

2

) We know through Itsing (transi. Takakusu, pp. xxii I. and 14 f . ) that the 
boundaries between Hīnayāna and Mahāyāna were often uncertain. 

8

) In Pâli apadāna, see above, p. 157 f. In Sanskrit, too, the secondary form 
apadāna is found. See Burnouf, Introduction à l'histoire du Bouddhisme Indien, p. 57 ; 
Feer, I . e . , p. ix ff. ; Speyer, 1. o., p. 1 ff. The Chinese translators sometimes confuse 
avadāna with nidāna‚ but we must not, as H. Zimmer (ZII 3, 1925, 205 ff‚) does, 
interpret avadāna as being synonymous with nidāna in the sense of " actions which 
causally determine as their consequences certain events which take place later in t ime" 
In the sense of " d e e d , " " g r e a t deed," avadāna occurs not only in Jātakamālā I, 
beginning I I I , 23 ; IV , 2, but also in the Rāmāyaṇa, in works of Kālidāsa and in other 
works written in classical Sanskrit. 

*) For instance in AvadānaŚataka V. 
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or moral feat " and then also the "story of a noteworthy deed, 
or feat.’

5 Such a " feat " may consist of the sacrifice of one's 
own life, but also merely of a gift of incense, flowers, oint

ments, gold and precious stones, or the erection of sanctuaries 
(Stūpas‚ Caityas, and so on). As these stories are, as a rule, 
intended to show that " black deeds bear black fruits, and 
white deeds white fruits," they are also Karman stories, 
which show how the actions of one existence are very closely 
connected with those of former or future existences. It is, of 
course, only from our standpoint that they are

 c ' legends " : the 
Buddhists regard them as actual events, related by the Buddha 
himself, and are just as authentic as " words of the Buddha" 
(buddhavacana) as a Sütra. Like the Jātakas the Avadānas, 
too, are a kind of sermons. It is therefore usually told, by 
way of introduction, where and on what occasion Buddha re

lated the story from the past, and at the end, the lesson is de

duced from the story by Buddha. A regular Avadāna, then, 
consists of a story of the present, a story of the past, and a 
moral. If the hero of the story of the past is the Bodhisattva, 
this kind of Avadāna can also be called a " Jātaka.’'

1 } 

There is a special kind of Avadānas, namely those in which the 
Buddha, instead of telling a story of the past, gives a prophecy 
of the future. Like the usual story of the past, this story of 
the future serves to explain the present Karman.

2 ) There 
are also Avadānas in which both kinds of stories are combined, 
and finally also such in which a Karman already shows its good 
or bad fruits in the present existence. 

All these kinds of Avadānas also occur sporadically in the 
Vinayapitaka and in the Sūtrapiṭaka, but are mostly to be 
found in large collections, which were compiled either purely 

) On Jātakas in the Avadāna literature, see S. d'Oldenburg, JRAS 1893, p. 304, 
and Peer, Les Avadānas Jâtakas, JA 1884, s. 8, t . IV, p. 332 ff. 

a

) Hence the name Vyākaraṇa, " explanation," for the prophetic Stories of 
the Future. 
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for the purpose of edification or with literary ambitions as 
well. 

The AvadānaŚataka, or " the hundred Avadānas,"
1 ] 

is a work of the former category, presumably the oldest of these 
books. As it was already translated into Chinese in the first half 
of the 3rd century A.D., and on the other hand as the dinar a 
is mentioned, we can, with a considerable degree of certainty, 
ascribe it to the 2nd century A.D.

2 ) The character of the narra

tives, and the fact that the Stories of the Present contain pass

ages from a ParinirvāṇaSūtra and other Sutras of the Sanskrit 
Canon of the Sarvāstivādins, are sufficient evidence that this 
work belongs to the Hīnayāna.

3 ) Though Buddhaworship 
plays a prominent part in the legends, there is no trace of the 
Bodhisattva cult and of Mahāyānistic mythology. 

The AvadänaSataka consists of ten decades,
4) each of 

which deals with a certain subject. The first four decades 
contain narratives which are intended to show by which actions 
one can become a Buddha or a PratyekaBuddha.

5) All the 
narratives of the first decade and for the greater part also of 
the third decade, are of the nature of prophecies (Vyākaraṇas). 
The story is told of a pious deed by which a person

v

, a Brahman, 
a princess, the son of an usurer, a rich merchant, a gar

dener, a king, a ferryman, a little girl, and so on, worships the 
Buddha ; a miracle usually takes place, and the Buddha pro– 

) Edited by J. S. Speyer (Bibliotheca Buddhica I I I ) , St. Petersburg 19021909, 
Translated into French by L. Feer (AMG., t. 18), Paris 1891. Feer had already previously 
translated and discussed separate sections of the work in a series of treatises 
(JA 18781884). 

2

) Speyer, Vol. II , Preface, p. xv. Works in which the Roman denarius is 
mentioned as dīnāra‚ could not have originated before the 1st century A.D., and were 
probably written later, see above, Vol. I, p. 464, note 2. 

*) Speyer, l. c , p. xvi ff‚, and ZDMG 53 ,1899 , p. 12O|ff. ; Oldenberg ZDMG 52, 
p. 672, NGGW 1912, p. 168 ff. 

*) This division into Vargas (Pali Vagga) of ten pieces each, is very popular in 
the Pali texts, and therefore seems to be ancient Buddhist. 

Í ) i.e., Pali Paccekabuḍdha, see above, p. 146, note 1. 
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claims smilingly that this person will, in a future age of the 
world, be a Buddha or (in Book III) a PratyekaBuddha. On 
the other hand, the stories in the second and fourth decades 
are Jātakas. The pious, virtuous and wonderful deeds are ex

plained by the fact that the hero of these narratives is none 
other than the Buddha himself in one of his former births. 
Book V is a kind of Pretavastu, corresponding to the Pali 
Petavatthu. A saint, usually Maudgalyāyana, looks around 
in the world of ghosts, and observes the sufferings of one of the 
(male or female) ghosts (Prêtas), He asks the cause of his or 
her sufferings. The ghost refers him to the Buddha, who then 
relates the story of the " black deed," the refusal to give alms, 
the abuse of a saint, and so on, committed by that being in a 
former existence. Book VI relates stories of men and animals 
who, by means of some pious deed, are reborn as gods in 
heaven. The four last decades contain narratives which are to 
show which deeds qualify a person to become an Arhat. The 
Arhats of Book VII are all of the race of the Śākyas‚ those 
in Book VIII are women, those in Book IX men of blameless 
conduct, and those in Book X men who formerly did bad deeds 
and suffered for them, and only then attained the stage of an 
Arhat by means of a pious deed. 

The tales in this collection are not only classified and com

piled on a definite plan, but they are also narrated after one 
stereotyped pattern. This conventionality goes so far that 
certain phrases and descriptions of situations occur again 
and again in exactly the same words. x ) Thus every narra

tive begins with the following words : 

" Buddha the Lord, honoured, highly esteemed, held in honour and 
praised by kings, ministers, rich people, citizens, masters of guilds, leaders 
of caravans, gods, Nāgas‚ Yakṣas‚ Asuras, Garudas‚ Kinnaras and great 

) Clichés of the same kind, also occur in Bengali poems, s. Dinesh Chandra Sen, 
History of Bengali Language and Literature, p. 585 f. 
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snakes, worshipped by Devas‚ Nāgas‚ Yakṣas‚ Asuras‚ Garucjas, Kinnaras 
and great snakes, Buddha the Lord, the famous, highly meritorious one, 
accompanied by a community of disciples, and receiving as alms all 
necessary clothing, food, bed and shelter, refreshments and medicaments, 
went to and sojourned in " 

Every narrative, too, concludes with the words : " Thus 
spake the Lord, and with enraptured hearts the monks ap

plauded the words of the Lord.’' When the moral of the story 
is summed up, it is always in the words :— 

" So, O monks, the fruit of quite black deeds is quite black, that of 
quite white deeds quite white, that of mixed deeds is mixed. Therefore, 
O monks, give up the black and the mixed deeds, and take pleasure 
only in the quite white deeds " 

In the same way, a pious man, a rich man, a powerful 
king, a happy marriage, the education of a young man, the 
appearance of a former Buddha, and so on are always described 
in exactly the same words. That is, indeed, not only the case 
with a few short sentences, but even with long passages extend

ing over several printed pages. One of the longest stereotyped 
pieces is, for instance, the description of the smile with which 
the Buddha utters the prophecy that somebody will become a 
Buddha ; for, before the Buddha prophesies the future, he in

variably smiles. And when he smiles, blue, yellow, red and 
white rays burst forth from his mouth. Some of these rays 
descend to the hells, the others ascend into the worlds of heaven. 
And after they have travelled round the thousands and thou

sands of worlds, they return again to the Buddha from behind, 
and disappear in some part of the Buddha's body, which varies 
according to the subject of the prophecy. All this is very circum

stantially described ; and this circumstantiality and prolixity 
is characteristic of the method of narration of the Avadāna

Sataka in general. Nevertheless, besides many commonplace 
and tedious, though always edifying, stories, it also contains 
many valuable narratives and noteworthy variants froin the 

36 
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passages of Buddhist narrative literature familiar f rom other 
texts. Only a few examples can here be quoted in extracts, in 
order to give an idea of the character of the collection. 

No. 28. A poor girl anoints the feet of the Buddha with ointment made 
of sandalwood oil. In consequence of this, the whole town is filled with 
the perfume of sandalwood. The girl is delighted with this miracle, falls 
at the Buddha's feet, and prays that she may become a PratyekaBuddha 
in a future birth. Buddha smiles, and prophesies that she will one day 
be a PratyekaBuddha named Gandhamādana ("Perfumedelighter "). 

No. 34 is a version of the legend of King Śibi‚ who gives away all his 
possessions. But it is not enough for him to satisfy human beings, he also 
wants to do good to the small creatures. Therefore he cuts his skin with a 
knife, and stands there to let the stinging flies satisfy themselves with his 
blood. Sakra sees this from his heaven, and, in order to put him to the 
test, appears before Sibi in the form of a vulture, as though he were about 
to attack him. The king only looks at him with friendliness, and says : 
" Take, my friend, whatever part of my body you require, I give it to you.’' 
Thereupon the god transforms himself into a Brahman and asks the king 
for both his eyes. Śibi says : " Take, great Brahman, what you will, I will 
not hinder you." Then Sakra assumes his true form, and prophesies that 
Sibi will attain perfect enlightenment. 

No. 36 is the legend of Maitrakanyaka, a version of the Pali Jātaka of 
Mittavindaka. But in this case the story takes quite a different turn from 
the Pali version, owing to the fact that the Bodbisattva is the hero. Here, 
too, he goes to hell as a punishment for having offended his mother, and a 
glowing iron wheel revolves on his head. But while he suffers the dread

ful torments, and it is foretold to him that he will have to bear the wheel 
for 66,000 years, until another shall come who has committed a similar 
sin, he feels pity for the creatures, and in order that nobody else shall have 
to suffer the same pains, he determines to bear the wheel on his own head 
for all eternity. In consequence of this merciful thought, the wheel 
vanishes from his head.’> 

No. 54. At the suggestion of his wives. King Bimbisāra has caused 
a Stūpa to be erected in his harem over some hairs and nailparings which 
the Buddha had given him. The women worshipped this with incense, 
lamps, flowers, etc. But when Ajātaśatru murdered his father Bimbisāra, 

l

) See above, p. 132, and 8cherman, Visionslitteratur, p. 69 ff. 
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and ascended the throne himself, he issued the strict command that no 
woman shall dare, on pain of death, to worship the Stūpa. Śrīmatl, 
however, one of the women of the harem, takes no notice of this command, 
and places a garland of lamps around the Stūpa. The enraged king kills 
her, she dies thinking of the Buddha, and is at once reborn in the heaven 
of the gods. 

No. 100. Whilst the heroes of all the other Avadānas are contempora

ries of the Buddha, the hero of this last story is a contemporary of King 
Aśoka. The link with the time of Buddha is established by the initial 
mention of a report of the passing away of the Buddha.’) King Aśoka 
lived a hundred years after the passing of the Buddha. Aśoka had a son 
named Kuriâla, who was so handsome that the king believed there could 
not be his equal in the whole world, One day, however, he hears from 
some merchants from Gandhara, that a still handsomer young man exists. 
In their country, they say,there lives a youth named Sundara ("Beautiful ’’) 
who is not only of faultless beauty, but wherever he goes, a lotus pond and 
a garden arise. The astonished King Aśoka sends messengers for Sundara, 
and convinces himself of this miracle. The king then asks what Karman 
has given the youth his advantages, and Upagupta.’) one of the elders, 
replies as follows : At the time when the Buddha had just attained com

plete Nirvana, the present Sundara had been a poor farmer, who prepared a 
refreshing bath and food for MahāKāśyapa and his retinue of 500 monks 
when they went to the burial of the Lord and were bowed down with grief 
at the passing of the Master, and were quite exhausted by their long 
wanderings. He is now enjoying the fruit of that good deed. 

Many of the narratives of the AvadānaSataka recur in 
other collections of Avadānas, and a few also in the Pali 
Apadānas.

8 ) 

 ) This account is a passage from a ParinirvāṇaSūtra, and agrees fairly closely 
with the Pali MahāParinibbānaSutta. Another passage on the Parinirvāṇa is the intro

duction to No. 40. 
2

) Upagupta here takes over the rôle of the Buddha in the other Avadânas. 
3

) Thus, for example, the legend of Rā?ṭrapāla (No. 90) which corresponds partly 
to the RaṭṭhapālaSutta of the Majjhimanikāya‚ and partly to the RaṭṭhapālaApadāna. 
See Mabel Bode in Mélanges Lévi, p. 183 ff. Frequently it is only the titles which 
are identical, and the Apadāna shows great variations. See Peer, Avadāna Çataka, pp. 
240 f., 313 f., 385, 340 ff., 354 f., 360 f., 372 f., 439 I. 
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The KarmaSataka (" A hundred Karman stories "), is 
an old work which is very much like the AvadānaŚataka, and 
has a number of narratives in common with it, but unfortu

nately it has only come down in a Tibetan translation.
i ] 

The Divyāvadāna (" The Heavenly Avadānas "),
2 ) is a 

later collection than the AvadānaSataka, but it also includes 
some very old texts. Though it begins with the Mahāyānistic 
benediction " Om‚ honour to all the exalted Buddhas and 
Bodhisattvas," and contains just a few obviously later additions 
in the spirit of the Mahāyāna,

3) as a whole it decidedly 
belongs to the Hīnayāna school. The Sanskrit Canon and 
single canonical texts such as Dīrghāgama, Udāna‚ Sthavira

Gāthā‚ and so on, are frequently quoted.
4) Some narratives 

begin and end exactly as in the AvadānaŚataka, and a number 
of the stereotyped phrases and descriptions so characteristic 
of this book, also recur literally in the Divyāvadāna. They 
are probably derived from the Vinayapiṭaka of the Mula– 

) Peer, l. c , pp. xxix I., 442 ff. ; AMG., t. V, 382 ff., 404 ff., and JA 1901, s. 9, 
t. XVII . pp.53f f . , 257 ff.‚41Off. ; Speyer, I . e . , p. xix f. Another Tibetan Avadāna 
book translated from the Sanskrit, but the Sanskrit original of which is no longer extant, 
is the narrative Work Dsanglun, wellknown in universal l iterature, and translated into 
German with the title " Der Weise und der Tor " by I. J. Schmidt (St. Petersburg 
1843). (On a Chinese version of this work, s. Takakusu in JRAS 1901, p. 447 ff.). 

 ) Edited by E. B. Cowell and R. A. Neil, Cambridge 1886. Long passages 
from i t were translated by Burnouf in his " Introduction à l'histoire du Bouddhisme 
Indien." Four tales have been translated into German by H. Zimmer, Karman, ein 
buddhistischer Legendenkranz, München 1925. Critical notes on the text of the 
Divyāvadāna by J. S. Speyer in WZKM 16, 1902, 103 ff., 340 ff. " Studies in the 
Divyāvadāna" by James R. Ware in JAOS 48, 1928, 159 ff. The title of the work 
is not certain ; it is only found in the colophons of some of the manuscripts. Rajendralāla 
Mitra, Nep. Buddh. Lit. , pp. 304 to 316, describes a manuscript entitled " Divyāva– 
dānamālā," which diverges greatly from our edition. Also a Paris manuscript described 
In the Edition, p. 663 ff., only partly agrees with our Divyāvadāna. 

3

) Thus Chapter 34 calls itself a " mahāyānasūtram " (Ed., p. 483) and the ṣaḍakgarā 
vidyā‚ i.e., om maṇi padme hnṃ‚ is mentioned in Chapt. 33 (Ed., p. 613 f . ) . See La Vallée 
Poussin, Bouddhisme, p. 381. 

*) See above, p. 233 f. and Oldenberg, ZDMG 52, 1898, pp. 653, 655 f., 658, 665. The 
four Ägamas ate mentioned in Divyāvadāna, p . 333. 
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Sarvāstivāda school, from which, as S. L é v i
1 } has shown, more 

than onehalf of the stories is borrowed. 
The composition of the work is, in fact, very confused and 

disconnected. There is no sign of any principle of arrange

ment. The language and style, too, are by no means unified. 
Most of the legends are written in good, simple Sanskrit prose, 
only interrupted here and there by Gāthās. In a few of the 
pieces, however, we also find the metres of ornate poetry and 
the genuine Kāvya style with its long compound words.

2 ) 

The compiler thus seems to have simply taken over the 
passages literally out of other texts. As a matter of fact, 
almost all the stories in the Divyāvadāna have been traced to 
other works. In addition to the MūlaSarvāstivādaVinaya, 
the compiler of the Divyāvadāna also made use of a " Book of 
King Aśoka,"

3 ) of the Saṃyuktāgama (which is known by 
the Chinese translation Tsa Ahan King), and of Kumāralāta's 
Kalpanāmaṇḍitikā.

4) It stands to reason that, when the 
Divyāvadāna was compiled in this fashion, the various parts of 
the work belong to different periods. There are some passages 
which must certainly have been written prior to the 3rd cen

tury A.D. However, the collection as a whole, could not have 
been in existence earlier than the 4th century A.D.; for, not 

 ) '‘Les éléments de formation d u Divyāvadāna " in T'oung Pao‚ s. II . Vol. VIII . 
1907, 105 ff. 

2

) Oldenberg in NGGW 1912,156 ff., has shown that, in the Divyāvadāna, just as in 
the Mahāvastu, there are two distinct styles, an earlier canonical one, and a later 
style. 

3

) It is not certain what the Sanskrit title of this work was. It was translated into 
Chinese as Ayuwangch'san (approximately Aêokarājāvadāna) by the Parthian Fak'in 
between 281 and 306, and in a shorter version as Ayuwangking (approximately Aśokarāja

Sūtra) in the year 512 by a certain Sañghabhara or Saṅghabhaṭa. 
4

) See J. Przyluski, La légende de l'empereur Açoka (AçokaAvadâna) dans les 
textes, Paris 1923 (AMG, Bibl. d'Etudes, t. 31) ; Ed. Huber in BEFEO 4, 1904, 709 ff. ; 6, 
1906, 1 ff. and Speyer, Avadānaêataka II , Preface, p. xvi f. A. Gaicron'shi, Studies about the 
SanskritBuddhist Literature, p. 49 ff., thinks that in the Aśoka cycle of the Divy. he is 
able to trace an acquaintanc with Aśvagh09a's epics too. 
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only are Aśoka's successors, the kings of the Suṅga dynasty 
down to Puṣyamitra (about 178 B.C.) mentioned in this work, 
but the dīnāra occurs several times, and this brings us at least 
to the first century A.D. and probably nearer to 400 A.D.’

} 

and lastly, some time must have elapsed after Kumāralāta, 
who lived a considerable time after Kaniṣka,’° for a compiler 
to make such extensive use of his Kalpanāmaṇḍitikā. 

However, it is valuable to know that precisely one of the 
most interesting legends in the Divyāvadāna, the Sārdūla

karṇāvadāna,
3) was translated into Chinese in 265 A.D. The 

substance of this Avadāna, remarkable in several ways, is as 
follows :— 

When the Master was sojourning in Śrāvastī, Ānanda was in the habit 
of going daily to the town to beg for food. One day when he was return

ing from the town, he was thirsty, and saw a Caṇḍāla girl, named Prakṛti, 
fetching water from the well. " Sister," he said to her, " give me some 
water to drink.’' Thereupon Prakṛti replied : " I am a Caṇḍāla girl, 
honourable Änanda." " Sister," said Ānanda‚ " I did not enquire about your 
family and your caste, but if you have water left, give me some, I want to 
drink."

 4 ) Then the girl gave him a drink, and fell deeply in love with 
the saint. She declares to her mother that she will surely die if she cannot 
get Ānanda as her husband. Then her mother, who is a great sorceress, 
prepares a potent lovecharm.’) and bewitches Ānanda by means of 
mantras. The spell is successful, and Ānanda comes to the house of the 
Caṇḍālas, where the delighted Prakṛti has already prepared the couch. 
But at the moment of the greatest danger, Ānanda bursts into tears, and 

) See above, Vol. I , p. 464, note 2. 
) See above, p. 269. 
3

) Edition, p. 611 ff. See also Raj. Mitra, Nep. Buddh. Lit., p. 223 ff. 
4

) The resemblance to St. John IV, 7 ff. (Jesus and the woman of Samaria) is 
certainly striking, but the whole of the rest of the story is so very different in the Gospel, 
that we can scarcely assume any connection between the two. 

5

) She does this in the same way as such magical rites were performed according 
to the KauaikaSātra of the Atharvaveda (see above, Vol. I, p. 280) from time immemorial, 
and as they are familiar to witchcraft among all nations. See Winternitz in WZKM 26, 
1912, 248 ff. 
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in his dire need prays to the Buddha. Buddha comes to his aid with his 
mantras ; and Buddha's mantras render those of the sorceress powerless. 
Ānanda leaves the Caṇḍāla house, and returns to his monastery. The 
great sorceress explains to her unhappy daughter that the spells of Gautama 
are stronger than hers. But Prakṛti, the Caṇḍala girl, was not cured of 
her love. She went into the town and now followed Ānanda daily when 
he went on his begging rounds. Again Ānanda‚ in his distress, appealed to 
the Master for help. Buddha sends for Prakṛti, and appears to agree to 
her desire of marrying Ānanda‚ but with great delicacy, he is able to induce 
her to take the vow of chastity, and become a nun. She not only has her 
hair cut off and assumes the garb of a nun, but she also enters into the 
complete understanding of the four noble truths, and entirely comprehends 
the religion of the Buddha. 

Now when the Brahmans, warriors and citizens of Srāvastl heard that 
Buddha had ordained a Caṇcjāla girl as a nun, they were very angry ; they 
reported the matter to King Prasenajit, and the king immediately went to 
the Master in order to complain of this procedure. Many Brahmans, 
warriors and citizens of Śrāvastī were also assembled there. Then the 
Buddha told the story of Triśaṅku‚ the Caṇḍāla chief, who wished to marry 
his very learned son Śārdūlakarna to the daughter of the proud Brahman 
Puṣkarasārin. The Brahman rejects him with scorn, Now a most interest

ing dialogue is developed, in which Triśaṅku severely criticises the caste 
system and the Brahmanical ethical teachings. He points out to him that 
such differences as exist among the different kinds of animals and plants, 
cannot be shown among the castes. Moreover, according to the theory of 
the transmigration of souls and of Karman, there cannot be any castes, as 
everyone is reborn according to his actions, and so on. Finally Puṣkara

särin is convinced of the learning of Triśaṅku, whereupon he consents to 
the marriage. Now the Brahman's daughter was none other than Prakṛti, 
the Caṇdāla girl, in a former birth. The Buddha himself was at that time 
Triśañku and Sārdūlakarṇa was i ìnanda.

1

) 

–) Richard Wagner became acquainted with this legend by means of Burnou)'s trans

lation (Introduction, p. 205 ff.) and based the outline of his " S i e g e r " upon it. Cf. the 
sketch in Richard Wagner, Nachgelassene Schriften und Dichtungen, Leipzig, 1895, p. 161 f. 
How keen Wagner was to put Ānanda and Prakṛti on the stage, is shown by his letters to 
Matilde Wesendonk (21st edit., Berlin, 1904, p. 59 ff., 98, 197 and 242). As is well known, 
the " Sieger " finally became " Parsifal." 



288 I N D I A N L I T E R A T U R E 

Chapters XXVI to X X I X should certainly be counted 
among the oldest portions of the Divyāvadāna : they contain 
a cycle of legends centring around the person of the great 
king Aśoka‚ and are based upon an ancient " Book of King 
Aśoka." This book probably originated in Mathurā between 
150 and 50 B. C.,

1

* but is no longer extant in its original 
form. We only know it from two different Chinese versions.

5

° 
The Divyāvadāna did not only draw on the " Book of King 
Aśoka‚" which was already augmented at that time, but it 
also made use of the Kalpanāmaṇḍitikā.

3) These legends 
scarcely contain anything of much historical value ;

4 ) but 
they are all the more valuable from the purely literary 
standpoint. Above all, we find here the exceedingly dramatic 
legend of Upagupta and Mara. It is an extremely bold idea 
to allow Mara, the evil one, the tempter, to be converted by a 
Buddhist monk. The idea is still bolder when the saint 
Upagupta, who longs to see, face to face, the Buddha who had 
entered Nirvāṇa a hundred years before, beseeches Mara, whom 
he had converted, to appear in the guise of the Buddha, and 
when Mara does indeed, like a skilful actor, represent Buddha 
in so lifelike a manner, that the saint sinks down before him 
in prayer. The whole of this story is so dramatic that we 
might believe it to be simply a Buddhist drama retold here. 
This passage is taken almost word for word from Kumāra– 
lāta's Kalpanāmaṇḍitikā, and in language, style and metre, it 

) Przyfaski, I.e., pp. 13 ff„ 92 f., 166. 
2

) See above, p. 285, note 3. 
3

) For a detailed treatment of the mutual relationship of the Kalpanāmaṇḍitikā, 
Divyāvadāna, Ayuwangch'uan and A–yu–wang–king, s. H. Lüders, Bruchstücke der Sal . 
panāmaṇḍitikā des Kumāralāta, p. 71 ff. 

*) Unless there is a historical nucleus underlying the persecutions of Jain monks, 
mentioned in Divy‚ , p. 427, and the persecutions of Buddhisb monks under Puṣyamitra 
mentioned on p. 433 f. See Bhys Davids, JPTS 1896, p. 88 f. 
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is one of the best productions of ornate poetry.’* One of the 
most beautiful legends in the Aśoka cycle is the touching 
story of Kuṇāla‚ the son of Aśoka‚ whose lovely eyes are poked 
out at the instigation of his wicked stepmother, without his 
feeling one moment's anger or hatred towards her who has 
done him so much injury.

2

* The Divyāvadāna has many 
legends in common with the Pali Canon, Thus Chapter 
XVII contains a passage from a MahāParinirvāṇaSūtra.

8) 

Chapter I I I relates of the advent of the future Buddha 
Maitreya, combined with the legend of King Praṇāda.

4 ) In 
this it partly coincides with Dīghanikāya 26. The story of 
Pūrṇa‚ who goes as an apostle to the savage and violent 
Sroijaparāntakas, determined to accept it with equanimity and 
gentleness if they despise him, strike him, or even want to 
kill him, corresponds to a familiar Pali Sutta.

5 ) The story of 
the young son of a merchant, who gradually acquires enor

mous riches all on account of his having sold a dead mouse, 
corresponds to Jātaka No. 4.

6 ) The Avadāna of Rūpavatī is 

) Divyāvadāna Ed., pp. 356364, transl. by Windisch, Mära und Buddha, p. 161 ff. 

Of. Ed. Huber‚ Acvaghoṣa, Sutralaṃkara traduit en Français, p. 263 ff. and B E F E O 4, 1904, 
p. 709 ff. Lüders, I.e., 77 ff. A Pâli form of this legend, quite inartistic and undramatic, 
has been published by 0 . Duroiselle ( B E F E O 4, 1904, p. 414 ff.) from the Burmese work 
Lokapafifiatti. It is curious that the monastery in which Upagupta, who later became 
Aśoka's teacher, l ives , is endowed by the brothers Naṭa (" actor") and Bhaṭa ("so ld ier") , 
and is therefore called Naṭabhaṭika. Lévi (T'oung Pao 1907, p. 120) is not wrong in 
calling the Aáokâvadâna a kind of M&hfttmya of the Natabhaṭika monastery of Mathurft. 

*) Divyavadāna, p. 406 ff. ; rendered in extracts by Oldenberg, Buddha, p. 348 ff‚, and 
E. Hardy, Aéoka, p. 65 ff. 

*) Divy. , pp. 2OO ff., 7 0 6 ; s. Windisch, Māra und Buddha, pp. 35 ff., 43 ff. ; Olden, 
berg, ZDMG 52, p. 658 f. 

4

) Divy‚, p. 55 ff. ; s. E. Leumann, Maitreyasamifci, pp. 4, 173 ff. and E. Abegg‚ 
Der Messiasglaube in Indien und Iran, 1928, p. 153 ff. 

5

) Divy„ p. 36 ff. L. de La Vallée Poussin, Bouddhisme, Paris, 1909, p. 275 ff., sees in 
Purṇa the type of the Mahāyānist Bodhisattra. However, both in the Divy. and the Pali 
Saṃyuttanikāya 35, 88 (IV, p. 60 ff.) and the Majjhimanikāya 145 ( I II , 267 ff.) the 
stress is laid on the mildness and equanimity which characterise the perfect saint, 
the Arhat ; and therefore it shows rather the Hlnayāna ideal of an Arhat. 

e

) Divy. , p. 498 ff. A counterpart to the i tory of Dick Whitfcingfcon and hi» oat. 
Also in KathftSaritsāgara, I , 6. 

3 7 
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reminiscent of the legends of the Jātakamālā : Rūpavatī cuts 
off her breasts in order to nourish with her flesh and blood, 
a woman who is near starvation and is about to devour 
her child. We see in her the Mahayāna ideal of a Bodhi

sattva when, in reply to an enquiry for the motive of her 
action, she answers : 

" As true as it is that I sacrificed my breasts for the child's sake, not 
for sovereignty, not for enjoyments, not in order to attain heaven, not to 
become an Indra, not in order to rule a kingdom as a ruler, but for no 
other reason than to attain the highest perfect enlightenment, that I may 
tame the untamed, liberate the unliberated, comfort the uncomforted, and 
lead the unredeemed to the perfect Nirvana,—as true as this is, may my 
female sex vanish, and may I become a man ! " Scarcely had she uttered 
this, than she was transformed into a Prince Rūpavata, who later became 
king and reigned for sixty years. Reborn as a Brahmin, he sacrifices 
himself for a tigress. > 

Chapter XXXVIII, which contains an ornate version of 
the Maitrakanyaka Avadāna after the AvadānaŚataka (No. 
36), is related in the same Kāvya style as the Jätakamala.’> 
It is in passages like this, that the Divyāvadāna resembles 
the Avadānamālās. 

Poetical versions of Avadānas, partly selected systemati

cally from the AvadānaSataka, partly taken from other 
sources, are the Kalpadrumāvadānamālā (" Wishing Tree 
Avadāna Garland,'

9 i.e., a garland of Avadānas which grant 
all wishes), the Ratnāvadānamālā (" Jewel Avadāna Gar

land "), and the Aaokāvadānamālā (" Avadāna Garland of 
King Aśoka ") .

S ) The Kalpadrumāvadānamālā begins with 

 ) Of. Jātakamālā I , above p. 274 ff. In the Chinese Tripiṭaka, RSpavatl is rendered 
by " Silverwhite ," see S. BeaZ in Ind. Ant. 9 , 1 8 8 0 , 1 4 5 ff. 

*} Divy. , p . 586 ff. C/. Speyer, Avadanaâatâka, I d . I I . p. xii, and above, p. 282. 
 ) Of. Feer‚ I . e . , p . xxiii ff. Speyer, I. c , pp. xii ff„ xxi ff. ; Rāj. Mitra, 

Nep. Buddh‚ Lit,, pp. 6 ff., 197 ff., 292 ff. * C . Bendall, Catalogue, p . 110 ff‚, and Przyluski, 
1. c „ p. xiv f. A legend from the Ratnāvadānamālā is translated by Mahendra Lal Dās 
in the Journal of the Buddhist Text Society, 1894, Part 3 . 



BUDDH IST LITERATURE 291 

a version of the last narrative of the AvadānaŚataka. And 
as the Sthavira Upagupta

x ) appears in conversation with 
King Aśoka‚ so all the legends in the Avadānamālās are 
inserted into the framework of a dialogue between Aśoka and 
Upagupta. The first part of the Aśokāvadānamālā contains 
legends of Aśoka himself ; after these follow instructions in 
the form of stories which Upagupta relates to Aśoka. All 
the three collections differ from the AvadānaŚataka, not only 
because they are written entirely in epic ślokas‚ but 
especially because they decidedly belong to the Mahāyāna, 
and recall the Purāṇas both in style and language. They 
possibly belong to the period in which the sectarian Purāṇas 
came into being.

a ) 

Another book, which has drawn liberally on the Avadāna

Śataka‚ is the Dvāviṃśatyavadāna ("The Avadānas in 22 
sections "). Here too, Upagupta appears in conversation 
with Aśoka‚ but both of these soon give place to Śākyamuni 
and Maitreya. In this case, however, the legends are told in 
prose (with verses interspersed) and divided into sections 
according to the moral they teach (" meritorious actions," 
"hearing of the sermon," " generosity " and so on).

3 ) 

The Bhadrakalpāvadāna (" Avadānas from the good age 
of the world ") is a collection of 34 legends, which Upagupta 
relates to Aśoka. Like the Avadānamālās, it is entirely in 

) Upagupta is another name of Tissa Moggalipufcta, the teacher of Asoka (seô 
above, p. 6, c/. A. Waddelh J A S B proceedings 1899, p. 70 ff.). 

 ) About the 6th century A . D . and later. According to Speyer, I . e . , p. xxxvi‚ 
who places them between 400 and 10OO A. D., they us«d the Jātakamālā. The Mahā– 
jātakamālā (or Brhajjatakam&lÄ) excerpted by E. Lang (JA 1912, s. lO‚ t . X I X , p. 520 ff., 
cf. S. Lévi in Festschrift Vilhelm Thomson, Leipzig, 1912, 162 ff.) also appears to belong 
to the Avadānamālās. 

8

) Feer, 1. o‚, pp. xix f., xxvii ; Bendall, Catalogue, p. 36. A specimen of i? 
translated by Peer (AMG t. 5, 1883, p. 544 ff.). See also Ràj. Mitra, N e p . Buddh. Lit., p. 85 
ff. The language of the DvlviipSittyavadāna ig a popular Sanskrit, s. R. L. Turner in 
JRAS 1913, 289 ff. 
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verse. However, in plan and contents it is said to resemble 
the Mahāvagga of the Vinayapiṭaka to some extent.’* 

In the same way as, in the sectarian Purāṇas, there are 
large sections and entire works (Māhātmyas) consisting of 
legends which were invented to explain the origin of some 
feasts or rites (Vratas), so there are also similar Buddhist 
texts. A collection of such legends is the Vratāvadānamālā, 
"Garland of Avadânas on (the origin of) festivals or rites,’' 
which has only the framework of the dialogue between 
Upagupta and Aśoka in common with the previously men

tioned Avadāna collections.’* 

The Vicitrakarṇikāvadāna is a collection with the most 
varied contents, containing 32 narratives, a few of which 
come from AvadānaŚataka, and others belong to the type of 
the Vratāvadānas. The language, too, is as varied as the 
contents, now a barbaric Sanskrit, again good Sanskrit 
verses, and sometimes even Pāli .

3 ) 

All these works are so far accessible only in a few 
manuscripts. Others are known only through the Tibetan 
and Chinese translations.

4

* Not only books of Avadānas, 
but many single Avadānas of considerable length, however, 
have come down in manuscripts as well as in Chinese and 
Tibetan translations. An instance is the Sumāgadhāvadāna, 

) Bendall, Catalogue, p. 88 ff. ; Feer‚ I . e . , p. xxix; Rāj. Mitra, 1. c., p. 42 ff. j 
Speyer, 1. c., p. xxxvi . According to S. d'Oldenburg, who has translated the 34th tale, 
a version of Jātakamālā 31 (Jätaka No. 537) (JRAS 1893, p. 331 ff.), it is later than 
Kṣemendra (about 1O4O A. D.) . 

a

) Raj. Mitra, I. c , pp. 102 ff, 221 ff., 231, 275 ff. Other texts of the same kind : 
ibid, pp. 229 f., 232 f., 265 ff., 269 ff., 280 ff., L. Feer, SuvarṇavarṇaAvadānam et Vratā– 
vadinamālā, 0 0 X I I , Rome, 1899 ,1 , p. 19 ff. These are obviously quite late Mahāyina 
works, 

*) Speyer, l. o‚, pp. xciiic. 
*) Based on Chinese Avadana books (cf. Feer, I. c , p. xxx I.) are the " Contes et 

Apologues Indiens " by Stanislas Julien, Paris , I860, ftransl. into German by A, Schnell, 
Rostock, 1903. 
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the legends of Sumāgadhā, the daughter of the merchant 
Anāthapiṇḍada, who alienates her husband from the Jain 
monks, and, by a miracle, converts the whole town to the 
religion of the Buddha. In a former existence she had been 
the daughter of King Kṛkin‚ famous for his ten marvellous 
dreams.

1

* 

Lastly, mention must here be made of the extensive 
Avadāna book of the Kashmirian poet Kṣemendra, the 
AvadānaKalpalatā,

2 ) which was completed in 1052 A.D., 
and which is held in great esteem especially in Tibet.’) 
Kṣemendra is a prolific writer and a versemaker of astonish

ing fertility. We shall meet with him again in other places, 
for his activity was most versatile. Yet he is distin

guished not so much by genius and taste, but by an iron 
determination. The huge collection of legends, too, in which 
Kṣemendra has recast the Buddhist Avadānas in the style of 
ornate court poetry, contains more edifying stories than 
skilfully and tastefully narrated ones. The Buddhist 
tendency to selfsacrifice is here brought to a climax with 
such subtlety, the doctrine of Karman is applied so clumsily, 
and the moral is pointed in such an exaggerated manner, 
that the story often achieves the reverse of the desired 
result. The collection consists of 107 legends, to which 
Somendra, Kṣemendra's son, has added not only an Intro

duction but also a 108th narrative (JīmūtavāhanaAva

) These dreams belong to universal literature. Cf. Jātaka No. 77, S. d'Olden

burg in JARS 1893, p. 509 ff., and TsuruMatsu Tokiwai, Studien zum Sumāgadhāvadāna, 
Diss. der Universität Strassburg 1898 ; Rāj . Mttra‚ l. c , p. 237. In Yasomitra's Abhi– 
dharmakoêavyākhyā the same Avadāna is quoted " from a Vinaya text. " 

) The text , with the Tibetan transi., is published in Bibl. Ind., Calcutta, 1888 ff‚ by 
Sarat Chandra Das and Hari Mohau Vidyābhusana. A number of legends are translated in 
the Journal of the Buddhist Text Society, Vols. IV‚ 18931897. Cf. also Raj. M i tra, l. c , 
p. 49 ff, 

8

) Some Tibetan scholars, however, do not recommend this work, seeing that it 
was written by a layman ; for K§emendra was not a monk. 
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dāna).’* The legends are mostly known already from the 
older Avadāna books and also from other sources.’* 

The MahāyānaSūtras. 

The whole of the Buddhist Sanskrit literature discussed 
so far, belongs to the borderland which forms the transition 
between Hīnayāna and Mahāyāna Buddhism. We shall now 
turn to those works which belong entirely to the Mahāyāna. 

The Mahāyāna does not possess a canon of its own, and 
cannot possess one, for the simple reason that the Mahāyāna 
does not represent one unified sect. There is, indeed, an 
account of a council which is supposed to have assembled 
under King Kaniṣka, but it is doubtful whether any canon 
was established at all at this council, and if so, in which 
language and by which sect.’* It is true that a Chinese text 
translated by HsüanTsang

4 ) makes mention of a " Bodhi– 
sattvapiṭaka " consisting of a long list of Mahāyāna texts, 
a Vinayapiṭaka and an Abhidharmapiṭaka, and the same 
text enumerates a lengthy list of MahāyānaSūtras. How– 

 ) Somendra is an even worse poet than his father. In addition to the Brhat– 
kathāmañjarī, I X . 181221, he also made use of Harṣa's drama Nāgānanda. See F. D. K. 
Bosch, de legende van Jīmūtavāhana in de SanskritLitteratuur, Leiden, 1915‚ p. 115 ff. 

) Thus the PadmāvatīAvadāna (No. 68) corresponds to the stories , familiar from 
the Pali commentaries, of Padmāvatī , under whose feet lotus blossoms spring forth, and 
theEkaśṛñgaAvadāna (No. 65) corresponds to the Ṛṣyaiṛñga legend which is so well 
known to us. Both are to be found also in the Mahāvastu, and Lüders (NGGW 1901, 
p. 26) shows that Kṣemendra recast the Ṛṣyaśṛṇgalegend on the model of the Mahāvastu. 
The Avadāna of Kṣemendra has been rendered in German verse by Hermann Franoke 
(Ekasringa Prinz Einhorn, Leipzig, 1901). 

ô

) The object of the alleged council of Kaniska was not to establish a Canon, but 
to collect explanations (commentaries). According to J. Takakusu (JRAS 1905, 414 I.) 
this council dealt with the Hfnayāna, and not the Mahāyāna. 

4

) See S. Lévi and Éd. Chavannes in JA 1916, s. H , t. VIII , p, 5 ff. The Buddhist 
dictionary MahāVyutpatti (Bibl. Buddh. X I I I ) 65, mentions 105 separate Mahāyāna texts , 
No. 12 of which is a " BodhisattvaPiṭaka." This is also quoted in the Śikja–Samuocaya, 
pp. 190 and 3 H . 
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ever, as the text goes on to say that " there are hundreds of 
myriads of similar MahayānaSūtras," we are scarcely justified 
in regarding this as an attempt at a classification of " the 
Mahāyāna Canon." The socalled " nine Dharmas " 1 } are not 
the canon of any sect, but a séries of books which were com

piled at different times and belonged to different sects, but 
which, at the present day, are all held in great honour in 
Nepal. The titles of these nine books are : Aṣṭasāhasrikā 
PrajñāPāramitā, SaddharmaPuṇḍarīka, LalitaV istara‚ 
Laṅkāvatāra or SaddharmaLaṅkāvatāra, SuvarṇaPrabhāsa, 
Gaṇḍavyūha, Tathāgataguhyaka or Tathāgataguṇajñāna, 
Samādhirāja and Daśabhūmīśvara.

2 ) All these works are 
also called " VaipulyaSūtras." 

The most important MahāyānaSūtra, and certainly the 
one which stands foremost as a work of literature, is the 
SaddharmaPuṇḍarīka, " the Lotus of the Good Religion."

8 ; 

He who wishes to become acquainted with Mahāyāna 
Buddhism, with all its characteristic peculiarities, with all its 
advantages and defects, should read this Sūtra. There is not 
much of the man Śākyamuni left in this work.

4 ) The 
Budhha now is actually nothing less than a god above all 
gods, an infinitely exalted being, who has lived since count– 

 ) " D h a r m a " is here probably only an abbreviation of
 4 ' Dharma–Paryāya " 

(religious texts) . In Nepal a regular divine service is consecrated to these nine books 
(Hodgson, Essays, p. 13), a biblioíatry which is characteristic of the Buddhism of Nepal, 
and is also very conspicuous in the texts themselves . 

) Hodgson, I .e . ; Burnouf, Introduction, pp. 29 ff., 60 I.; Kern, Der Buddhismus, 
II . 508 ff, 

3

) Edited by H. Kern and Bunyiu Nanjio, Bibliotheca Buddhica X , St. Peters

b u r g , 1908 ff. Transi, into French (" Le Lotus de la bonne Loi ") by E. Burnoujf, Paris, 
1852, into English by H. Kern in SBE‚ Vol. 21 , 1884. The title is explained in the following 
manner by M. Anesaki (Buddhist Art in its Relations to Buddhist Ideals,J1914‚ p. IS f.) : 
" The lotus is a symbol of purity and perfection because i t grows out of mud but is not 
defiled,—just as Buddha is born into the world but l ives above the world ; and because its 
fruits are said to be ripe w h e n the flower blooms,—just as the truth preached by Buddha 
bears immediately the fruit of enlightenment." 

*) See Anesaki in E R E IV, p. 839 ; L a Vallée Poussin in E R E VIII, 145 f. 
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less aeons in the past, and will live for ever. " I am the 
father of the world," he says of himself (XV, Gāthā 21), 
" the selfexistent (Svayambhū), the physician and protector of 
all creatures, and it is only because I know how perverse and 
deluded the fools are, that I, who have never ceased to exist, 
pretend to have passed away." Thus it is only out of pity 
for the beings, out of consideration for the weakness of the 
human understanding, that he pretends to have entered 
Nirvāṇa. He is like that physician with many sons who 
were once attacked by a severe illness during their father's 
absence. The physician returns and prepares medicines for 
them. Only a few of his sons however, take them, the others 
reject them. In order to persuade these also to take the 
medicines, he goes to distant parts, and gives out that he is 
dead. The children, who now feel deserted, take the pres

cribed medicines, and recover their health. Buddha has 
recourse to a similar artifice when he apparently enters 
Nirvana, but yet returns again and again in order to 
preach.’* It is his preaching which forms the link between 
him and the human beings. The Buddha of the "Lotus" 
does not, however, preach like the Buddha of the Pali Suttas‚ 
who wanders from place to place as a mendicant monk, in 
order to proclaim his doctrine ; on the contrary, he sits on the 
Gṛdhrakūṭa hill in a large assembly of monks and nuns, and 
in the midst of a still larger host of thousands of Buddhas 
and Bodhisattvas, gods and demigods ; and when he is about 
to "pour down the great rain of the religion, to sound the 
great drum of the religion, to raise the great banner of the 
religion, to light the great torch of the religion, to blow the 
great shell trumpet of the religion, to beat the great kettle

drum of the religion," a ray of light bursts forth from the 

 ) Chapt. X V , SBE 2 1 , p. 804 ff. 
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hair between his eyebrows ; this ray of light illuminates 
eighteen thousand " Buddha–lands " with all the Buddhas and 
all the beings in them, and permits the Bodhisattva Maitreya 
to see wonderful visions ; for the Buddha of the " Lotus " is 
also a powerful magician, who loves to work upon the senses 
of his audience by means of splendid phantasmagorias. 

The doctrine of this Buddha differs just as greatly from 
that of the Hīnayāna, as his personality differs from that of 
the Buddha of the old texts. Though it is true that he, too, 
desires to lead the beings to the " Buddha knowledge," to 
enlightenment, he gives them a single " vehicle," the " Buddha 
vehicle," which carries tbem to their goal. Everyone who 
has merely heard the Buddha's preaching, who has performed 
any kind of meritorious actions, who has led a moral life, 
can become a Buddha. Moreover, even those who worship 
relics, erect Stūpas‚ construct any kind of images of Buddha, 
whether jewelled, marble or wooden statues or frescoes, even 
children who in play make Stūpas of sand, or scribble figures 
of Buddha on the wall, those who offer flowers or perfumes at 
Stūpas or make music before them, even those who only by 
chance, have on some occasion thought of the Buddha with 
the thought " honour to the Buddha,"—all these will attain 
to the highest enlightenment.’* It is only in appearance that 
there are three " vehicles," namely that of the disciples, that 
of the PratyekaBuddhas, and that of the Bodhisattvas, by 
means of which Nirvāṇa can be attained. In reality it is 
only by the mercy of the Buddha that all of them alike 
attain to enlightenment and become Buddhas. This is 
illustrated by one of those beautiful parables which are not 
rare in the SaddharmaPuṇdarīka : 

In a ruined old house lives a father with his children. Suddenly the 
house is on fire. The father is troubled about his children. It is true that 

) Chapt. II . Gāthās 61 ff., 74 ff„ SBE 21, p. 47 ff. 

38 
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he is strong, and could take the little ones in his arms and escape from the 
house with them. But the house has only one door. The children, 
unconscious of the danger, run about in merry play, and do not pay 
heed to his cry of warning. I t is to be feared that he and his children will 
all perish in the fire. Then a good plan occurs to him. Children love 
playthings. He calls out to them that he has all sorts of beautiful toys for 
them, little bullock-carts, little goat-carts, little antelope-carts, in front 
of the house. No sooner do the children hear these words, than they all 
rush out of the door and are saved. Now they ask their father for the 
promised little carts of three kinds. However, the father is a rieh 
man, and gives them splendid, beautifully decorated bullock-carts 
instead. The children are merry and happy. Who will accuse the father 
of deception, because he promised the children three kinds of inferior 
carts, and only gave them the carts of the one, most splendid kind ? Even 
so does the Buddha deal with men : by the promise of the three 
" vehicles " he lures them away from the burning, ruined house of this 
world, he rescues them, and gives them the one " vehicle," the most pre
cious of all, the "Buddha vehicle." 1) 

Again, in the parable of the " prodigal son," the Buddha 
is represented as the good, wealthy father, who means well 
towards his sons, the human beings : 

A rich man has an only son, who roams about in foreign lands for 
fifty years. While the father grows richer and richer, and has become a 
great man, the son lives in foreign parts, poor and in reduced circumstan
ces. As a beggar he at last returns to his home, where his father has 
been yearning for him all the time. The beggar comes to the house of 
his father, whom, however, he does not recognise in the great man, who, 
like a king, surrounded by a great retinue, sits before his mansion. When 
he sees the pomp and splendour, he flees for fear that he, the ragged 
beggar, might be ill-treated. His father, however, recognised him at once, 
and sends out servants to bring the beggar in. Trembling and shaking 
with fear, he is dragged in, and he falls unconscious. Then his father 
commands that he shall be released. Gladly the beggar gets up, and 
goes to the poor quarter of the town. Now the rich man thinks out a 
plan whereby he may win the confidence of his son. He sends workmen 

i ) Chapt. I I I , SBE 21, p. 72 ff. 
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to hire him for the humblest work in his house ; he sometimes chats 
with him and gradually becomes intimate with him. In this way twenty 
years pass, without the father's making himself known. Not until the 
hour of his death does he cause all his relatives to assemble, and announce 
that the beggar, who has now become a trusted servant, is his own son ; 
and he makes him the heir to all his wealth. The rich man is Buddha ; 
the son who was lost and is found again, represents the human beings, 
whom Buddha, as the wise father, gradually draws to himself, and finally 
appoints as his fortunate heirs.

1

) 

The Buddha is also compared to a physician, as often as 
to a loving father. There is an especially detailed parable, in 
which the human beings are compared to persons born blind, 
whose eyes are opened by Buddha, the great physician.’) 
The fact that the Buddha knows no partiality, but is an 
equally good father and physician to all, is shown by two 
beautiful similes : Even as a mighty raincloud gathers, and 
waters and refreshes by its moisture all the grasses, herbs and 
trees, eveṅ as the latter absorb the moisture of the earth and 
blossom forth in renewed vigour, so the Buddha appears in the 
world and refreshes all creatures, bringing them blessed repose. 
Again, even as the sun and the moon send down their rays 
equally over all the world, on the good and the bad, on the 
high and the lowly, so the preaching of the Buddha is for all 
the world alike.

8 ) 

All these similes and parables would be still more beauti* 
ful‚ if they were not spun out to such length and with such 
verbosity, that the pointedness of the simile suffered from it. 
This verbosity is very characteristic of the whole work. It is a 
veritable whirl of words with which the reader is stunned ; 

J

) Chapt. IV, SBE 21, p. 98 ff. C/. La J allie Poussin, Bouddhisme, p. 317 ff. The 
parable of the " prodigal son " in the Gospel of SI. Luke, 15 has such a very different 
tendency, that I do not believe that there is any connection between the two. Cf. Garbe, 
Indien und das Christentum, p. 46 and Carlo Puini in GSAI 27, 1915,129 ff. 

2

) Chapt. V, SBE 21 , p. 129 ff. 
3

) Chapt. V, SBE 21, pp. 119 ff., 122 ff., 128 ff. 
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and the idea is often drowned in the flood of words. The 
numbers are, however, still more immoderate and extravagant 
than the words. For instance, there was a Buddha who lived 
" forty hundred thousand myriads of tens of millions of ages of 
the world, as many as there are grains of sand in the river 
Ganges, and after he had attained to complete Nirvana, his 
true religion still lasted hundreds of thousands of myriads of 
tens of millions of ages of the world, as many as there are tiny 
specks of dust in the whole of India, and a copy of the true 
religion after that, still lasted hundreds of thousands of 
myriads of tens of millions of ages of the world, as many as 
there are tiny specks of dust in the four continents," and there 
arose consecutively in the world " twenty hundred thousand 
myriads of tens of millions

9 9 of similar Buddhas.
1

* The 
Buddha is glorified in the most extravagant manner, immode

rate both in words and in numbers, especially in the splendid 
phantasmagoria of Chapter XIV, where, by the magic power 
of the Buddha, the earth opens and there suddenly appear 
from all sides many hundreds of thousands of myriads of tens 
of thousands of Bodhisattvas, each with a retinue as numerous 
as the sand of sixty Ganges rivers. While these countless 
Bodhisattvas pay homage to the Buddha, fifty ages of the 
world pass, during which great silence prevails, but which, 
by the magic power of the Lord, seem but a single afternoon. 
The Buddha tells the astonished Maitreya that all these 
countless Bodhisattvas were his pupils. The glorification of 
the text itself is equally immoderate and extravagant ; for, 
strange as it is, the text refers at every turn to Buddha's 
preaching and expounding of the text, and to its propagation 
by the preachers. Thus (in Chapter XI) Śākyamuni causes a 
wonderful Stūpa to appear in midair, and from the interior 
of the Stūpa sounds the voice of a Buddha, who bad died 

) Chapt. X I X , Text, p. 376 I., SBE 21 , p , 855. 
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myriads of ages previously : " Excellent, excellent, Lord Sākya– 
muni‚ the religious discourse called * Lotus of the Good Reli

gion
 5 has been well expounded by thee. Yes, so it is, so it is, 

Lord Buddha (Sugata)." The same chapter relates: The 
Bodhisattva Mañjuśrī proclaimed the " Lotus of the Good 
Religion " in the kingdom of the Nāgas at the bottom of the 
ocean, and the youthful daughter of the Naga king heard the 
sermon, and understood all the doctrines. As a result she 
attains to enlightenment and changes her sex on the spot.’* 
The merit of the preacher of the " Lotus " and of the faith

ful hearing of this sermon is praised again and again. Thus 
it is said in Chapter X X I I : 

" The religious discourse called
 i Lotus of the Good Religion' is like a 

tank for the thirsty, like a fire for those who suffer from cold, like a gar

ment for the naked, like the caravan leader for the merchants, like a 
mother for her children, like a boat for those who ferry over ...like a torch 
for the dispelling of darkness."

 2 ) Whoever writes down this book, or 
causes it to be written down, acquires endless merit. A female being who 
hears it, has lived as a female for the last time. He who, at the hearing of 
the sermon of the " Lotus " expresses his acclamation, will always exhale 
from his mouth sweet breath as from a lotus, and sandalperfume will 
emanate from his limbs. 

All these extravagances, and in particular all these 
glorifications of the texts in the texts themselves, are just as 
characteristic of all the MahāyanaSūtras

8 ) as they 
are of the Purāṇas. In fact, it is the spirit of the Purāṇas of 

) SBE, Vol. 21, p. 250 ff. 
2

) SBE, Vol. 21, p. 388. 
3

) AmitāyurdhyānaSOtra 28 (SBE, Vol. 49, Part 2, p. 195) is significant : " If 
there be any one who commits many evil deeds, provided that he does not speak evil of the 
Mahāvaipulya Sutras, he, though himself a very stupid man, and neither ashamed nor 
sorry for all the evil actions that he has done, yet, while dying, may meet a good and 
learned teacher who wil l recite and laud the headings and t i t les of the twelve divisions of 
the Mahāyāna scriptures. Having thus heard the names of all the Sutras, he will be freed 
from the greatest sins whioh would involve him in births and deaths during a thousand 
Kalpas‚" 
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which we are reminded by every line of the Saddharma

Puṇḍarīka.’* At times the Buddha of the SaddharmaPuṇ

ḍarīka reminds us of the Krṣṇa of the BhagavadGītā.
2 ) This 

does not, however, enable us to draw any conclusion as regards 
the chronology, as we cannot determine any sure date, either 
for the beginning of the Kṛṣṇacult, or for the Purāṇas. 

It is altogether difficult to fix any definite period for the 
SaddharmaPuṇḍarīka, as it contains sections belonging to 
various epochs. The prose in pure Sanskrit, and the Gāthās in 
"mixed Sanskrit " could not possibly have originated at the 
same time,

3 ) because, in contents, they often diverge from 
one another. Both the prose and the Gāthās several times 
mention the work as a metrical composition. Probably it 
originally consisted only of verses, with short prose passages 
inserted by way of introduction and as a means of connecting 
the verses. The short prose passages were later enlarged, 
especially as the dialect of the verses had become obsolete. 
Without being actually a commentary, the prose served as an 
explanation.’* It is significant that precisely those chapters 
which contain no Gāthās‚ have, on other grounds too, proved 
to be later additions. These are Chapters XXIXXVÍ, which 
are devoted more to the adoration of Bodhisattvas, while the 
SaddharmaPunḍarīka on the whole serves for the glorification 

1

) The few points of agreement between the vocabulary of the SaddharmaPuṇḍa

rīka and that of the SatapathaBrāhmaṇa, which are pointed out by Kern, S BE 21, p. xvi 
f ‚ , are by no means sufficient to connect the work in any way with Vedic literature. 

2

) It seems to me, however, risky to assume that the " Lotus " was directly in

fluenced by the, Kṛṣṇacult, the Vedānta and the BhagavadGitā, as has been assumed by 
J. N . Farquhar, Outline of the Rel. Lit, of India, p. 114 f. 

3

) H. Lüders (Hoernle, Manuscript Remains, p. 1611.) is of opinion that the ori

ginal text was written in Prakrit, and was gradually Sanskritised. 
*) We cannot, however, simply say that the prose is a résumé of the Gāthās‚ or 

that the Gāthās are an amplification of the prose. For instance, suposing that in Book I, 
we had only the prose, we should glean a meaning from it, whereas the Gāthās by them

selves would remain inexplicable in some cases. In Book I I . the main content is included 
in the Gāthās. In Book III (the parable of the father and the children), the prose diver

ges somewhat from the Gāth&s‚ but the Gāthā narrative presents a better meaning. 
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of the Buddha Śākyamuni. One of these Bodhisattvas is 
Bhaiṣajyarāja, the "Prince of the art of Healing'' who in 
Chapter X X I utters protecting magic formulas (Dhāraṇīs) 
and in Chapter X X I I , after he has, for twelve] years, eaten 
sweetscented substances and drunk oil,! wraps himself in 
heavenly garments, bathes in oil, and burns himself. During 
twelve thousand years his body burns without ceasing ; and 
the sole purpose of this magnificent sacrifice and splendid 
firework display, is to do honour to the Buddha and the 
SaddharmaPuṇdarīka. Chapter XXIV is devoted to the 
Bodhisattva Avalokiteśvara, the great redeemer. He who 
invokes him, is delivered from every danger. The execu

tioner's sword is shivered into fragments, if he who is senten

ced to death, prays to him. All fetters are loosened if his 
name is but uttered. He rescues the shipwrecked and the 
caravan w;hich is attacked by robbers. A woman who desires 
a son or a beautiful daughter, needs only to invoke Avalokite

śvara‚ and her wish is fulfilled. The chapter also contains a 
Gāthā passage of considerable length for the glorification of 
Avalokiteśvara. This, however, is also of more recent date ; 
not all the Gāthās are earlier than the prose : some were added 
later.’> 

However, though the work contains later and earlier parts, 
it presents a much greater uniformity of character than, for 
instance, the Mahāvastu or the LalitaVistara. Whilst both 
the lastmentioned works contain many a passage which harks 
back to the very earliest period of Buddhist doctrine and 
poetry, the whole of the SaddharmaPuṇḍarīka only gives 
expression to a later phase of Buddhism.’* Nevertheless 

A

) Kern, SBE 21, p. xviii f. Though the old Chinese translation contains Chapts. 
X X I  X X V I , they appear in a different order from that of the Sanskrit text. This proves 
that they are Pariaiṣṭas, Appendices /which did not originally belong to the work, Kern„ 
I.e., p. xxi f. 

*) It i s , significant _that Kern, SBE 21, p. X ff„ in order to prove that the 



304 I N D I A N L I T E R A T U R E 

we shall most probably be right in placing the nucleus of the 
work as far back as the first century A.D., as it is quoted by 
Nāgārjuna, who probably lived towards the end of the 2nd 
century A. D.’

} The work was first translated into Chinese 
in 223 A.D. This translation has not come down to us, but 
we have those of Dharmarakṣa (286 A. D.) and Kumārajīva 
(about 400 A.D.) and that of Jñānagupta and Dharmagupta 
(601 A.D.).

2 ) In the preface to the lastnamed translation it 
is stated that Dharmarakṣa and Kumāragupta made their 
translations according to two different texts.

3 ) Moreover, the 
fragments of the SaddharmaPuṇḍarīka which have been 
found in Eastern Turkestan, and which present a text diverg

ing from that of the Napalese manuscripts, afford a proof of 
the fact that there were two recensions of the work. On the 
whole it is a shorter text, and yet it contains some passages 
which are missing in our (Nepalese) text.

4 ) Whatever the 
exact date of the work in its original form may be, one thing 
is certain : the nature of the work as we know it, implies a 
mature development of Mahayāna Buddhism, especially in the 
direction of BudhaBhakti and tbe cult of relics and image

worship, and above all also an advanced stage of Buddhist art. 

SaddharmaPuṇḍarīka and the LalitaVistara contain materials which belong to the earliest 
period of Buddhism, can quote examples only from the LalitaVistara. 

l

) See Eliot, Hinduism and Buddhism, II , 52. 
) See B. Nanjio‚ Bibliotheca Buddhica X, 5 , 1 9 1 2 , Preface, p. ii f. ; Bagchi‚ I, 

pp. 87, 150, 186, 310, 322, 409 ; and N. D. Mironov in JRAS 1927, p. 252 ff. 
3

) Kern in SBE‚ Vol. 21, p. xxi note. 
*) The Central Asiatic fragments have been published by Hoernle and Lüders in 

Hoernle, Manuscript Remains, pp. 132 ff., 138 ff., 162 ff. See also La Vallée Poussin in 
JRAS 1911, 1067 ff. ; Kern in Preface to edition (Bibl. Buddh. X ) , p. v ff. ; Hoernle in 
JRAS, 1916‚ p. 269 ff. According to N‚ D. Mironov (JRAS 1927‚ 252 ff.) there are two 
groups of fragments, one of which should, on palæographic grounds, be ascribed to the 
5th and 6th centuries, and the other to the 7th century. Moreover, fragments of an 
Uiguric translation of the SaddharmaPuṇḍarīka have been found in Central Asia, s. F. W. 
K. Müller, Uigurica H , in ABA 1911, p. 14 ff. ; Lüders in SBA 1914, p. 99. Bendall 
ascribes a Nepalese MS. of the Saddh‚, which he discovered, to the 4th or 5th century 
(JRAS I9OI. p. 124 note). 
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When there is such frequent talk of thousands or myriads of 
tens of millions of Stūpas‚ which are erected over the relics 
of a Buddha, or of hundreds of tens of milions of Vihāras, 
which are described as splendid buildings, furnished with the 
greatest comfort and luxury, there must have been at least 
many hundreds of Stūpas and Vihāras (topes and monasteries) 
in the land, and these must have been furnished with pictures 
of Buddha made of jewels, statues of Buddha made of woQd 
and metal, and with reliefs and frescoes.’* On the other hand, 
the SaddharmaPuṇḍarīka inspired Buddhist art.’* It has 
always ranked foremost as a book of edification, among the 
Buddhists of China and Japan. The Chinese pilgrim Itsiṇg 
relates that the

 u Lotus of the Good Religion " was the 
favourite book of his teacher Huihsi ; during a period of 
more than sixty years he read it through once daily, so that 
he read it twenty thousand times.’* Even at the present day 
it may be found in every Buddhist temple in Japan : it is the 
most sacred book of the Hokkeshūor " SaddharmaPuṇdarīka 

.sect/' founded by Nichiren in 1252 A.D., and one of the prin

cipal works upon which the Tientai school in China, and, the 
Tendai sect in Japan also take their stand.’* 

The whole of a long MahāyānaSūtra is also devoted ṭo 
the Bodhisattva Avalokiteśvara, who is glorified in Chapter 
X X I V of the SaddharmaPuṇḍarīka. The complete title of 
this MahāyānaSūtra is AvalokiteśvaraGuṇakāraṇḍaVyūha, 
" the detailed description of the basket of the qualities of 

l

) See particularly Chapt, II . Gāthās 77 ff., S B E Vol. 21, p. 50 f. 
) See M. Anesaki, Buddhist Art in its Relations to Buddhist Ideals, p. 16 f. 
3

) Its ing, transi, by J. Takakusu, p. 205. 
4

) Cf. B. Nanjio‚ Short History of the Twelve Japanese Buddhist Sects, Tokyo, 
1886, pp. 68 ff., 132 ff. ; Yamakāmi Sögen, Systems of Buddhist Thought, Calcutta, 1912, 
P. 4 ; K. J. Saunders, Epochs in Buddhist History, Chicago, 1924, p. 60 ff., 120 ff., 146 f. ; 
Timothy Richard, The N e w Testament of Higher Buddhism, Edinburgh, 1910, p. 127 ; 
and W. M. McGovern, An Introduction to Mahāyāna Buddhism, London, 1922. pp. 208 f.* 
222. Extracts from the Chinese translation of the Saddh., which are said to contain the 
nucleus of the work, have been translated by T. Richard, I.e., pp. 14726I. 

39 



306 I N D I A N L I T E R A T U R E 

Avalokitesvara, " but it is usually briefly called Kāraṇḍa

Vyūha. There are two versions of this work, an earlier one 
in prose and a later one in Slokas.’> The latter is based on a 
theistic view of the world. It relates how, at the beginning 
of all things, Ādibuddha, the "first Buddha,’' also called 
Svayambhū, " the selfexistent," and Ādinātha, " the First 
Lord,’'appeared and created the world through meditation. 
Out of his spirit arose Avalokitesvara, who also takes 
part in the work of creation, creating the gods out of 
his own body. Not only does this introduction remind 
us forcibly of the Purāṇas, but the language and style 
of the metrical KāraṇḍaVyūha are entirely those of the 
later Purānas. Now we know that in the fourth century A.D. 
there were already Buddhists who believed in Ädibuddha as God 
and Creator.

2) The cult of Avalokitesvara, too, was already 
prevalent at that time, for the Chinese pilgrim Fahien, 
who came to India in the year 399 A.D., prayed to this 
Bodhisattva for deliverance, when he was overtaken by a 
storm on the voyage from Ceylon to China. The earliest 
pictures of Avalokitesvara date from the 5th century.

8 ) 

For this reason it is possible that the metrical KāraṇḍaVyūha 
was in existence even prior to the 4th century A.D., though 
this is not probable, since the Tibetan translation in the 
Kanjur‚ which originated in 616 A.D.,

4 ) is based upon the 

1

) The prose text is published by Satyavrata Sāmas'ramī, Calcutta, 1873. (An edi

tion which appeared in Serampore in 1872, is mentioned in the Catalogue of the Library 
of the India Office.) Cf. Burnouf, Introduction, pp. 196206 ; Rāj. Mitra, Nep. Buddh. 
L i t , , p. 95 ff. ; 101 f. ; Bendall, Catalogue, p. 9 ff. ; Haraprasāda Śāstrī‚ Catalogue of... 
MSS. belonging to the Darbar Library, STepal. Calcutta, 1895, p. 89 ; La Vallée Poussin, 
ERE I I , p. 259 f. 

2

) This is proved by Maitreyanātha who says in the MahāyānaSūtrālaṃkāra IX, 
77 : "There is no AdiBuddha." Cf. La Vallée Poussin in Garbe, Indien und das Christen

tum, p. 182. ^ 
8

) Ji. A. Waddel, J R A S , 1894, p. 57. Cf. A. Foucher, Etude sur 1' icnographie 
Bouddhique de l ' Inde (Bibl. de l 'école des hautes études, t . 13), Paris, 19OO, p. 97 ff. ; and 
ta Vallée Poussin, ERE I I , p. 256 ff. 

*) Thus according to %a Vallée Poussin, ERE I I , p. 259. 
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prose version which makes no mention of Ādibuddha. The 
prose version that contains a large section in the style of 
the Tantras, is probably not very old either.’* 

The fundamental idea, the glorification of the wonderful 
redeemer Avalokitesvara, the "Lord who looks down," i.e., 
who looks down with infinite pity on all beings,

2 ) is the 
same in both versions of the KāraṇḍaVyūha. Avalokitesvara 
here appears as the typical Bodhisattva, who refuses to 
assume Buddhahood until all beings are redeemed. Ava– 
lokiteśvara's one and only task is to bring the doctrine of 
salvation to all beings, to help all sufferers, to save them 
from every distress, and to exercise infinite pity that does 
not even shrink from sin,

3 ) and does not stop at the gates 
of hell. The early chapters of the KāraṇḍaVyūha describe 
how he descends into the terrible hell Avīci‚ in order to 
release the tortured ones from their torment. No sooner 
has he entered, than the burning heat is transformed into 

) Unfortunately, I am unable to determine whether the RatnaKāraṇḍaVyūha

Sūtra‚ which was translated into Chinese by Dharmarakṣa in 270 A.D. and by Guṇabhadra 
between 435 and 468 A.D. , (s. B. Nanjio‚ Catalogue No. 168 f. ; Bagchi 1, 96, 380 ; Alfred 
Forke, Katalog des Pekinger Tripiṭaka. Ostas. Sammlungen der k. Bibliothek zu Berlin, 
1916, Nos. 623, 1069) is identical with the " K ā r a ṇ ḍ a N y ū h a Sūtra", translated between 980 
and 1001 A.D. (Nanjio‚ No. 782 ; Forke No. 548), and with one of the Sanskrit versions. A 
RatnaKāraṇḍaSūtra is quoted in the SikṣāSamuccaya (pp. 6, 356), and mentioned in 
MahāVyutpatti, 65, 84. In the Kanjur‚ the KāraṇḍaVyāha and the RatnaKāraṇda are, 
two different works, s. Csoma de KOTOS in AMG II, 243, 246. 

2

) The name is thus explained in the KāraṇḍaVyūha itself. Burnouf, Introduction, 
p. 201 f. Other explanations of the name are also possible ; see La Vallée Poussin 
ERE I I , p. 256 f. H. Zimmer, Z U I , 1922, 73 ff., shows up the difficulties presented by all 
explanations of the name which have hitherto been suggested, but his own explanation : 
" The Master of Enlightenment, i.e., he who has attained to perfect enlightenment, and yet 
does not become a Buddha, but remains a Bodhisattva until such t ime as all beings shall 
be released," is not at all convincing, for we ask ourselves in vain how Avalokita can pos

sibly have the meaning of samyaksambodhi. On pictorial presentations of Avalokiteávara, 
see A. Foucher, L'Iconographie Bouddhique de l 'Inde, p. 97 ff. ; Alice Getty, The Gods of 
Northern Buddhism, Oxford, 1914, p. 54 ff. 

3

) Avalokiteávara is made to say that it is better for a Bodhisattva to commit sin 
in the exercise of mercy, and to suffer in hell, than to disappoint any being in the 
which it has reposed in him. ERE II , p. 257 I. , . 
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a pleasant coolness; in place of the cauldron in which 
millions of the damned boil like pulse, a refreshing lotus

pond appears. The place of torture becomes an abode of 
joy.’* From hell Avalokitesvara goes to the abode of the 
Prêtas and refreshes these ghosts, which are eternally tortured 
by hunger and thirst, with food and drink. One of his 
wanderings takes him to Ceylon, where he converts the 
cannibal witches (Rākṣasīs), thence he goes to Benares, where 
he preaches the doctrine to beings born as insects and worms, 
and then to Magadha, where he miraculously rescues the 
inhabitants from a dreadful famine. In Ceylon he appears 
as the winged horse Balāha‚ in order to bear away from 
the island the shipwrecked ones who had been allured by 
the witches, and to rescue them from destruction.’* 

Avalokiteávara is not only a helper full of loving kindness, but 
he is also a cosmic being, out of whose body all the gods have come 
forth. " The sun and the moon came forth from his eyes, Maheśvara from 
his brow, Brahman and other gods from his shoulders, Nārāyaṇa from 
his heart, Sarasvatī from his two corner teeth, the winds from his 
mouth, the earth from his feet, Varuṇa from his stomach " (p. 14 f.). 
We see him* as a genuine Bodhisattva, however, when his excellent 
qualities ara praised : " Hear, O sons of a noble race ! The Bodhisattva 
Avalokitesvara, the Great Being, is a lamp for the blind, a sunshade 
for those who are scorched by the great heat of the sun, a river for 

) Cf. E.B. Cornell, Journal of Philology VI, 1876, p. 222 ff. (reprinted also in Ind. 
Ant. VIII . 249 ff. ) ; L . Scherman. Visionsliteratur, p. 62 ff. Cowell compares the apocry

phal gospel of Nicodemus, and derives the Indian legend from the Christian one. My own 
opinion is that the points of agreement are not sufficiently great to warrant the likelihood 
of any historical connection. Similarly Garbe, Indien und das Christentum, p. 77 f. 
Avalokiteśvara's visit to hel l is the prototype of the legend of King Vipaścit in the Markaṇ– 
deyaPurāṇa, see above Vol. I, 562 ff‚, and J. Charpentier, Paccekabuddhageschichten I. 
118. The beautiful poem by the Austrian poetess Betty Paoli. "Der gute K ö n i g i n deṛ 
Höl le" (Gedichte, Auswahl und Nachlass, Stuttgart 1895, 217 ff.) is based upon the Bud

dhist legend. 
a

) Cf. Jātaka No. 196, where the winged horse is identified with the Buddha of a 
former birth. In the KāraṇḍaVyūha the merchant Sinihala, cast adrift to Ceylon, is the 
Buddha Śākyamuni in a former birth. 
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those who are dying of thirst ; he gives safety to those who are in fear 
of dangers, he is a physician to those who are tormented by sickness, 
he is a father and a mother to the unfortunate, he points the way to 
Nirvana to those who have descended into hell. This is the nature of 
the qualities of this Exalted One. Fortunate are those beings in the 
world, who are mindful of his name. They escape from all suffering 
of Saṃsāra (from the first) to the last. Those people are very wise, 
who always honour Avalokiteávara with gifts of flowers and incense" 
(p. 48 f.). 

The major portion of Section II of the prose version of 
the KāraṇḍaVyuha is after the style of the Tantras, and is 
devoted to the glorification of the " knowledge of the six 
syllables," i.e., the protecting and benedictory prayer formula 
" Om maṇipadme hum." This famous prayer, which even 
at the present day is on every one's lips in Tibet, and which is 
written on all praying wheels and praying banners, is praised 
in the most extravagant manner in this work. We read: 

" This great knowledge of the six syllables is the profound secret 
of Avalokitesvara, and he who knows the profound secret, knows 
release (p. 67). 

" Whoever will give me the great knowledge of the six syllables " 
says a Bodhisattva, " to that man I will willingly give the four conti

nents, filled with the seven kinds of precious stones. O Lord, if there 
be no birch bark on which to write it down, no ink, and no quill, 
let him use my blood as ink, let him strip off my skin and use it instead 
of the birch bark, let him split my bones and make a quill of them. 
O Lord, this would not hurt my body. He will be a father and a mother 
to me, the teacher above all teachers (p, 69). 

" O noble youth, I can count every single grain of sand in the 
four oceans, but it is not possible for me to count up the sum of merit 
which one acquires by a single recitation of the great knowledge of 
the six syllables » (p. 70),> 

l

) CI. La Vallée Poussin in ERE II, 259 ; H . Zimmer, Kunst.form und Yoga im 
indischen Kultbild, Berlin, 1926, 167 ff. Ommaṇipadme hum is probably a mode of addres

sing Maṇipadmā, the female counterpart of Avalokitesvara ; s. F. W, Thomas in JRAS 
1906, 464, and Eliot, Hinduism and Buddhism, III , 396 I. 
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The Bodhisattva Avalokiteśvara is very closely related 
to the Buddha Amitābha, who is glorified in the Sukhāvatī

Vyūhas‚ "Detailed Descriptions of tue Blessed Land," in 
much the same manner as Śākyamuni in the Saddharma

Puṇḍarīka and Avalokitesvara in the KāraṇḍaVyūha. Two 
works have come down to us in Sanskrit, one of considerable 
length and the other much shorter ; both are entitled Sukhā– 
vatīVyūha,’

} and diverge widely from each other, though 
both of them describe the " blessed land" of the Buddha 
Amitābha or Amitāyus.

2 ) Not only the introduction to 
the shorter text, but certain traits in the description of 
Sukhāvatī are different, and there is also an essential differ

ence in their tendency. The longer SukhāvatīVyūha teaches 
that those who have accumulated a large pile of good works, 
who direct their thoughts to enlightenment and think of 
Amitābha in the hour of death, go to the " blessed land," 
although those who merely direct their thoughts to Amitābha 
and bis Buddhaland, may possibly also reach Sukhāvatī. 
On the other hand, the shorter text teaches that the " blessed 
land " is not the reward for good works, but that anyone 
who merely hears the name of Amitāyus and thinks of it 
in the hour of death, will be born in this Buddhaland. 
There seems to me to be no doubt that the longer text is 
the earlier one. 

In the longer SukhāvatīVyōha, Śakyamuni appears in Rajagṛha on 
the Gṛdhrakūṭa hill, surrounded by thousands of monks, disciples and 
Bodhisattvas. In conversation with Ānanda‚ he enumerates 81 Buddhas 

) Both texts have been published by Max Müller and Bunyiu Nanjio (Anecdota 
Oxoniensia, Aryan Series, Vol. I‚ Part II. Oxford, 1883) and translated by Max Müller in 
SBE‚ Vol. 49, Part II . The shorter SukhāvatīVyūha has been translated into French 
from Kumārajīva's Chinese version, by Ymaizoumi and Yamata in AMG II , 39 ff. 

2

) On Amitābha, cf. La Vallée Poussin in ERE I. 98 f. ; Grünwedel, Buddhistische 
Kunst in Indien, p. 169 f. ; and Alice Getty, The Gods of Northern Buddhism, Oxford, 
1914, p. 36 ff. 
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of the past. The last of these, named Lokeśvararaja, instructs the monk 
Dharmākara regarding the perfections of the Buddhalands. I t is this 
Dharmākara who, by prayers (praṇidhāna) in a former life, and by faith

fully practising the virtues of a Bodhisattva through countless aeons, was 
reborn in the Sukhāvatī world in the West as Buddha Amitābha. There 
he radiates immeasurable light (hence his name Amitäbha) and his span of 
life is immeasurable (hence his other name Amitāyus). In bis "Buddha

land," the Sukhavatī paradise, there is neither hell nor animal birth, nor 
Prêtas, nor Asuras. This blessed land is filled with infinitely sweet scent. 
Jewel trees in many hundreds of thousands of colours grow there, also 
wonderful lotus blossoms. There are no hills there, the country is as flat 
as an open hand. Delightful rivers yield pleasant, sweet water, and the 
rippling of the water is the most glorious music. The beings who are 
born in SukhävatI are all endowed with the most beautiful qualities, physi

cal and mental, and enjoy all imaginable pleasures. There is no difference 
between men and gods. There is no question of day and night. There is 
no darkness. Here Amitäbha is continually praised. And whoever thinks 
of this Buddha with awe, whoever pays heed to the increase of his good 
deeds, whoever directs his thoughts to enlightenment, whoever prays 
reverently to be reborn in that world, to him Amitābha appears in the 
hour of his death, and he is born again in the blessed land. Indeed, even 
those who only think of Amitābha with one thought, are " born " there. 
The beings in Sukhāvatī are not, however, born of woman : they appear 
seated on lotus blossoms if they have firmly believed in Amitäbha, or 
resting in the cups of lotus blossoms if their faith had not been quite firm. 
The beings in that blessed world live in happiness and calm, in perfect wis

dom and sinlessness. 

In the SukhāvatīVyūha the splendour of Amitābha and 
his paradise are described with the same verbal extravagance 
and the same numerical immoderation as we find in all the 
MahāyānaSūtras. 

Of the twelve Chinese translations of the longer Sukhā– 
vatīVyūha which are said to have existed, five have come 
down to us in the Chinese Tripiṭaka, the earliest of which was 
made between 147 and 1S6 A.D. The shorter Sukhāvatī

Vyūha was translated into Chinese three times, by Kumāra– 
jīva (402 A.D.), by Guṇabhadra (420479) À.D, and by 
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HstianTsang (about 650 A.D.).’* A third work, the Ami– 
tāyurdhyānaSūtra,

2) which has come down only in the 
Chinese translation, deals less with the description of the 
blessed land, but devotes more space to the recommendation 
of meditations (dhyāna) on Amitāyus, by means of which one 
may reach that land. The loss of the Sanskrit original of this 
text is all the more regrettable, because it contains an 
interesting introduction, in which the story of Ajātaśatru and 
Bimbisāra is told, a story with which the Pali accounts are 
also familiar.

8 ) For centuries, the three works on Amitāyus 
and Sukhāvatī have formed the basis of the faith of the majo

rity of Buddhists in China and Japan, who found consolation 
and comfort in the belief in " Amida‚" as Amitāyus is called in 
Japan, and in the hope of the blessed land. This is especially 
true of the numerous adherents of the two Japanese sects 
Jodoshu and Shinshu.’> 

Just as the SukhāvatīVyūha describes the blessed land 
of Amitābha, the AkṣobhyaVyūha gives an account of the 
land of Buddha Akṣobhya,

5 ) and in the same way the Karuṇā– 

1

) Most of the Chinese translations bear t it les, to which "AmitāyusSūtra" or 
"Amitaāyuṣavyūha" would correspond in the Sanskrit. Cf. SukhāvatīVyñha ed. Aneo‚ 
dota Oxoniensia, p. iv ff. ; B. Nanjio‚ Catalogue, Nos. 23 (5) , 2527, 199, 2OO‚ 863 ; Forke‚ 
Kat. des Pekinger Tripiṭaka, Nos. 42, 429 f., 562, 635, 639 and p. 179 ; and 
Bagchi I, 24, 76 f., 192, 287. In the Tibetan Kanjur the title Amitābhavy5ha appears as 
well as Sukhāvatīvyūha, s. Csoma de K'ôrds in AMG II , 214, 243, 245. 

*) Translated from Chinese by J. Takakusu in SBE‚ Vol. 49, part 2 p. 159 ff, 
Cf. Saunders, Epochs of Buddhist History, p. 85 ff. 

8

) Cf. Kern, Der Buddhismus, I, 243 ff. ; Spence Hardy, Manual of Buddhism, 
1860, p. 317 f. 

4

) B. Nanjio‚ Twelve Japanese Buddhist Sects, pp. 104 ff., 122 ff. and Anecdota Oxo– 
niensia, Vol. I, Part I I . p. X V I I I ff. See also H. Haas, "Amida Buddha nnsere Zuflucht", 
Urkunden zum Verständnis des japanischen SukhāvatīBuddhismus, Leipzic , 1910, and 
Saunders, I.e., 176 ff. 

5

) This Sutra has only come down in the Chines9 translations by Lokakṣema (178

188) and Bodhiruci (693713) and in the Tibetan Kanjur, and is counted as a part of the 
Ratnakñṭa ; s. Nanjio No. 2 8 ; Bagchi I‚ 43 ; Csoma de Kôr'ôs‚ AMG II . 214. The same 
Ratnakūṭa also contains, a MañjuśrīBuddhakṣetraguṇaVySha, " Description of the qua

lities of the Mafijusrī Buddhaland," which is lost in the Sanskrit; s, Forke, Pekinger 
Tripiṭaka, p. 181; Kor5s‚ AMG II . 215. On Mafljuarī s. La Vallée Poussin in ERE VIH,4<O5I. 
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Punḍarīka, "the Lotus of Mercy,"
1

* gives an account of 
the wonderland Padma of Buddha Padmottara, whose life 
lasted for thirty ages of the world. The Sūtra‚ which also 
contains legends after the style of the Avadānas, was transla

ted into Chinese twice between 385 and 433 A.D. |and once 
again in 558 A.D.

2 ) 

Whilst the MahayānaSūtras which have so far been 
mentioned, are devoted mainly to the glorification of the 
Buddhas and Bodhisattvas, there is a series of other Sutras 
which are rather in the nature of philosophical treatises. The 
earliest of these Sutras, those which are regarded with the 
greatest reverence, and which are of the greatest importance 
from the point of view of the history of religion, are the 
PrajñāPāramitās, " the (MahāyānaSūtras of the) Wisdom

Perfection."
3

* They treat of the six "perfections" (Pāra– 
mitās)

4 ) of a Bodhisattva, but especially of PrajñāPāramitā, 
the highest perfection, called " wisdom." This wisdom con

sists of the knowledge of Śūnyatā, " emptiness,"
5 ) i.e., the 

unsubstantially of all phenomena, implying the conviction 
that all Dharmas or objects of thought, are only endowed with 
a conditional or relative existence. 

1

) Rāj . Mitra, Nep. Buddh. Lit., p. 285 ff/; Bendall, Catalogue, p. 73. The text 
published by the Buddhist Text Society, Calcutta, 1898, is unfortunately not accessible to 
me. A legend of the KaruṇāPuṇḍarīka in the Tokharian (Kuchean) language, has been 
discovered and published by S. Lévi (Festschrift Vilhelm Thomsen, Leipzig, 1912, p. 155ff.). 

2

) ~Nanjio No. 142 ; Bagchi, I. 217 I., 239, 27I. The introduction to the Tibetan 
version has been translated into French by L, Feer (AMG V, 1883, 153 ff‚); see also Köiös 
AMG II. 239 ff. 

3

) PrajñāPāramitā means both the perfection of " wisdom ", and the writings 
treating of it. 

4

) Though in the Mahāyāna, as in the Hīnayāna‚ there are sometimes ten Pāra :ni– 
tās enumerated, yet more frequently there are only six, namely : charity, moral conduct, 
patience, energy, meditation and wisdom (DharmaSaṃgraha l 7 ; see above, p. 152 n. 2). 

5

) See above p. 231 and n. 1. In the Chinese lifestory of Kumārajīva, the believer in 
Śūnya is compared to that foolish person who desires a thread so fine that it cannot be seen, 
and is not content until the artisan points into the air and says : " Here is the thread." 
Cf. J. Nobel in SBA‚ 1927, 216 I. 

40 
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There is evidence of the fact that the PrajñāPāramitās 
belong to the earliest MahāyānaSutras. Firstly, the ancient 
dialogue form, which is familiar to us from the Pali Suttas‚ 
is still more conspicuous in these than in other Mahāyāna

Sūtras‚ and secondly, Buddha (called Bhagavān, " the Lord ") 
generally appears in conversation with one of his disciples, 
especially Subhuti.’> In other MahāyānaSūtras Buddha 
usually talks to a Bodhisattva. A PrajñāPāramitā was 
already translated into Chinese as early as 179 A.D. The 
PrajñāPāramitās appear to have originated in the South, and 
afterwards spread to the East and the North.

2 ) 

According to a Nepalese tradition, there was first of all 
a PrajñāPāramitāMahāyānaSutra of 125,000 "Ślokas,"

3 ) 

and this is supposed to have b6en abridged successively to 
similar MahāyānaSūtras of 100,000, 25,000, 10,000 and 8,000 
"Slokas" respectively. According to another tradition, 
however, the Śūtra of 8,000 " Ślokas " is the original one, and 
was gradually enlarged more and more.

4 ) The latter tradi

tion appears to be the likelier one. At any rate, a consider

able number of PrajñāPāramitā texts of all lengths were 
already in existence in India, and their number increased even 
more in China and Tibet. HsüanTsang translated 12 diffe

rent PrajñāPāramitāSūtras in his MahāPrajñāPāramitā

Sūtra : the longest is that of 100,000 " Ślokas‚" and the 
shortest that of 150. In the Chinese Tripiṭaka, the first large 

) On Subhūti in the Mahiyāna and in Pal i literature, see M. Walleser, Die 
Streitlosigkeit des Subhūti, Heidelberg (Akad.) 1917. 

2

) We are justified in drawing this conclusion, from the prophecy which Buddha is 
made to utter (Aṣṭasāhasrikā p. 225 f.) : " These Sūtrāntas, in which six Pāramitās are 
taught, will be current in the South after the passing away of the Tathāgata, from the 
South they will go to the East again, and from the East again to the North." CI. Anesaki 
in ERE IV‚ 838 (where " west ," instead of " east ," is an error). 

3

) The PrajuāPāramitās are prose works, but it is customary in India to give 
the size of prose texts too, by " Slokas‚" i.e., units of 32 syllables. 

*) Cf. Rajendralāla Mitra, Aṣṭasāhasrikā Ed., p. IV f. ; Burnouf, Introduction, p, 
414 ; Haraprasāda, Report I. 19 f. and Ind. Hist. Qu. I. 1925, 211 ff. 
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section is made up of the PrajñāPāramitās.’* In the Tibetan 
Kanjur‚ in which the PrajñāPāramitā texts constitute the 
Śerphyin section in 21 books, there are translations of the 
PrajñāPāramitās of 100,000, 25,000, 18,000, 10,000, 8,000, 
800, 700 and 500 "Ślokas‚" of the Vajracchedikā (with 
300 " Ślokas ") right down to an Alpākṣarā or Svalpākṣarā 
PrajñāPāramitā, " PrajñāPāramitā of (very) few syllables ", 
and even a BhagavatīPrajñāPāramitāsarvaTathāgatamāta 
Ekākṣarī, " the sacred PrajñāPāramitā of One Syllable, of the 
mother of all Tathāgatas ", in which the perfection of wisdom 
is concentrated in the one sound " a."

 2 ) The following have 
come down to us in Sanskrit : PrajñāPāramitās of 100,000 
" Ślokas " (Śatasāhasrikā),

3 ) of 25,000 (Pañcaviṃśatisāhasri

k ā ) ,
4 ) of 8,000 (Aṣṭasāhasrikā),

 6 ) of 2,500 (Sārdhadvisāhas

1

) The Daśasāhasrikā Pr. (" Pr. of 10,000") was translated into Chinese for the 
first time i n l 7 9 A.D., and then repeatedly till the 10th century ; s. Nanjio‚ Nos . 58, 927 ; 
Bagchi I, pp‚ 4 0 , 1 5 6 , 186 f., 289. There are three translations of the Pañcaviṃsat i Sāha

srikā Pr. (" Pr. of 25,000"), (286, 291 and 404 A.D.), s. Nanjio‚ Nos. 24 ; Bagchi I, 86, 
185 f. A Saptaśatikā Pr. (" Pr. of 7OO")I was translated between 502 and 557 A.D., s. 
Nanjio‚ Nos. 21, 2 2 ; a Pañcaśatikā Pr. (" Pr. of 500 ") between 428 and 479; s'. Nanjio‚ 
No. 16 ; Bagchi, I, 404 ; an Arḍhaśatikā Pr. (" Pr. of 150") several t imes between the 7th 
and 10th centuries, s. Nanjio‚ Nos. 18, 879, 1033 f. The Vajracchedikā Pr. was translated 
first by Kumārajīva (405 A.D.) and then often, s. Nanjio‚ Nos. 1015 ; Bagchi I, 192, 253, 
255, 425. For other PrajñāPāramitās, s. Nanjio‚ No. 17 ; Bagchi I, 44 ff. Apart from the 
numerous Chinese translations of Indian texts, there is a still greater number of original 
Chinese work^ dealing with the Prajuā–Pāramitās; s. O Franke in 0 Z 4, 191516, 207 ff. 

2

) Gf. C s o m a d e Körös in Asiatick Researches, Vol. 20 (1836), p. 393 ff. and AMG 
11,119 ff. For a bibliography of Chinese and Tibetan translations of PrajñāPārmitās, s. 
Walleser, Prajñāpāramitā, p. 15 ff. 

3

) Edited by Pratāpacandra Ghosa in Bibl. Ind. 19021914 (19 fasc. ; more did not 
appear until 1926). C/, Rāj. Mitra, Nep. Buddh. Lit, 177 ff. ; Bendall, Catalogue, pp. 
143148. On Central Asiatic fragments of the Śatasāhasrkā Pr. in Chinese and Khotanese, 
s. Boemle‚ E. Ghavannes and S. Lévi in Hoernle, Ms. Remains I, 387 ff. Fragments of a 
PrajñāP., which corresponds to the Śatasāhasrikā, but appears to be a shorter version* 
have been published by Pandit B. B. Bidyabinod, Fragment of a Prajñipāramitā Ms. from 
Central Asia (Memoirs of the Archæological Survey of India, No. 32), 1927. 

4

) Raj . Mitra, I.e. 193 f. ; Bendall, I.e. 144 f. ; Haraprasāda ^āstrī‚ Descriptive 
Catalogue of Sanskrit MSS. in the . . .Asiatic Society of Bengal. I, p. 10 f. 

5

) Edited by Rājendralāla Mitra in Bibl. Ind. 1888; Chapt. X V I I I translated by 
Saraprasāda Śāstrī in J.B.T.S. II , 18Ö4 ; Extracts tra*slated into German by Max Walleser 
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rikā),1* of 700 (Saptaśatikā), 2 ) the Vajracchedikā Prajñā– 
Pāramitā, " t h e diamond cutter PrajñāPāramitā," i.e., the 
PrajñāPāramitā, 3 ) cutting as sharp as a diamond and also 
the Alpākṣarā Prajñā– Pārami tā 4 ) and PrajñāPāramitāhṛdaya

Sūtras, 5 ) which are only used as protecting magic formulas 
(Dhāraṇīs). 

In all probability the earliest of these writings is the 
AṣtasāhasrikāPrajñāPāramitā, which was, on the one hand, 
expanded into the larger works, and the contents of which 
were, on the other hand, condensed in the shorter texts. G ) 

Prajñapīramitā, die Vollkommenheit der Erkenntnis, nach indischen, tibetischen, und 
chinesischen Quellen, Quellen der Religionsgeschischte, Göttingen 1914. In the Śikṣā" 
Samuccaya there are quotations from the Aṣṭasāhasrī Pr., as well as from a Mahatī Pr , 
an ĀryaPr. and a Bhagavatī Pr. ; s. Bendall, Śikṣāsamuccaya Ed. ; p. 369 and JRAS 1898 
870 ff. 

») Bendall, Catalogue, p. 123 f. 
) Bendall, I.e., p. 5 f. 
3

) Edited by F. Max Müller in Buddhist Texts from Japan, Anecdota Oxoniensia, 
Aryan Series, I, I. 1881, and translated by the same scholar in SBE Vol. 49‚ part I I . pp 
109144; translated into French by C. de Haüez in JA 1891, s. 8, t. XVIII . 440 ff.; into 
German by Walleser I.e. pp. 140158. Complete MSS. of the Sanskrit and of the Khota– 
nese versions were discovered by Sir Aurel Stein in Eastern Turkestan, and the Sanskrit 
version has been edited and translated by J. E. Pargiter, the Khotanese version by Sten 
Konow (in Hoernle, MS. Remains I‚ pp. 176195‚ and 214288). The first fragments have 
been published, together with an AdhyardhaśatikāPr. (in a Sanskrit recension interspersed 
with Khotanese sections), by E, Leumann (Zur nordarischen Sprache und Litteratur, 56 ff., 
84 ff.). The Tibetan version has been edited and translated into German by T. Y. Schmidt 
in Mémoires de V Acad. de St. Pétersbourg t. IV, 1837. C. de Harlez has published and 
translated the Manchu version in WZKM 11, 1897, 209, ff., 33L ff. 

4

) Haraprasāda śāstrī‚ Descriptive Catalogue of Sanskrit MSS...in the Asiatic 
Society of Bengal. I No. 16; Chinese translation, s. Nanjio‚ No. 7 9 7 ; Tibetan translation 
in the Kanjur, s. Körös, AMG H‚2O2. 

s) Edited by F . Max Müller and B. Nanjio in Anecdota Oxoniensia, Aryan Series, 
Vol. I, Part I I I . 1884, and translated by Max Müller in SBE Vol. 49, Part II, p. 145 ff. ; 
also by Shaku Hannye in EB II , 1922, 163 ff. Translated from the Tibetan by L. Peer in 
in AMG V, 176 ff. See below in the section on the Dhāraṇīs. 

6

) In the AbhisamayālaṃkāraKārikās it is said that the Asṭasāhasrikā was 
remodelled into the Pañcaviṃśatisāhasrikā ; s. Haraprasāda Śāstrī‚ Descriptive Cat. of 
Sansk. MSS. in the As. Soc. of Bengal. I. p. 7 and Ind. Hist . Qu. I, 1925, 212. The 
Chinese translation of the Daśasāhasrikā is said to differ but little from the Aṣṭasāhasrikā, 
s. Haraprasāda śāstrī‚ Descriptive Cat. p. 3 ; Ind. Hist. Qu. I.e. ; Walleser, Prajfiāpāra 
mitā‚ p. 18. 
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The Aṣṭasāhasrikā contains in 32 chapters dialogues between Buddha 
and his disciples Subhūti, Sāriputra and Purṇa Maitrāyaṇlputra, and 
frequently Sakra‚ the prince of the gods, and sometimes a Bodhisattva 
joins them. The work begins with introductory verses, in which the 
PrajñāPāramitā, the perfection of wisdom, is personified and praised as 
" the sublime producer and the beloved mother of all heroes, she whose 
mind is fixed firmly on the highest goal ’’, " as the kind grandmother of 
all beings" etc.’) In the very first chapter we have an example of the 
dialectics which remind us of the Greek sophists, and which are characteris

tic of the PrajñāPāramitās. We read (pp. 46) : 
Then through the power of Buddha, the venerable Subhūti spoke 

thus to the Lord : " Now as to what you have said, O Lord : ' May it become 
clear to you, Subhūti, with regard to the wisdomperfection of the 
Bodhisattvas, of the Great Beings,^ how the Bodhisattvas, the Great 
Beings, are able to advance until they attain to wisdomperfection ’—when 
there is constantly mention of ' Bodhisattva, Bodhisattva ’‚ to what manner 
of object (dharma), Lord, does the term ' Bodhisattva ’ correspond ? I do 
not see any object, Lord, which might be called ' Bodhisattva \ Neither 
do I see that object which is called ' wisdomperfection.’ Therefore, Lord, 
as I cannot find, perceive or see either a Bodhisattva or a Bodhisattva

object‚ and moreover, as I cannot find, perceive or see the wisdomperfec

tion,—what manner of Bodhisattva am I to teach, instruct, and in what 
manner of wisdomperfection ? Is it not, O Lord, perhaps precisely when his 
power of thought does not sink down, does not melt away, is not exhausted, 
does not become weak, when his mind does not lose all stability, does not 
entirely break down, when it does not take fright, does not tremble, does 
not grow fearful, on hearing such sermons and on receiving such doctrine 
and instruction, that he is a Bodhisattva who is fit to be instructed in 
wisdomperfection ? It is precisely this which is to be understood by the 
wisdomperfection of a Bodhisattva, a Great Being. That is the instruction 
in wisdomperfection, when he conducts himself thus, and his teaching, his 
instruction consists of this. Furthermore, O Lord, a Bodhisattva, a Great 
Being, who walks in the wisdomperfection, who lives and has his being in 
the wisdomperfection, must be trained in such a way that, as a result of 

A

) S. Lév i , LTnde et le monde, Paris , 1928, p. 46, compares the Gnosi's of the 
Gnostics, to this personified Perfection of Wisdom. We also think of the personification 
of Pistis Sophia. I am doubtful, however, whether these are more than coincidences. 

2

) Mahāsattva, " t h e Great Being ," usual epithet of the Bodhisattva. 
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this training, he should not think anything by this thought which is fixed 
on enlightenment. And why is this so ? Because it is so, that the 
thought is a nonthought, that the nature of the thought is shining in 
purity (i.e., free from all contamination with nonreal phenomena)." 

Then the venerable 8āriputra said to the venerable Subhūti : " Vener

able Subhūti, does such a thought which is a nonthought exist? " 
To these words the venerable Subhūti replied to the venerable Sāriputra 

in the following words : " But, venerable Sāriputra, in the case of that 
which is nonthought, is there either a being or a nonbeing found or 
perceived ? " 

Sāriputra said : " No, venerable SubhūtI." 
Subhūti said: " If it is true, venerable Sāriputra, that neither a being 

nor a nonbeing is found or perceived in that which is nonthought, is there 
any sense in the question when the venerable Sāriputra says : " Does 
such a thought which is a nonthought exist ? " 

At these words the venerable Sāriputra addressed the venerable Subhūti 
in the following manner : " But, venerable Subhūti, what is this non

thinking ? " 

Subhūti said : " This nonthinking, venerable 8āriputra, is without 
change, without alternation.'' 

Furthermore we read in the same chapter (p. 20 f.) : 
The Lord said : " Here, O Subhūti, a Bodhisattva, a Great Being, 

thinks thus : ' Immeasurable hosts of beings are to be led to complete 
Nirvana by me, innumerable beings are to be led to complete Nirvana by 
me.’ Now neither those who are to be led to Nirvāṇa, nor those by whom 
they are to be led, do exist. He leads so many beings to complete Nirvana, 
and there is no being which has attained to complete Nirvana, and there 
is no one by whom such a being has been led to complete Nirvana, And 
why so ? That, Subhūti, is precisely the true nature of phenomena;

 l ) 

they are based upon deceptive appearances. Now, Subhūti, supposing a 
skilful magician or magician's apprentice were to conjure up a large crowd 
of people at a cross road, and after he had conjured up this large crowd of 
people, he were to cause it to vanish again,—what do you think, Subhūti, 
would anyone have been struck down, killed, destroyed, or caused to vanish, 
by anyone? " 

) Literally : " The Dharmahood of the Dharmas." 
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In Chapter II Subhuti instructs the gods (p. 39 f.) : 
" O sons of gods, the beings are like an illusion (māyā), O sons of 

gods, the beings are like a dream. No, illusion and beings are not two 
different things, and do not form a duality ; and dreams and beings are 
not two different things, and do not form a duality. Furthermore, 
O sons of gods, all objects of thought are like an illusion, like a dream. 
He, too, who has just entered the stream, (i.e., the new convert) is like an 
illusion,like a dream... He, too, who is completely enlightened, is like an 
illusion, like a dream ; the condition, too, of him who is completely en

lightened, is like an illusion, like a dream....O sons of gods, even Nirvana 
itself is like an illusion, like a dream, I say, how much more then every 
other object of thought.’’ 

Then the sons of gods said : " Noble Subhūti, you say that Nirvana 
is like an illusion, like a dream ? ’’ 

The venerable Subhūti said. : " Yes, O sons of gods, if there were 
another, more excellent object of thought than Nirvana, I should still say 
that it is like an illusion, like a dream. No, O sons of gods, illusion and 
Nirvana are not diverse, they do not form a duality, and also dreams and 
Nirvana are not diverse, they do not form a duality.’’ 

The entire book continues in this strain. We are assured 
over and over again, that all phenomena are without 
being (śunya), that even Buddhas, Bodhisattvas and the per

fection of wisdom itself have no reality ; but, at the same 
time, the Bodhisattva ideal is extolled time and again, as for 
instance in the beautiful words (p. 321 f.) which the Lord is 
made to say : 

"O Subhūti, a Bodhisattva, a Great Being, who desires to advance to un

surpassable complete enlightenment, must behave alike towards all beings, 
must cultivate the same mind towards all beings ; he mnst support the 
other beings with an impartial mind ; he must support the others with 
thoughts of love, with kindly... , with friendly thought. . . , with thought 
which is free from pride..., he must support the others with thought which 
is not hostile, free from thoughts of harm..., he must support the others 
with thoughts free from injury. He must transfer to all beings the idea 
of the mother ; he must support all beings, transferring to them the idea 
of the father, the idea of the son, the idea of the daughter (/. e., he must 
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look upon them, as if they were his mothers, his fathers, his sons, his 
daughters). In this way, therefore, Subhūti‚ a Bodhisattva, a Great 
Being, who desires to advance to unsurpassable complete enlightenment, 
must behave towards all beings : in this way he must train himself in 
being a protector of all beings. And he himself must be steadfast in sup

pressing all evil, he must give alms, observe the moral law, train himself 
in patience, he must show himself energetic, must devote himself to medi

tation and achieve the victory in wisdom, he must contemplate the for

mula of the causally conditioned origination both in regular and in invert

ed order, he must teach it to others, extol it in their presence, and enable 
them to take delight in it. " 

While in reading the numerous long epistemological and 
metaphysical discussions on Sūnyatā, we often wonder what 
all this has to do with religion, such passages about the Bodhi

sattva as the above, remind us of the fact that the text be

fore us is, after all, a religious book. This religious character 
of the book is emphasized also in several chapters, in which 
the great merit to be acquired by the hearing and understand

ing, the reading and writing, and the learning and teaching 
of the PrajñāPāramitā, is praised over and over again in ex

travagant fashion .’} 

As it was considered so great a religious merit to read and 
write these sacred books, it need not surprise us greatly that, 
as a result of endless repititions and phantastic embellish

ments of the scenes which introduced the speeches, more and 
more new works of this type, each one more voluminous than 
the last, came into existence. 

–) In the Vajracchedikā, Chapt. 13, Buddha is made to say words to the effect 
that he who " selects merely one fourfooted verse here from this sermon (the Vajr. 
contains 2 Gāthās in Chapt., 26 and one Gāthā in the last chapter), and explains it to 
others," acquires greater religious merit than a person who might sacrifice his life day by 
day for aeons, cf. Walleser, Prajñāpāramitā, p. 146 f., 149 ff. In the fragment of the 
Adhyardhaśatikā Pr. from Khotan (Leumann, Zur nordarischen Sprache und Litteratur, 
p. 89) it is even said that he who " even while still in the w o m b " hears this section of 
the Pr., is freed from all attacks and dangers, and never goes to hell or is reborn in any 
other evil form of existence. 
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Whilst the Aṣṭasāhasrikā relates in a few sentences that 
Buddha sojourned in Rājagṛha on the Gṛdhrakflta hill, 
surrounded by a host of monks, who were all arhats‚ the 
SatasāhasrikāPrajñāPāramitā begins with a grandiose des

cription of the scene on the Gṛdhrakūta hill : 

The Lord is seated with his body erect and his legs crossed, ready for 
meditation, and becomes absorbed in that meditation which is called 
" King of all meditations," in which all absorptions are included. And 
after he had arisen, mindful and with a clear consciousness, from this 
absorption, he glanced over this Buddhaland with his heavenly eyes, and 
while so doing, he let a radiant light shine forth from the whole 
of his body and from every pore in his skin, and this radiant light 
illumined all the continents brilliantly, And all beings by whom this 
radiance was seen, became clearsighted through it, and they were all 
confirmed in the unsurpassable complete enlightenment. Then the Lord 
thrust forth his tongue through the opening of his mouth, and produced 
a smile, and many hundreds of thousands of millions of milliards of rays 
of light emanated from his tongue. On each ray there arose lotuses of 
jewels, shimmering like gold, with a thousand petals, brightly hued‚ and 
beautiful to look upon, sweet, golden, with a pleasant scent, delicate and 
soft as Kācilindika.

1

* And upon these lotuses sat the embodied Tathā– 
gatas and preached the doctrine of the six perfections. But all beings 
hy whom this doctrine was heard, were confirmed in the unsurpassable 
complete enlightenment. He again became absorbed in the Buddha

meditation which is called " lion's play." In this moment, hell, animal 
birth, and all evil forms of existence, were suspended in all the innumer

able continents. All human beings and gods remembered their former 
births, approached the Lord and did homage to him. And at the same 
moment, those who had been born blind, in all the innumerable continents, 
recovered their sight, the deaf recovered their hearing, the insane had their 
sanity restored to them, etc. 

All this is not stated in such short sentences, but is related 
with an endless mass of detail. We have already met with 
the peculiarity of the continual repetitions in the Pali Suttas. 

l

) According to MahāVyutpatti , 262, 39, a kind of garment. 

41 
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This characteristic is exaggerated to such a degree in the 
longer PrajñāPāramitās, that it would be quite possible to 
write down more than one half of a gigantic work like the 
ŚatasāhasrikāPrajnāPāramitā from memory, as the same 
sentences and expressions constantly recur literally. For 
instance, in the introduction it is not only said that rays of 
lisfht shine forth from the whole body of Buddha, and shed 
an infinite radiance of light over the whole world, but it is 
said of the toes, the ankles, and every limb and every little 
part of the body, that rays of light shine forth from them, 
and shed an infinite radiance of light over the eastern part 
of the world, the western part of the world, and so on— 
and the whole set of phrases is repeated for each part 
of the world, in the same words. In the same way, the 
writer is not content to say merely : " All is only name.’' 
but this " a l l " is amplified in minute detail, in never

ending series of sentences, until the whole of creation is com

pletely exhausted. We can well comprehend people's holding 
the view that the world is not real and that everything is 
empty and vain, and that nothing can be expressed in words, 
and that " no " is the only possible reply to all questions :— 
but we would really regard it as an impossibility for book 
upon book, and for thousands of pages to be written from the 
standpoint of such a categorical negation of anything and 
everything : and yet, in the PrajñāPāramitās, the impossi

bility has become a reality. Our sole explanation of this 
verbosity for the sake of verbosity, is that these monks wrote 
so much, because it was regarded as a religious merit to write 
and read as much as possible of these sacred texts.° The 
substance of their writing did not matter. The actual doc

trine is the same in the " Hundredthousand PrajñāPāramitā " 

i) The same principle of repetition also appears in art, when entire rocks and 
caves are covered all over with pictures of Buddha. C/. Grünwedel, Buddhist. Kunst in 
Indien, pp. l72‚ 182. 
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as in the VajracchedikāPrajñāPāramitā, a little work of but a 
few pages, in which the content of these texts appears in its 
most condensed form. In this work, too, we come across the 
same paradoxes as in the AṣṭasāhasrikāPrajñāPāramitā and 
the longer PrajñāPāramitās. Thus, for instance, we also read 
in the Vajracchedikā (Chapt. 13) : 

" The perfection of wisdom which has been proclaimed by Buddha, 
the same has been proclaimed by Buddha as a nonperfection also. What do 
you think, Subhūti, is there any doctrine (Dharma) which has been pro

claimed by Buddha ? " Subhūti said : " No, Lord, there is no doctrine 
which has been proclaimed by Buddha...’’ The Lord said : "What do you 
think, Subhūti, can Buddha, the saint, the completely enlightened one, be 
recognised by the thirtytwo characteristics of a great man ? " Subhūti 
said : " No, Lord, Buddha, the saint, the completely enlightened one, can

not be recognised by the thirtytwo characteristics of a great man. And 
why not ? Because the thirtytwo characteristics of a great man, which 
have been proclaimed by Buddha, were proclaimed by Buddha as non– 
characteristics. Therefore they are called the thirtytwo characteristics of 
a great man." 

There are probably just as many (nonBuddhist) readers 
who will see a profound meaning in such utterances, as there 
are those who will regard them as pure nonsense.

l ) In 
reality, they are probably neither the one nor the other, but 
views which frequently crop up in the history of philosophy, 
and which only become intelligible if we distinguish between 

) Among the latter is probably Barth, who says (RHR‚ t. 5, 1882, p. 117 Oeuvres 
I, 326) that in our text the Prajfiāpāramitā is glorified, " transcendental wisdom, which 
knows that th ings are neither existent nor non*existent, that there is no reality which is 
not also a nonreality, wisdom which has been proclaimed and will be proclaimed by an 
infinity of myriads of Arhats and Bodhisattvas who have been and have not been, who 
will be and will not be ; who, thanks to their knowledge of Buddha, and their view of 
Buddha, are perceived, apperceived, known of Buddha, who himself is neither existent 
nor nonexistent." On the doctrines of the Prajñāpānvmitās, cf.Burnouf, Introduction, 
PP. I l l , 390, 404 ff., 412 ff., 4 3 0 ; W. Wassiljew, Der Buddhismus, p. 157 ff. and M. 
Anesaki) ERE IV, p. 837f. 
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a higher, transcendental, and a lower, empirical truth, as ex

pressly taught by the Mahāyāna philosopher Nāgārjuna. 
The great philosophers of the Mahāyāna, Nāgārjuna, 

Vasubandhu and Asaṅga‚ wrote bulky commentaries on the 
PrajñāPāramitās, which have, however, only come down to us 
in the Chinese Tripiṭaka and in the Tibetan Tanjur. Never

theless it is very difficult for us to imagine that the immense 
sanctity which is attributed to these texts, can really be due 
to a valuation and an understanding of the metaphysical doc

trines which they propound. It is more probable that it is 
precisely the dark and incomprehensible element in the 
doctrines taught by these texts, which has contributed to 
make them sacred. Omne obscurum pro magnifico.^ 

In the Buddhist dictionary MahāVyutpatti (65, 4), a 
work called Buddhāvataṃsaka

2 ) is mentioned in a list of 
MahāyānaSutras, immediately after the Śatasāhasrikā, Pañca– 
viṃsatisāhasrikā and the AṣṭasāhasrikāPrajñāPāramitās. 
Both in the Chinese Tripiṭaka (Section IV, Huayen) and the 
Tibetan Kanjur,

3 ) there is a large body of writings entitled 
thus. It is the sacred scripture of the Avataṃsaka school 
which arose in China between 557 and 589 A.D., and of the 
Japanese Kegon sect.

4 ) According to Chinese sources, there 

) According to the AdikarmaPradīpa (s. L a V a l l é e P o u s s i n , Bouddhisme, 
E'tudes et Matériaux, Mémoires Ac. Belgique, 1897, p. 227), the reading and Sunwise 
circumambulation of the Prajñāpāramitās and similar books are part of the Buddhist 
cult. Fahien, who visited India in the year 399 A.D., already mentions that the Prajuā– 
pāramitās were an object of divine worship at his t ime; s. S. B e a l ‚ Siyuki Buddhist 
Records of the Western World I, p. xxxix. In the Nepalese chronicle Vaṃśāvali it is 
related, that during the reign of King Sankaradeva (12th century) on the occasion of a 
fire in a village, a widow fled to Patna‚ taking nothing with her except a small model of 
a Caitya‚ a manuscript of the Prajñāpāramitā, which is said to have been written in the 
year 188 A.D. in golden letters, and her l ittle son ; s. B e n d a l l in OC Berlin, 1881, II, 190. 

 ) The title m e a n s : "Buddha Ornament; avataṃsaka is given as a synonym of 
alainkāra, in MahiVyutpatt i , 237, 48. 

») Section I I I , s. Csoma de Kö>ös, AMG II, 208 ff. 
*) Cf. B. N a n j i o , Twelve Japanese Buddhist Sects, p. 57 ff.;#lioi, Hinduism and 

Buddhism, I I I , 282 f. ; Y. S ö g e n , Systems of Buddhist Thought, 287 ff. 
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are supposed to have been six different AvataṃsakaSūtras, the 
longest of which contained 100,000 Gāthās and the shortest 
36,000. The latter was translated into Chinese in 418 A.D. 
by Buddhabhadra together with other monks. Sikṣānanda 
made a translation in 45,000 Gāthās‚ between 695 and 699 
A.D.’> Though no Avataṃsaka or Buddhāvataṃsaka Sūtra 
has come down in Sanskrit, there is a GaṇḍavyūhaMahāyāna

Sūtra,
2) which corresponds to one of the Chinese translations 

of the Avataṃsaka.
8 ) The main contents of the Gaṇḍavyūha 

are the wanderings of the youth Sudhana, who travels all over 
India on the advice of the Bodhisattva Mañjuśrī, in order to 
attain to the highest knowledge essential for enlightenment. 
He wanders from land to land, seeking instruction from 
various persons, monks and nuns, lay adherents both male 
and female, from a merchant, a king, a slave, a boy, also from 
the goddesses of the night, from Gopā‚ the wife of Sākyamuni 
and from Māyā‚ the mother of Śākyamuni,

4 ) until, finally, by 
the favour of Mañjuśrī, he attains to perfect knowledge, 

l

) C f . N a n j i o , I.e. and Catalogue, Nos. 8789; B a g c h i I, 343 f.; F o r k e , Pekinger 
Tripiṭaka, Nos. 1053, 1054. Isolated sections of the Avataṃsaka were translated into 
Chinese by Lokaksema (178188 A.D.) , Dharmarakça (291297 A.D.) and others, s. B a g c h i 
I, 42, 89 I., 97, 220, 237, 286, 405 ; F o r k e ‚ I.e., Nos. 10551057, 1059, 1065; for c o m m e n t , 
aries and explanatory writings on them, s. F o r k e ‚ I.e., Nos. 1058, 1O6O1O64; Avataṃsaka 
Sot ra (according to Buddhabhadra's translation) epitomised by Japanese scholars and 
translated into English by D. T. S u z u k i in E B I, I ff., 146 ff. 

a

) The t ex t is not yet published. For table of contents, see Rāj . M i t r a , Nep. 
Buddh. Lit., p. 90 ff. ; cf. B e n d a l l , Catalogue, pp. 23, 102; B u r n o u f , Introduction, p. I l l • 
W a s s i l j e w , Der Buddhismus, p, 171 ff. 

3 ) At m y request, m y friend Dr. Ta k a k u s u compared the text of the Gaṇḍavyōha 
in the India Office with the text of the " AvataṃsakaSūtra in 40 ohapters " (in Nanjio's 
Catalogue), and (in a letter of 4th Sept., 1912) he communicated to me the contents of the 
work, which coincides in the main with the table of contents given by Rāj. Mitra. 
According to D. T. S u z u k i (EB I, 1 note) , the third Chinese translation is "practically 
the same as the Nepalese Gaṇḍavyūha," whilst Śikṣānanda's translation " a l s o " contains 
the Gaṇḍavyūha and the Daśabhūmaka. According to S. L ê v i in JA, t. 203, 1923, p. 6 ff‚, 
the Gaṇḍavyūha is the last section of the Avataṃsaka. Cf. also W a t a n a b e in JRAS 1907> 
6 6 3 ; P e l l i o t in JA 1914, II . p. 118 ff. ; E l i o t , Hinduism and Buddhism, II . 64 f.; III . 
283. 

4

) There is a rerrarkably large number of women among these teaohers. 
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through the instrumentality of the Bodhisattva Samanta

bhadra.’* 
The Gaṇḍavyūha is quoted fairly frequently in the Sikṣā– 

samuccaya, whilst the " Avataṃsaka " is not quoted. For 
instance, there is a long quotation in Gāthās‚ in praise of the 
Bodhisattva who is resolved to become a Buddha, in order to 
show love and pity towards the beings and release them from 
suffering, to make hell empty, and to point the way to heaven. 
Another passage (in prose) treats of the cleansing of the city 
of the mind (cittanagara) which a Bodhisattva must always 
bear in mind. In yet another passage we find Gāthās on the 
rare and blessed good fortune of seeing and hearing a 
Buddha.’> 

At the end of the Gaṇḍavyūha, both in manuscripts and 
in Chinese and Tibetan translations, we find the Bhadracarī

praṇidhānagāthāḥ, " the Prayer Verses concerning the Pious 
Life,’ '

3 ) a prayer in 62 melodious Dodhaka stanzas,° which 
ranks among the most beautiful expresssions of Buddhist 
piety, and has been used for purposes of worship in all coun

tries of Mahāyāna Buddhism ever since the 4th century 
A.D.

5 ) It is also found as an independent text, and was 

) This is according to Rāj. Mitra
1 s table of contents. However, in the com

munication of Dr. Takakusu from the India Offne MSS. (mentioned above in note 3, p. 325) 
it is said : "At last he meets Samantabhadra who directs him to the one Buddha Amitābha 
of the West, from whom the earnest youth learns the highest truth and gets enlightened. 
In one text this last Amitābha section is omitted." 

2) Sikṣās. 101 ff., 122I . , 310 f. 
3

) Cf. K. Watanabe, Die Bhadracarī, eine Probe buddhistischreligiöser Lyrik 
untersucht und herausgegeben (mit deutscher Übersetzung von E. Leumann), Diss . 
Strassburg, 1912. According to Watanabe, Bhadra is an abbreviation of Samantabhadra, 
and the title should be translated : " The verses in which the pious wishes that 
distinguished the religious life of Samantabhadra, find expression." In the Śikṣā– 
Semnccaya it is quoted with the title Bhadracaryā (Gāthā) . 

*) On this metre (four Pādas of eleven syllables :— — — — T) f s o 

popular with the Mahayāna Buddhists, s. Watanabe, I.e., p. 24 ff. 
g

) Watanabe, l.c‚ p. 10 ff. According to La Vallée Poussin in ERE II , 259 note, 
it belongs to the sacred books of the Santrāntikas, but in ERE X I I . 194, he counts i t 
among the Tantras. 
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translated into Chinese several times in the 4th and 8th cen

turies, and into Tibetan in the 9th century. The language is 
a Prakrit with a strong leaning towards Sanskrit. 

The prayer opens with verses in which homage is paid to all Jinas. 
Then come the pious wishes (praṇidhāna), in which the believer, after 
having renounced all evil, requests all the Buddhas to allow the wheel of 
the doctrine to revolve throughout all the aeons, in which he wishes good 
fortune and blessing for all beings, and prays on his own behalf, that 
he may ever lead a pious life, direct his thoughts to enlightenment, and 
that he may one day, as a Buddha, make an end to the sufferings of the 
world. In particular he implores the Bodhisattvas Samantabhadra and 
Mañjuśrī, whom he strives to imitate, and in conclusion he expresses the 
hope that he may at some future time behold Amitäbha and attain to the 
Blessed Land (Sukhāvatl). 

The D a ś a b h ū m a k a or D a ś a b h ū m i k a 

S ū t r a o r D a ś a b h ū m ī ś v a r a ,
 1 } is also regarded as 

a portion of the Avataṃsaka, but it is found just as frequent

ly as an independent work. The subjectmatter of this work 
is a discourse on the ten steps (daśabhūmi) by which Buddha

hood may be attained. The speaker is the Bodhisattva 
Vajragarbha, who gives himself up to a deep meditation in 
a vast assembly of gods, Buddhas and Bodhisattvas, and is 
then invited by Sākyamuni to explain the " ten steps," while 
rays of light emanate in all directions from all the Buddhas 
present. Chapter I also contains Gāthās (in Sanskrit, not 

) The Sanskrit text has been edited, and the chapter on the seventh Bhunii 
translated into English, by Johannes Rahder‚ Diss. Utrecht 1926 (J.B. Istas‚ Leuven), 
Chapter VII also in Acta Or. IV, 214 ff. The text in Sanskrit and Tibetan with a French 
translation of Chapters IVI (on the first six Bhumis) had already previously been edited 
by La Vallée Poussin in Le Muséon 1907, 1910 and 1911, Chapt. VI also in Bouddhisme, 
E'tudes et Matériaux, Théorie de douze causes (1913), p. 115 ff. La Vallée Poussin says 
(ERE I I , 744) that Daśabhūmīśvara is the title of a recension augmented by Prakrit 
verses. Rahder does not make this distinction, but merely remarks that some MSS. have, 
Gāthās in the last chapter. In the colophon in Rahder's edition, the title reads : Daéa

bhūmīêvara Mahāyānasūtraratnaraja. C/. also Rāj . Mitra, Nep. Buddh. Lit., p. 81 ff. j 
Bendall, Catalogue, p. 4 f. It is frequently quoted in the ŚikṣāSamuccaya, 
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in the Gāthā dialect), though the actual treatise on the 
Bhūmis is entirely in prose. The doctrine of the " ten steps

9 9 

is to be found in an earlier form in the Mahāvastu, but in 
the Mahāyāna it is a principal feature,

1

* and the Daśabhūmaka 
is the most important work which treats of this doctrine. 
It was translated into Chinese in 297 A . D . by Dharma– 
rakṣa.

2 ) 

Like the Avataṃsaka, the R a t n a k ū ṭ a or " Heap of 
Jewels," also constitutes a large section both of the Chinese 
Tripiṭaka (II, Paochi)

 8 ) and of the Tibetan Kanjur (IV, 
Konts'egs).

4 ) In these works it is a collection of 49 Sutras, 
including, among others, the long SukhāvatīVyūha, the Akṣo– 
bhyaVyūha, the MañjuśrīBuddhakṣetraGuṇaVyūha, and 
also a BodhisattvaPitaka, a Pitāputrasamāgama, " Meeting of 
the son (Sākyamuni) with his father (Suddhodana),"

8 ) the 
KāsyapaParivarta, and many Paripṛcchās, " Questions

9 9 (with 
the corresponding answers). 

) The doctrine of the Bhūmis is also to be found in the LalitaVistara, in the 
AṣṭasāhasrikāPrajñāpāramitā X V I I ff., in Candrakīrti's Mādhyamakāvatāra and in 
Maitreyanātha's MahāyānāS5trālaṃkāra XX, X X I . For a detailed treatment s. T. Suzuki, 
Outlines of MahSyāna Buddhism, Ch. 12, and especially La Vallée Poussin in ERE II, 
743 ff. ; V I I I , 329 f. 

2

) Apart from this, it was translated into Chinese by Kumārajiva (406 A.D. ) , 
Bodhiruci (5OO516) and Sīladharma (789). Kumārajīva also translated the Daśabhūmika

vibhāṣāśāstra, a commentary on the first two Bhūmis‚ by Nāgārjuna. Cf. Nanjio‚ Nos. 
88 f., 105, HO, 1180, 1 1 9 4 ; Bagchi I, 87, 103, 186, 197 t, 253, 257 ; K. Watanabe in 
JRAS 1907, 663 I. A DasabhümikleeacchediküSütra, which is said to have been trans

lated as early as in the year 70 A.D. , has not come down, but the translation by Fo Nien 
(388417) is extant, s. Nanjio‚ No. 375 ; Bagchi I, 17l f. ; Rahder‚ I.e., pp. iii‚ viii‚ 217 I. 
The work treats of the same subject as the Dasabhūmaka, but is not identioal with it. 

8

) Collected by Bodhiruci in 706713 A.D. ; s. Nanjio‚ N o . 23, Forke, Pekinger 
Tripiṭaka, p. 179 ff. There is in Chinese also a short RatnakūṭaSūtra, which treats 
of the Ratnakūṭasamādhi ; s. Forke‚ I.e., No. 846. Many shorter sections of the Ratna– 
kūṭa were translated into Chinese from the 3rd to the 6th century A.D. , s Bagohi I, pp. 24, 
4143, 96 I./1O4 f., 210, 220, 252, 258, 350 f., 391. See also Wassiljeio, Der Buddhismus, 
p. 167 ff* 

.*) Cf. Csoma de Korös in AMG II . 212 ff. and Marcelle Lalou in JA 1927, Oct.

Dec, p. 233 ff. 
5

) Extracts from it in the Śik9āSamuocaya
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We may take it that there was a Ratnakūṭa in Sanskrit 
too. According to Tlranātha the RatnakaṭaDharmaParyāya 
in 1,000 sections, had its origin during the reign of Kaniṣka's 
son.

1

* On the other hand, the various single texts which 
are mentioned as portions of the Ratnakūta in the 
Chinese and Tibetan works, only occur as independent works 
in Sanskrit.’) The Chinese and the Tibetan books agree in 
giving the K ā s y a p a  P a r i v a r t a as section 43 of 
the Ratnakūṭa. Valuable fragments of the Sanskrit original 
of this work were found in the neighbourhood of Khotan‚ 
and have been published by Baron A. von StaëlHolsteinP It 
appears, moreover, that this KāśyapaParivarta is identical 
with the original Ratnakūṭa.’) The work was entitled 
KāśyapaParivarta, because Kāsyapa the Great, Buddha's 
disciple, is the principal speaker. 

In this work, which is said to have been translated into 
Chinese as early as between 178 and 184 A.D.,

5 ) the prose 
and the verses alternate in such a way that the verse portions 

 ) E l i o t , Hinduism and Buddhism, II , 56 I. 
2

) Maitreyanātha quotes the Ratnakūṭa in his MahāyānaSūtrālaṃkāra X I X , 29. 
The Ratnakūṭa is mentioned in MahāVyutpatti 65, 39, but the single texts, too, are enu

merated as independent works. Similarly, in the ŚikṣāSamuccaya, both the Ratnakūṭa 
and the works which it comprises, such as the RāṣṭrapālaParipṛcchā, UgraParipṛcchā, 
AkṣayamatiParipṛcchā, and others, are cited. When the Śikṣ.. quotes the UgraPari

pṛcchā and the Ratnakūṭā side by side, on pp. 146, 196, or when in Śikṣ., p. 54 I. first the 
Ratnak5ṭa, then the Rā9ṭrapālaSūtra, and then again the Ratnakūṭa are quoted, it 
follows that Sāntideva did not know the UgraParipṛcchā and the Rāsṭrapāla–Paripṛcchā 
as parts of the Ratnakūṭa. 

s

) The Kācyapaparivarta a Mahāyānasūtra of the Ratnakūṭa class edited in 
the Original Sanskrit, in Tibetan, and in Chinese (The Commercial Press Ltd., Shanghai 
1926). 

*) B e n d a l l , Śikṣāsamuccaya Ed. , p. 52 note 1, and S t a e l  H o l s t e i n . I.e., p. ff. xiv 
There is no colophon in the fragments, but the title MahāRatnakūṭaDharmaparyāya 
occurs in a few fragments ( p p . 8 2 , 217, 227). However, the title " KāsyapaSection " 
remains unexplained, if the Rātnakuṭa and the KāśyapaParivarta are one and the 
same work. 

5

) Three other translations were made between 265 and 420 A.D., 350 and 
431 A. p . , and at the close of the 10th century, s. A. v o n S t a ë l H o l s t e i n , l.e‚, pp. ix I., 
x x i ; Nanjio‚ Nos. 57, 1363; B a g c h i 1, 26 f., .41, 239, 

4 2 
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(in Sanskrit with occasional Prākritisms) repeat what has 
already been said in prose. As far as we can glean from 
the fragments which have come down, the ideal of the Bodhi

sattva, and the doctrine of unreality (śūnyatā) are proclaimed 
again and again in the KāsyapaParivarta in many a parable 
in the conversations between Buddha and Kāśyapa. 

The first 22 fragments are reminiscent of the section of four in 
the AñguttaraNikāya. Four good and four bad qualities, four good and 
four bad friends, etc., of a Bodhisattva are enumerated. The first of the 
four good qualities is a love of truth : " Not even in order to save their 
lives, do they utter a falsehood " (p. 8). Then come the comparisons 
(p. 56 ff.). As the vast earth is useful to all living creatures, unchanging 
and without seeking a reward, so also is the Bodhisattva. " As the 
element of water, O Kāśyapa, enables all the grasses, shrubs, herbs and 
trees to grow, even so the Bodhisattva, who is pure of heart, enables all 
beings to blossom forth, by the manifestation of his love (maitra), and 
continuing thus, enables all the luminous qualities of all beings to mature" 
(p. 58). In similar fashion the Bodhisattva is compared to fire, the wind, 
the moon, the sun, a lion, an elephant, a lotus, etc. There is a series of 
other similes in explanation of the Śūnyatā. Even as a physician heals 
the sick man, the Śūnyat ā is a remedy for all who are entangled in 
heresies (p. 97). Then come fresh similes having reference to the Bodhi

sattva. " O Kaśyapa, just as the new moon is worshipped, and the full 
moon is not worshipped to the same degree, even so, Kāśyapa, a Bodhi

sattva should be honoured far more than a Tathagata, by my followers. 
And why ? Because the Tathāgatas arise from the Bodhisattvas " 
(p. 129), 

Among the numerous Pariprcchās which are included in 
the Chinese and the Tibetan Ratnakūṭa,

1

* there is also the 
R ā ṣ ṭ r a p ā l a  P a r i p ṛ c c h ā , or R ā ṣ ṭ r a p ā l a 

S ū t r a .
3 ) The Sūtra consists of two parts, the first of 

l

) Cf. N a n j i o ‚ Catalogue, p. xiii ff. ; Klr5s in AMG, I I , 564 f. 
) Rāṣṭrapālaparipṛcchā, Sūtra du Mahāyāna, publié par L. F i n o t (Bibliotheca 

Buddhica II.) SI. Pe*tersbourg 1901. Cf. L a V a l l é e P o u s s i n , Le Muséon N. S. I V , 1903, 
p. 306 ff. This Sūtra has nothiug in common with the RaṭṭhapalaSutta (see above, p. 48 f.) 
except the name RSṣṭrapāla (=Pali Raṭṭhapāla) . 
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which is more dogmatic and contains Buddha's reply to 
" Rāṣṭrapāla's question" on the qualities (Dharmas) of a Bodhi

sattva, while Part II relates the Jātaka of Prince Puṇyaraśmi, 
whose story has a few features in common with the Buddha 
legend. Even in Part I, however, Buddha gives a brief 
account of his actions in former births, by way of elucidating 
the BodhisattvaDharmaS; and fifty Jātakas are mentioned. 
Following abruptly after these Jātakas, is a prophecy of the 
future decay of the religion,

1

* and this is the most interest

ing part of the Sūtra : for the picture here sketched in a very 
lifelike and accurate manner, must necessarily reflect 
actual facts, and must contain a satirical description of the 
lax morals of the Buddhist monks. It says, for instance : 

" My monks will be without shame and without virtue, haughty, 
puffed up and wrathful..,intoxicating themselves with alcoholic drinks. 
While they bear the banner of the Buddha, they will only be serving the 
householders...They themselves will have wives, sons and daughters like 
householders....’ You are not to indulge in sensual pleasures, in order that 
you may not be born again as animals, ghosts or beings of hell,’ thus they 
will preach to the householders, but they themselves will be uncontrolled, 
and so on.’’ 

This prophecy reminds us of similar ones in the Thera– 
Gāthās (see above, p. 111). The Chinese translation of the 
RāṣṭrapālaParipṛcchā made between 585 and 592 A. D.,

2 ) 

proves that the conditions here described, already existed in 
the 6fch century. The Sūtra is probably not much earlier 
than the Chinese translation, as is shown by the barbaric 
language, which particularly in the Gāthās is a mixture of 
Prakrit and bad Sanskrit, and by the elaborate metres and the 
careless style. 

) F inot‚ I.e., p. ix ff., 28 ff. 
) Forke, Pekinger Tripiṭaka, p. 181 ; Nanjio‚ No. 23 (18) . A second translation 

was made between 980 and 1OOO A.D., s. Nan;t's, No. 873. 
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Many of the Paripṛcchās which are counted as belonging 
to the Ratnakūta, are also quoted in the SikṣāSamuccaya, thus 
for instance, the UgraParipṛcchā or UgradattaParipṛcchā, 
" Questions of (the householder) Ugradatta,"

1 ] from which, 
for example, a long passage on the advantages of a forest 
hermit's life is cited, the UdayanaVatsarājaParipṛcchā, 
"Questions of the Vatsa king Udayana " (No. 29 in the 
Ratnakūṭa of the Kanjur), the UpāliParipṛcchā, " Upāli's 
Questions on Discipline,"

2 ) and others. It is interesting 
that women are made to ask quite a number of " questions," 
thus for instance, there is a CandrottarāDārikāParipṛcchā, 
" Questions of the Girl Candrottarā " (Sikṣ., p. 78 ff., on the 
evil consequences of lust), DārikāVimalaśraddhāParipṛcchā 
(No. 40 in the Ratnakūṭa of the Kanjur), SumatiDārikāPari

pṛcchā (No. 30 in the Chinese Ratnakūta), etc. 
Just as the PrajñāPāramitās proclaim first and foremost 

the Śūnyavāda, the doctrine of unreality, the Saddharma

LaṅkāvatāraSūtra, " the Revelation of the Good Religion in 
Laṅkā (Ceylon)," generally called briefly Laṅkāvatāra,

8) 

teaches principally a modification of the Śūnyavāda, the 
Vijñānavāda, the " Doctrine of Consciousness," i.e., that 
doctrine which, though it also denies the reality of the exter

nal world, does at the same time recognise that the pheno

mena of consciousness have a subjective reality. 

 ) Translated into Chinese as early as in 181 A.D. , and then again in 252 A.D., 
s. Bagchi, I. 47, lO4]f. ; Forke‚ Pekinger Tripijaka, Nos. 283, 1207. Śikṣās. pp. 198 ff., 367. 

 ) VinayaviniścayaUpāliparipṛcchā in the Kanjur (s. M. Lalou in JA 1927, 
Oct . Dec , p. 252). Upāli is the expert of the Vinaya, at the council of Rājagṛha (Vinaya– 
Piṭaka‚ CullaVagga XI, 1, 7). 

) Edited by Bunyiu Nanjio‚ Kyoto 1923 (Bibliotheca Otaniensis, Vol. I ) . An ana

lys is of the doctrines contained in the Lañkāvatāra Sutra, especially in their relation to the 
Japanese Zen Buddhism, is given by D. T. Suzuki in EB IV, 199298. Cf. G. Tucci in RSO 
X , 1923, 567 ff. and Memorie R. Ace. Lincei‚ ser. V, Vol. X V I I , f a s c V, p. I7O ff. ; J. W. 
Hauer, D a s Laṅkāvatāra–Sūtra und das Saṃkhya (Beiträge zur indischen Sprachwissen

aehaft und Religionsgeschlchte 1927) ; and Schayer in ZB 8, 1928, 249 f. In t h e colophon 
of Chapt. II , the Sūtra is called ṣaṭtriṃaatsāhasra, " consisting of 86‚OOO (g lokas) ," 
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In the form in which we have it, the work is either a very 
careless compilation, or else it has suffered very badly in 
coming down to us ; moreover, it consists of portions which 
belong to various periods. It was translated into Chinese 
three times, by Guṇabhadra in 443 A.D., by Bodhiruci in 513 
and by Sikṣānanda in 700704.’

} In the first translation 
Chapters I, IX and X are missing, so that we may be justified 
in assuming that these three chapters were not written until 
between 443 and 513 A.D. The last chapter (Sagāthakam) 
consists entirely of verses, while the rest of the book is in 
prose with occasional Gāthās interspersed.’* 

Chapter I gives a very detailed description of the meeting of Buddha 
with Ravaṇa, the king of the Rākṣasas in Laṅkā. Encouraged by the 
Bodhisattva Mahāmati, Rāvaṇa asks Buddha questions about the difference 
between true and false doctrine (Dharma and Adharma). With Chapter 
II, which has no connection whatsoever with Chapter I‚ Mahāmati, after 
he has praised Buddha and obtained permission to ask him questions, 
begins to ply Buddha with a long series of over one hundred questions : 
these questions bear on all the details of the doctrine, on release (" Whi

ther does the released one go? Who is bound ? By whom is he released ?’’)‚ 
on Ālaya‚

 3 Manovijñāna and other main notions of the Vijñānavāda, 
on Śūnyatā, enlightenment, etc. But we also find such questions as : 
" How do food and drink of all kinds come into existence ? How does 
copulation come about ? What is the nature of a king, a ruler of the world 
(Cakravartin), a ruler of a district (Maṇḍalin) ?,.,How is it that you are 
descended from the Śākya race, through whom and how are you a scion 
of Ikṣvāku?.. .Why are you alone seen in all lands?," e tc Buddha does not 
only deal with these questions and give his assent to them, but adds many 

) Nanjio Edition, Preface, p . viii f. ; Bagchi I, pp. 254, 380. 
2

) Though Chapts. I I  V I I I appear in all the three Chinese translations, Hauer, I.e., 
p. 3, doubts whether Chapt. VIII , which is devoted entirely to the condemnation of meat

eating, belonged to the original work. As the question as"to whether meateating is 
permissible is already discussed in II . 45, it is possible that Chapt. V I I I too may have 
belonged to the nucleus of the work. 

8

) " The storeroom of all ideas ." Cf. 0 . Rosenberg, Die Probleme der buddhisti

schen Philosophie, Heidelberg, 1924, p. 235 ; Th. 8tcherbatsky, CentralJ Conception of 
Buddhism, pp. 65, 67, lOO ; Strauss. Indische Philosophie, p, 256. 
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more questions to th9 list, having reference to general knowledge (medicine, 
the arts, geography, etc.) which Mahāmati should have asked.’) Then 
comes an enumeration of 108 subjects which have been explained by 
former Buddhas. The main portion of Chapters II VII is entirely 
philosophic in content, and actually treats of the whole system of the 
Buddhist doctrine, mainly from the standpoint of the Vijñānavāda. The 
question : " What is Nirvana ? " and the various opinions on it, are 
discussed in two places.

5

) In Chapter III , we find, among other 
things, a discussion on the paradoxical utterance of Buddha : " Between 
the night during which the Tathāgata attained to enlightenment, and the 
night during which he will be completely extinguished, in that time not 
one syllable was spoken by the Tathāgata, and he will not speak a single 
syllable: the Buddha word is a nonword" (p. 142 ff.). In the same 
chapter (p. 192 f.) we also come across a remarkable list of names of 
Buddha. We are told here that, just as in other cases there are several names 
for one and the same thing, e.g., Indra and Śakra‚ hasta and paṇi (both of 
which mean "hand "), etc., similarly, there are countless names for Buddha 
too; some call him Tathāgata, others Svajambhū, Nāyaka‚Vinäyaka, Pari– 
ṇāyaka‚ Buddha, Ṛṣi‚ Vṛṣabha, Brahmaṇa, Viṣṇu‚ īśvara‚ Pradhāna.’) 
Kapila‚

4

) Bhūtānta (the end of the beings, death), Ariṣṭanemi.’) 
Sorna (moon), Bhāskara (sun), Rama, Vyāsa‚ śukra‚ Indra, Bali, Varuṇas 
and others again : Anirodhānutpāda (nondestruction and nonoriginating), 
Śunyatā, Tathatā, Truth, Reality, Highest Being, Dharmadhātu, Nirvāṇa, 
That which is Eternal, the Four Noble Truths, etc. Chapter IV treats of 
the ten Bhūmis. 

In Chapter VIII,
6 (Mahāmati begs of the Lord to explain to him what 

is good or bad in the practice of eating meat, " so that we, I and the other 
Bodhisattvas, the Great Beings, may in the future and in the present so 
preach the doctrine that the beings who are still affected by the impres– 

l

) Here there is a repetition of some questions which had already been asked 
previously. I t is clear that the text is in disorder. 

*) Pp. 98 ff., and 182 ff. Cf. Th. 8tcherbatsky, The Conception of Buddhist Nirvāṇa, 
p. 31 note ; Burnouf, Introduction, p. 459 f. 

8

) Original matter, a term of the Sāṃkhya philosophy. 
4

) The founder of the Sāṃkhya philosophy. 
6

) A Jain saint. 
• ) I t begins with the words : " Then the Bodhisattva, the Great Being, Mahāmati, 

questioned the Lord in the^Githās," However, what follows is only prose ; the verses seem 
to have been dropped. 
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sions surviving from a previous existence as a beast of prey, and who for 
that reason are greedy for meat, may renounce their greed for (the) taste (of 
meat), and in order that the meateaters may cast from them the greed for 
(the) taste (of meat), and that, as a result of a longing for the taste of the 
doctrine, they may treat all beings with a love as strong as that felt 
towards an only son, and thus gain the great Love (mahāmaitrī).’’ The 
eating of flesh is forbidden even by the adherents of false doctrines, and 
they themselves eat no meat, whilst under the Completely Enlightened One, 
who is all pity, people eat meat, and the eating of meat is not forbidden. 
Buddha’s reply to this, is that the eating of meat should be avoided for 
innumerable reasons, first and foremost being the fact that every being is 
at some time or other connected with all other beings by rebirth as a father, 
brother, son, and so on. Legends are told, as evidence of the evil conse

quences of eating meat. In the Gathās which follow the prose, not only 
meat, but also intoxicating drinks, onions and garlic are prohibited. Buddha 
admits that, in the future, there will be meateaters who will declare that 
the eating of meat is allowed by Buddha.

1

* The Buddha however, for

bids any kind of meateating, whether it be as a medicine or as a 
food, and he accounts it tantamount to eating the flesh of a son. 

Chapter IX is a Dhāraṇī, a magic formula protecting people against 
snakedemons and ghosts of all kinds .

2 ) 

The whole of Chapter X is a long philosophical treatise in 884 
verses.

3 * In this case, too, the doctrines put forth, are those of the 
Vijñānavāda. It is, however, expressly emphasized again and again, that 
all phenomena are unreal like a fata morgana, an illusion, a delusion. 
We are frequently reminded of the language of the Vedānta. As in the 
GauḍapādīyaKārikās, in which the Vedäntist doctrine of Maya is first 
developed, this work (v. 443) also illustrates the nonreality of the 

) Hauer, Das LañkāvatāraS5tra, p. 3 f., regards these passages as allusions to 
Tan trio oults. This is a possible, but not a necessary assumption. The practice of meat

eating may have arisen among Buddhists in the Northern districts even before there were 
Tantric cults. 

*) Translated by J. W. Hauer, Die DhAraṇī im nördlichen Buddhismus (Beiträge zur 
indischen Sprachwissenschaft und Religionsgeschichte, 2, 1927), p . 2 ff. Haraprasāda 
Śāstrī in JASB Proceedings, 19OO, p . 1OO ff., describes a " Lañkāvatāra " Tantra, which, 
however, has nothing in common with the MahāyānaSūtra. 

s

) The prose sentence at the beginning : " Then Mahāmati, the B«dhisattva, the 
Great Being, spoke to the Lord thus ," is an absurd interpolation ; for it is evident that a 
Buddha is made to l ay these verses , 
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world by the simile of the circle of fire, which originates when a 
burning stick is twirled round. Again and again we come across the in

stances of the " horn of a hate,’' the "ringlike apparitions before the shut 
eyes,’' and similar fictions and delusions of the senses, which are intend

ed to show that everything is only illusion and that nothing is real, 
not even release (verse 628).

2

* Sāṃkhyas, Vaiśeṣikas, naked sophists, 
and the theists, are mentioned as adherents of false doctrines (verse 
728). The speaker in Chapter X is not Śākyamuni, but one of his 
predecessors, a Buddha of an earlier age, who says of himself :

 < r I am 
descended from the family (gotra) of Kātyāyana, and have come from 
the Śuddhāvāsa heaven. I preach to the beings the doctrine which leads 
to the city of Nirvana. I and those Tathāgatas have pointed to this 
very ancient path as leading to Nirvana, in 3,000 Sutras " (v, 772 f.), 
" And my mother is Vasumatl, my father is the Brahman Prajāpati, I am 
descended from the family of Kātyāyana, and my name is Jina the 
Pure (Viraja Jina), I was born in Campa, anl so were my father and 
my grandfather also. The latter was called Somagupta, and was descended 
from the dynasty of the moon" (v. 798 f.).> 

A few passages in Chapter X might possibly be of historical 
significance, if they were clearer ; in particular the prophecy (X‚ 784 ff.) : 
"Vyāsa‚ Kanada, Rṣabha‚ Kapila‚ the Śākya leader, these and others will be 
there after my passing away. A hundred years after I have passed away, the 
Vyāsa who is well known from the (Mahā)Bhārata, and also the Pāṇḍavas, 
the Kauravas, Râma and then the Maurya (Chandragupta is meant) will 
live, and after that, the Mauryas, Nandas and Guptas, and then the bar

barians, the meanest of the kings. At the end of the reign of the 
barbarians, there will be armed riots, and after they are ended, the Kali– 
Yuga will come, and at the end of the KaliYuga, the Good Religion will 
not be promoted by the people." In another passage (X, 813 ff.) the 
coming of Pânini, Akṣapāda, Bṛhaspati, of the teachers of Lokāyata, of 
Kātyāyana the writer of Sutras, of Yājñavalkya, Vālmlki, Masurākṣa, 
Kauṭilya and Āśvalāyana, is foretold. 

l

) X, 558623, translated into German by Hauer, Das LañkāvatāraSūtra, p. 7 ff. 
 ) S. Ch. Vidyābhūqana (JASB 1905, p. 161 ; JRAS 1905, p. 833 ff.) took these verses 

t o b e the words of the author of the book. His opinion is shared by Hauer, I.e., p. 4. 
Strange as this passage is, and it does really sound as though it were spoken by an author, 
this view is nevertheless impossible . 
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Whilst the lastnamed list is anything but chronologi

cal,
1

* and can scarcely be of service in fixing any date, we 
are most likely justified in taking it that the passage about 
the Guptas, and the one about the succeeding reign of the 
barbarians, refer to the Hun invasions at the close of the 5th 
century.’* From this we could infer that Chapter X was 
written not long before the time of the second Chinese tran

slation (513 A.D.). The philosophy of the Vijñānavāda, which 
is taught in all parts of the Laṅkāvatāra, coincides with the 
doctrines of Maitreyanātha, Asaṅga‚ and the MahayānaŚrad

dhotpāda, which may be ascribed to the 4th century A.D. at 
the earliest. It is, therefore, probable that the Laṅkāvatāra

Sūtra‚ even in its earlier form, was not in existence more 
than 50 or at the very most, 100 years before the Chinese 
translation of 443 A.D. At all events, from the point of view 
of the history of Indian philosophy from the 4th to the 6th 
century A.D., the importance of this work, which contains 
such numerous allusions to other systems of philosophy, should 
not be undervalued.

3

* 
Among the later MahayānaSūtras there is also the 

Samādhirāja, "(the Sūtra about the) King of Meditations," or 
the CandrapradīpaSūtra, as it is called after the principal 
speakers Here, in a dialogue between Candrapradīpa (or 
Candraprabha) and Buddha, it is shown how a Bodhisattva 
can attain to the highest knowledge by means of the various 

) CjI. E. H. Johnston in JRAS 1929, p. 86. ff. 
) CI. above, Vol. I, 624 I. 
s

) Haraprasāda Śāstri (Ind. Hist, Qu. I, 1925 ,208 I.) speaks of the Lañkāvatāra as 
a work belonging to the period befcre Kaniṣka. This is probably based upon the 
erroneous statement of Rāj. Mitra, Nep. Buddh. Lit.., p, 113, that the] work was already 
translated into Chinese in 168190 A.D. H. Śāstrī (I.e.) calls attention to a paper published 
by Harinath De, " i n which 20 different systems of thought were culled from the 
Laṅkāvatāra." 

*) I do not know of any edition of the work. I only know it from quotations in the 
áikçâ.Samucoaya and from the table of contents given by Rāj. Mitra, Nep. Buddh. Lit., 
pp. 207221 ; s. Bendall, Catalogue, p. 22 I. ; ÔikṣāSamuccaya, ed. Bendall. p. 368. 

43 
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meditations, especially the highest of all, the " King of Medi

tations," and which preliminary conditions are necessary in 
order to prepare the spirit for this highest stage of meditation. 
Such preliminary conditions are worship of the Buddhas, 
complete renunciation of the world, gentleness and goodness 
towards all beings, entire indifference as to one's own life and 
one's own health if there is a question of sacrificing them for 
others, and lastly the knowledge of the nonreality of the 
world, the steadfast belief in the unreality (śūnyatā) of all 
phenomena. Passages of moral contents, mostly in Gāthās‚ 
are quoted by Śāntideva in the SikṣāSamuccaya, as for in

stance the beautiful verses about peace of mind (Śikṣ., p. 242 f.) : 
" He will never depart from the doctrine of the Blessed Ones (Sugatas 

i.e., Buddhas), that hero will never fall into the power of women, he takes a 
delight in the commandment of the Blessed Ones—he who understands 
that real peace of mind is the true nature of Religion. 

He will soon become a prince of men here, he will be a healing physi

cian, a giver of good fortune, he will pull out completely the thorn (of pain) 
of the unfortunate,—he who understands that real peace of mind is the true 
nature of Religion. 

He shines forth among the people, like the moon, by the power of his 
mildness, he is not angered, though he be illtreated with clods of earth and 
with sticks, he remains unmoved, though he be pulled to pieces limb by 
limb,—he who understands that real peace of mind is the true nature of 
Religion." 

In the ŚikṣāSamuccaya (p. 134) a verse is cited from the 
Jñānavatī section of the Samādhirāja, according to which the 
eating of meat, which is otherwise prohibited, is allowable by 
way of medicine. In a prose passage of some length, it is 
explained that it is more likely for a man who is burning from 
head to foot, and who is still alive, to think of sensual plea

sures, than for a Bodhisattva to find rest, as long as there are 
still human beings in distress.’* Legends are also told of saints 

) Ôikṣ., p. 166. A long passage on morality is quoted on p. 1OO I., and a passage on 
the advantages of a hermit's life, on p. 193 ff. ; a beautiful verse on maitrī‚ love, which is 
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who were successful owing to the " King of Meditations." 
ThisSūtra corresponds to the Chinese Yuehtêngsanmeiching, 
which was translated in 450 and 557 A.D.’> 

The last work to be mentioned among the later Mahā– 
yānaSūtras, is the SuvarṇaPrabhāsa or " Splendour of 
Gold,"

2) the contents of which are partly philosophical and 
ethical, and which also contains many legends, but which, for 
a great part, already bears the stamp of a Tantra. 

In Chapter I the Brahman Kauṇḍilya begs for a relic of Buddha, even 
though it might not be larger than a grain of mustard. The Licchavi 
prince Sarvalokapriyadarśana replies to him in the following verses : " When 
flowers will grow in the floods of the Ganges, when crows are red and 
Kokilas are the colour of conchshells, when the Jambu tree bears palm 
nuts and the date tree mango blossoms,—then there will be a relic the size 
of a grain of mustard. When people will be well protected against the 
winter's cold with coats made out of the hairs of the tortoise,...When the 
feet of a mosquito will afford a firm support which will not waver‚‚.‚When 
people will make a firm ladder out of a harehorn, whereby to climb up to 
heaven,...When a mouse will climb up this ladder, and having eaten the 
moon up, will run around Rahu,,.,When an umbrella made of Palāśa leaves 
will be large enough to protect people from the rain,..,When ocean ships 
will career around upon the dry land with sail and mast,...When owls will 
carry away GandhamSdana hill with their beaks,

8

^ then there will be a 

to be esteemed far above any cult, i s quoted on p. 318. In the Śikṣ. the tit le is always 
CandrapradīpaSātra. 

) Thus according to K. Watanabe in JRAS 1907, 6 6 3 ; Nanjio‚ No. 191. Both t it les 
also occur in the Tibetan Kanjur‚ s. Kôrôs. in AMG II, 249. The Śñraugamasamadhi, 
which is also quoted in the ŚiksāSamuccaya, is a different work from the Samādhirāja. 

*) Edited by Rai Sarat Chandra Das, Bahadur, and Pandit Sarat Chandra Śāstrt‚ 
faso. 1, Calcutta 1898 (Buddhist Text Society of India). More does not seem to have been 

published. The oomplete t it le reads thus in the colophons : Suvarṇaprabhāsottama

sutrendrarāja. The fascicule contains Chapts. IXV. Ràj . Mitra, Nep. Buddh. Lit . a p. 241 
ff., gives the contents of 21 chapters. Cf. Burneuf, Introduction, pp. 171 ff., 490 ; Bendall, 
Catalogue, p . 12 f M . Anesaki in ERE IV , p. 839. An edition of the SuvarṇaPrabhāsa 
was prepared by the late Bunyiu Nanjio‚ and is being made ready for the press by his 
pupil Hotoku Idzumi‚ s. J. Takakusu in The Young East, May 1928, p. 404. 

8

) This list of impossible things is to be found, in part word for word, in Jātaka 
No. 425 (Aṭṭh&naJātaka, " the Jātaka of the Impossibilities ") . Cf. Th. Zachariae, Kleine 
Schriften, Bonn 1920, p. 70 f.; SheRab Dong bu or Prajnya Danda by LuTrub (Nāgārjuna 
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relic.’' The Brahman himself states the reason : It is impossible to find a 
relic of Buddha, even as small as a grain of mustard, as there is neither 
bone nor blood of Buddha's body, tor the Completely Enlightened Tathāgata 
has only a Dharmakāya,* and consists only of the Dharma element, i.e., he 
has only an immaterial " body

 v consisting of the absolute, and he is com

posed only of ideas, of spiritual (nonsensual) phenomena. A Buddha was 
never created and never passes away ; only in order to bring the beings to 
maturity, he causes the vision of the complete Nirvana to appear. 

Chapter IV is on a lofty ethical plane, and contains many a beautiful 
passage such as the confession of sins,

2

* and the praise of love (maitrl) 
towards all beings.

3

* The doctrine of Sūnyatā is developed in Chapter VL 
The major portion of the work consists, however, of a glorification of the 
SuvarṇaPrabhāsa itself, and the merit of reading this book is extolled over 
and over again. In Chapter VIII the goddess Sarasvatī appears, and in 
Chapter IX Srī MahâdevI, the great goddess Sri, in order to magnify the 
SuvaniaPrabhâsa as a DhāraṇI.

4

* Chapter X I I I is a kind of manual for 
kings (rajaśāstra), called Devendrasamaya, which Baladaketu recited to his 
son Ruciraketu when he was anointed as king.

5

* Among the legends which 
are related in the SuvarṇaPrabhāsa, there is also one about a prince who 

ed. and transi, by W. L. Campbell, Calcutta 1919, p. 98 (vs . 194) î and PenzerTawney, 
The Ocean of Story, IX, 152, 

l

) On the Mahāyāna doctrine of the three bodies (trikāya) of the Buddha, viz., 
dharmakāya (the absolute), sambhogakāya ( the superhuman body with which the 
Buddhas enjoy their glory, virtue and wisdom) and nirmāṇakāya (the assumed body, which 
the Buddhas assume, in order to carry out their work of releasing the beings, on earth), 
see La Vallée Poussin in ERE I. 97 f. ; M. Anesaki in ERE IV , 839 f. ; P. UassonOursel 
in JA 1913, sér. 11, t. I. p. 581 ff. ; Rosenberg, Die Probleme der buddhistischen Philosophie, 
p. 236 ff. ; W. Montgomery McQovern, An Introduction to Mahāyfina Buddhism, London 
1922, p. 75 ff. Itsing's Chinese translation of the SuvarṇaPrabhāsa has a chapter on the 
doctrine of Trikāya, which does not appear in the Sanskrit text, and which, in the opinion 
of Anesaki (l.c.) was probably interpolated by an adherent of Vasubandhu. On 
Dharmadhātu see Th. 8tcherbatsky, Central Conception of Buddhism, pp. 59, 97. 

) P. 12 ff., quoted in SiksāSamuccaya, pp. 16O–164. This passage has been 
published by H. Stönner (SB\ 1904, 1310 ff.) from a block print found in Idikutschari 
(Eastern Turkestan). 

3

) P. I9ff„ quoted in Sikṣā–Samuccaya, p. 217 f. 
*) I t is justified to a certain extent , when La Vallée Poussin, Bouddhisme, E'tudes et 

Matériaux, Mémoires etc., 1897, p. 127, describes the SuvarṇaPrabhāsa as a Māhātmya 
of Dhāraṇīs. 

5

) It is not easy to see how this section crept into this pious work. It reminds us 
ot similar sections in the Purāṇas, 
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kills himself in order to serve as food for a hungry tigress, ) whereupon the 
prince's father has his son's remains preserved in a golden casket, and has 
a Stūpa erected over them. In other places, however, Tantric ritual is also 
taught, and female deities, Harītl‚ Caṇḍikā, etc., are mentioned. 

The SuvarṇaPrabhāsa enjoys a great reputation and is 
popular in all countries where Mahayāna Buddhism prevails. 
In Central Asia, too, fragments of this work have been dis

covered.’* It is said to have been explained in China by 
Kāśyapa Mātaṅga as early as during the reign of Ming–ti 
(58–75 A.D.) .

3 ) If this statement is not a mere fiction with 
a view to extolling the work, there must have been a Suvarna

Prabhāsa in those days which diverged widely from the present 
text. The Chinese translation by Dharmakṣema (414433), 
Paramārtha and his pupils (552557) and Itsing (703) have 
come down to us.

4 ) 

The Masters and Poets of the Mahāyāna. 

Tāranātha
5 ) says that the adherents of the Hīnayāna 

declare the ŚatasāhasrikāPrajñāPāramitā to be the latest 
of the Mahāyāna–Sūtras, and the work of Nāgārjuna,

6 ) and 

) See above, p. 274 f. According to a Mongolian version translated by I. J. Schmidt, 
Grammatik der mongolischen Sprache, St. Petersburg 1831, p. 142 ff. 

2

) A passage from it in the language of Khotan‚ s. in E. Leumann, Buddhist. Lit. 
Nordarisch und Deutsch, 1920, p. 53 ff. A few Central Asiatic fragments of the Sanskrit 
text have been published and translated by F. W. Thomas in Hoernle, MS. Remains, p. 108 
ff. An Uiguric translation appeared in Bibl. Buddhica in 1914. For fragments of Diguric 
texts, s. F. W. K. Müller, Uigurica, in ABA 1908, p. 10 ff. ; Lüders, SBA 1914, p. 99 ; in 
the colophon it is expressly stated that the work was translated from the Indian lan

guage into Chinese, and from the Chinese into Turkish. 
8

) Bagchi I, p. 4 . 
*) Bagchi I , 220, 422 ; Forke, Pekinger Tripiṭaka, Nos, 121, 127, In the Tibetan 

Kanjur‚ s, AMG II, 315 f. The West Mongolian recension (Altan Geral) has been published 
by Erich Haenisch, Leipzig 1929. 

5

) Geschichte des Buddhismus in Indien, aus dem Tibetischen übersetzt von A 
Schiefner, St. Petersburg 1869, p. 7I . 

8

) On Nāgārjuna, see A. Qrünwedel, Mythologie des Buddhismus in Tibet und der 
Mongolei, Leipzig 1900, p. 29 ff. ; Eliot, II , 84 ff. ; Satis Chandra Vidyābhūqana in P r o c 
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it is not impossible that this PrajñāPāramitā is indeed an 
apocryphal Sūtra which was produced by Nāgārjuna's school. 
It is more likely, however, that this statement is due to a 
confusion between the text of the great PrajñāPāramitā and 
the PrajñāPāramitāSūtraŚāstra which was ascribed to 
Nāgārjuna, i.e., the commentary on the PañcaviṃśatiSāhas

rikāPrajñāPāramitā. At all events Nāgārjuna cannot pos

sibly have been the founder of the Mahāyāna, as was so often 
supposed in former days ; for there is no doubt that Mahāyā– 
naSūtras were in existence long before his time.’* Accord

ing to HsüanTsang,
2 ) Aśvaghoṣa, Nāgārjuna, Āryadeva and 

Kumāralabdha (—=Kumaralata) were contemporaries, and he 
calls them " the four suns which illumined the world.’' 
According to Kalhaṇa's Rājataraṅgiṇī (I, 173), the Bodhi

sattva Nāgārjuna was "the only lord of the land" in 
Kashmir at the period of the kings Huṣka‚ Juṣka and 
Kaniṣka. Tāranātha says that he was born in the days of 
Kaniṣka. It is a good working hypothesis, though nothing 
more, that he lived in the latter half of the 2nd century 
A.D.

8 ) On the other hand, so many legends have been 
woven about his life, that doubts have even been expressed 
as to whether he was a historical personage at all. 

According to the biography of Nāgārjuna translated 
into Chinese by Kumārajīva (in about 405 A.D.), Nāgārjuna 
was born as a Brahman in Southern India, studied the four 
Vedas and learned all sciences. He was also, however, said 

IOC, Vol. II , p. 125 ff. ; Max Walleser, The Life of Nāgārjuna from Tibetan and Chinese 
Sources (Hirth Anniversary Volume, Asia Major I, 421 ff.) ; P. L. Vaidya‚ E'tudes sur 
Äryadeva et son Catuḥêataka, Paris 1923, p. 46 ff. ; Keith, Buddhist Philosophy, p. 229 f. 

) In the PrajñāPāramitāSūtraŚāstra and DaśabhūmiVibhāṣāŚāstra (both 
translated into Chinese by Kumārajīva in about 405 A.D. ) , Nāgārjuna quotes numerous 
MahayānaSūtras ; s. R. Kimura in Ind. Hist. Qu. I l l , 1927, p. 412 ff. 

») Siyuki, Buddhist Records of the Western World transl. by S. Real, II , 97 ff., 
302 f.; Hwui Li, The Life of HiuenTsiang, transl. by S. Real, 1911, p. 199. 

8

) CI. Kern, Manual of Indian Buddhism, p. 122 f. ; Keith, Buddhist Philosophy, 
p. 229; Walleser in ZB V I , 192425, pp. 95 ff., 237 ff. 
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to be a great sorcerer. By his magic art he was able to make 
himself invisible, and, accompanied by three friends, he 
secretly entered into the royal palace, where they began to 
violate the women. They were discovered, Nāgārjuna's three 
companions were sentenced to death, but he himself escaped 
after he had first vowed to become a monk. He fulfilled his 
vow, studied the whole of the three Piṭakas in 90 days, and 
grasped their meaning ; yet he was not satisfied with this, 
but began to seek other Sutras, until at last he received the 
MahāyānaSūtra from a very aged monk in the Himalaya. 
With the aid of a Nāgarāja, a serpentking, he also found a 
commentary on it. He zealously propagated Buddhism in 
Southern India. He directed the religion, says the biogra

pher, for over 300 years.’* The Tibetans even go as far as 
to let him attain the age of 600 years. 

Kumārajīva describes Nāgārjuna not only as a great 
magician, but also as well versed in astronomy, medicine, the 
production of precious stones, and other worldly things. 
The poet Bāṇa (7th century A.D.) relates in the Harṣaearita, 
that Nāgārjuna received a necklace of pearls from a snake

king, which served as a remedy for snakebite and in fact all 
pains. In the Tibetan chronicles Nāgārjuna appears almost 
exclusively as a mighty magician.

2

* In spite of all this, we 

l

) WassiljeWy Der Buddhismus, p. 232 ff. According to Walleser (Hirth Anniversary 
Volume, p. 443 ff.) it is not certain whether we possess the authentic text of Kumārajīva's 
biography. 

) Thus especially in No. 16 of the " Stories of the 84 Magicians," translated by A. 
Qrünwedel (BaesslerArchiv, V, 1916, 161ff.I. A medical writer Nāgārjuua is named as 
the author of the UttaraTantra on the Suśruta ; s. J. Jolly, Medizin (Grundriss), pp. 16, 
125, and in ZDMG 53 ,1899 , 878. About Nāgārjuna, the author of Tantras, who lived in 
the 7th century, see below. Albêrūnī says of the alchemist Nāgārjuna, the author of the 
Rasaimtnākara, that he lived a hundred years before his time. P. C. Bay places him in 
the 7th or 8th century A.D. In the Rasaratnākara we find dialogues between Nāgārjuna 
and King Saiivāhana (for Śālivahana or Sātavāhana as a friend of Nāgārjuna, see below), 
and at the beginning of Chapter III , which deals with quicksilver, we read that the 
goddess PrajñāPāramitS appeared to Nāgārjuna in a dream, and revealed to him the 
ingredients for a recipe. Of. P . C. Bay, A History of Indian Chemistry, I, Calcutta 1903, 
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may safely assume that he came from Vidarbha (Berār) and 
was born as a Brahman, for his writings give evidence of an 
intimate acquaintance with Brahmanical learning. So great 
was the reputation which he enjoyed, that even after the 
lapse of centuries, numerous works for which people desired 
to assure special authority, were ascribed to him.’* The 
fact of his being the founder of one of the most important 
schools of the Mahāyāna, namely the Mādhyamaka school, 
accounts for this high degree of veneration: for there is not 
a shadow of a doubt that he is the author of the Mādhyamika

Kārikās or MādhyamikaSūtras
 2 ) which present in a syste

matic manner the Śūnyavāda which is taught in the Mahāyāna

Sūtras. 
The work consists of 400 memorial verses (Kārikās) in 

27 chapters, on which the author himself has written a 
commentary, the Akutobhayā "The Safe One." Nāgārjuna 
was perhaps the first, or at all events one of the first, to make 
use of this style of presentation which is so greatly favoured in 
the scientific literature of the Indians, to wit—memorial verses 

pp. xxiv‚ xcii ff. ; II , 1909, pp. xx‚ xxiii ff., xxxviii ff., 6 ff. Most likely the Buddhist 
philosopher, the Tantric writer, the medical writer and the alchemist were four different 
men, who were confused owing to the ident i ty of the names. 

 ) For the works ascribed to Nāgārjuna, s. Nanjio‚ col. 369 ff. 
) MôlamadhyamakaKārikas (MādhyamikaSūtras) de Nāgārjuna avec la Prasanna

padā‚ commentaire de Candrakīrti, publié par L. de La Vallée Poussin, St. Pétersbourg 
(Bibliotheca Buddhica IV), 1903 ff. La Vallée Poussin has translated Chapt. 24 of the 
Commentary, in Mélanges Charles de Harlez‚ Leideti 1896, p. 313 ff. Chapt. I (on 
Causality) and Chapt. X X V (on Nirvāṇa) with the Commentary of Candrakīrti, transl. 
by Th. btcherbatshy. The Conception of Buddhist Nirvana, Leningrad 1927, pp. 63.212. 
A summary of the contents of Candrakīrti's Commentary, the text of Chapt. I, and a 
translation of Chapts. II . V and VII , are given by Satis Chandra Vidyābhūsana in JBTS 
V, 1897, part 4, p. 7 ff.; II , 1894 and 1896, part I , p. 13 ff ; 1897, part I," 23 ff. ; part 
I I I . p. 21 ff. The Kārikās with the Akutobhayā have been transi, from Tibetan by Max 
Walleser, Die mittlere Lehre (Mādhyamikasāstra) des Nāgārjuna, Heidelberg 1911. The 
same scholar has also translated the Chinese version of the MādhyamikaŚāstra, the 
Ouñlun, by Kumārajīva, Heidelberg 1912, and edited the Tibetan version of the Akuto– 
J)haya in photographic reproduction according to the Peking edition of the Tanjur‚ in 
" Materialien zur Kunde des Buddhismus," Heft 2, Heidelberg 1923. 
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with a commentary by the author himself. The Akutobhayā 
has not come down in Sanskrit, and our knowledge of it rests 
upon the Tibetan translation. The commentaries by Buddha– 
pālita and Bhāvaviveka have also come down in Tibetan 
translations only. The commentary entitled Prasannapadā, 
" The ClearWorded,"

1 } by Caṇdrakīrti, who on several occa

sions argues against his two predecessors, is the only one which 
we possess in Sanskrit. The Mādhyamika system, which is 
taught by Nāgārjuna and his pupil Āryadeva, and which 
found one of its chief exponents in Candrakīrti derives its 
name " the middle doctrine "

2 ) from the fact that it declares 
nothing either positive or negative, but merely relativity. 
The work begins with the famous eight negations, but it is 
here expressly stated that they mean the same as the doctrine 
of causally dependent origination :

8 ) 

" No passing away and no origination, no destruction and no everlast

ing continuance, no unity and no multiplicity, no [coming and no going : 
1 revere the Completely Enlightened One, the best of teachers, him who 
has thus taught the causally dependent origination, the salutary cessation 
of the world of phenomena." 

There was an obvious objection to this, and Nāgārjuna 
himself makes his opponent voice it in Chapter X X I V : If 
everything is "empty," and there is neither origination nor 

 ) In the opinion of 8tcherbatsky (Nirvāṇa, p. 67, note 1), it is so entitled " n o t 
without some dose of irony, s ince . . . i t s extreme dialectical subtlety. . . is equalled by no 
other work in the whole domain of Northern Buddhist literature." Buddhapālita's 
commentary is edited in Tibetan by M. Walleser in Bibl. Buddhica X V I . 

2

) Whilst in the "Sermon of Benares" the "middle w a y " is understood in the 
ethical sense (avoidance of the extremes of worldly life and exaggerated asceticism), the 
expression has a metaphysical meaning in this case : the avoidance of extreme statements 
regarding existence and nonexistence. 

8

) The reproach that the Mādhyamikas are nothing but Nāstikas or "Nihilists," is 
firmly rejected by Candrakīrti (Madhyamaka–Vrtti, p. 368). On the system of the 
Mâdhyamikas, c/. La Vallée Poussin, Bouddhisme, pp. 189 ff., 290 ff., and ERE VIII, 
235 ff., Anesaki in ERE IV. 838 ; Y. Sogen, Systems of Buddhistic Thought, p. 104 ff. ; 
P. L. Vaidya‚ Etudes sur Äryadeva, p. 34 ff. 

44 
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passing away, then there can also be no "four noble truths " 
and no rule of life based on the knowledge of these truths, 
no fruit of good and evil deeds, no Buddha doctrine (Dharma), 
ho monastic community, and finally also no Buddha. Thus 
the entire religion of the Buddha collapses into nothingness. 
Thereupon Nāgārjuna replies : The doctrine of the Buddha 
rests on two truths, one conventional truth, in which the 
deeper meaning remains hidden, and one truth in the highest 
sense. He who does not know the distinction between these 
two truths, does not understand the profound substance of 
the Buddha doctrine. The highest truth can be taught only 
when based on the truth of everyday life, and without the 
assistance of this highest truth, it is not possible to under

stand Nirvāṇa. 
The same doctrines are expounded by Nāgārjuna in more 

concise form in two shorter works, Yuktiṣaṣṭikā, "Sixty 
Arguments,"

1 ] and aūnyatāSaptati, " Seventy Verses on 
Unreality."

 2 ) The PratītyaSamutpādahrdaya treats of the 
"Secret of the causally dependent origination" in 7 Āryā 
stanzas.’* The MahāyānaViṃśaka

 4 ) is a short philosophical 
treatise, in which it is taught that, from the standpoint of 
absolute truth, there is neither Saṃsāra nor Nirvāṇa, and that 
everything is mere illusion and dream. The Vigrahavyā

vartanī, which is frequently quoted by Candrakīrti, is a 
work on logic. In the case of other works which are 
attributed to Nāgārjuna, it is more or less doubtful whether 

1 ) Yuktiṣaṣṭikā, die sechzig Sfttze des Negativismus nach der chinesischen Version 
übersetzt von Phil. Schaeffer, Heidelberg 1923 (Materialien zur Buddhismus, 3. Hef t ) . 
It i s extant in Tibetan also. 

s

) Extant in Tibetan in the Tanjur. The work seems to have been the prototype 
for Vasubandhu's ParamārthaSaptati and īśvarakṛṣṇa's Sāṃkhya.Saptat i . 

s

) Tibetan text with French translation by La Vallée Poussin in Bouddhisme, E'tudes 
et Matériaux, Théorie des douze causes, Gand 1913, p . 122 ff. 

*) Tibetan and Chinese with English translation, edited by Susumu Tamaguchi in 

E B I V ‚ 56 ff., 169 ff. 
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they are really his. This applies, for instance, to the 
DharmaSaṃgraha, which is ascribed to him, and which 
has come down in Sanskrit.° This is a short and very 
useful glossary of Buddhist technical terms, but it is one 
which any monk might have compiled.’* 

The SuhṛlLekha or "Letter to a Friend,"
8 ) has a 

more rightful claim to be regarded as a work of the great 
master, though it contains no Mādhyamaka doctrines 
whatsoever. As a matter of fact, there is nothing in the 
epistle which could not just as well be in the Pali Canon, and 
certain ver«os coincide word for word with the Dhammapada 
and similar texts, other verses agreeing with Brahmanieal 
sayings. The Chinese pilgrim Itsing praises this work 
of Nāgārjuna very highly, and reports that in his day it 
was widely read and memorised in India.’* The Chinese 
mention Sātavāhana as [the friend, to whom the letter is 
addressed.’* Now Sātavāhana is not the name of a king, but 

1

) Edited by Kenjiu Kasaiuara, Max Müller and H. Wenzel (Anecdota Oxoniensia, 
Aryan Series, Vol. I, Part 5), Oxford 1885. Half the termini of the DharmaSaṃgraha 
are also to be found in the DharmaSartraSütra, a blockprint of which was brought from 
Idikucchari by Qrümoedel and published by H. 8tönner (SBA 1904, p. 1282 ff.). The 
DharmaSaṃgraha has much in common with the Buddhist lexicon MahāVyutpatti 
(edited by J, P. Minayeff in Bibl. Buddhica X I I I , 1911), the period and author of which are 
entirely unknown. As Kaniṣka and Aśvaghoṣa are mentioned, and as allusions to Greek 
astrology occur in the MahāVyutpatti , the work cannot be earlier than the 3rd or 4th 
century A.D. ; s. F . W. Thomas in Ind. Hist. Qu. n, 1926, 501 ff. 

2

) I n the Chinese version the name of the author is not mentioned. C|I. Kasawara, 
DharmaSaṃgraha Edition, p. 68. 

3

) The complete title is AryaNāgārjunabodhisattvasuhṛllekha. Translated into 
English, after the Chinese translation of Guṇavarman (424481 A . D . ) , by S. Real in Ind. 
Ant. 16, 1887 ,169 ff. Other Chinese translations by Saùghavarman (about 433 A.D.) and 
by Itsing (about 700 A.D.) ; s. Nanjio‚ Noi . 1440, 1441 ; Bagchi I , 375, 377. Translated 
into English, after the Tibbtan version, by H. Wenzel in J P T S 1886, p. 1 ff., and into 
German, Leipzig 1886. The Sanskrit original has not come down. 

*) CI.
f I ts ing, transi. Takakusu, p. 158 ff. 

5

) CI. Hwu i Li, The Life of HiuenTsiang, tr. by 8. Beal‚ p. 1 3 5 ; Th. Waiters, on 
Yuan Chwang's Travels in India, I I , 200 f., 206. A legend related by B&ṇa (Harfacarita, 
transi., by E. B. Cowell and F. W. Thomas, London 1897, p. 252) also mentions Sātavāhana 
as the friend of Nāgārjuna. 
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the title adopted by the rulers of the Āndhra dynasty, which 
held sway in Southern India from the middle of the 3rd 
century B.C. until the beginning of the 3rd century A.D. 
The first prominent Āndhra sovereign, who called himself 
Sātavāhana, and who favoured both Brahmans and Buddhists, 
was Gautamīputra (119128 A.D.). His successor was Rājā 
Vāsiṣṭhīputra Śrī Pulumāyi, who reigned over 30 years. In 
the period which we have assumed for Nāgārjuna, Gautamī

putra Yajñaśrī, who reigned in 166196 A.D., would come 
into question.’* 

There are no ground for denying Nāgārjuna the author

ship of the commentaries PrajñāPāramitāŚūtraŚāstra and 
DaśaBhūmiVībhāṣāŚā3tra.

2) The short treatise EkaŚloka 
gāstra,

8 ) which has come down only in Chinese, and which 
sets out to prove that true existence (svabhāva) is non– 
existence (abhāva), is perhaps rightly ascribed to Nāgārjuna. 
On the other hand, it is not very likely that the Prajñā– 
daṇḍa,

4) which has come down in Tibetan, a book of 260 
sayings, only very few of which are Buddhist at all, and the 
majority of which merely teach general morality and wisdom, 
with many an allusion to the fables in the Pañcatantra, was 
the work of Nāgārjuna. 

) Cf. Smith, Early History, p. 221 ff. Max Walleser ( Z B VI, 96 ff.) makes it 
seem probable that the statement, according to which in the Tibetan version, Udayana is 
the king to whom the letter is addressed, is based upon an error. He assumes (I. c . , 
p. 103) that Vijaya Śrī SStakarṇi, who ascended the throne in 213 A.D. , was Nāgarjuna's 
friend. 

2

) Both commentaries, as well as the MadhyamikaŚāstra, were translated into 
Chinese by Kumārajīva ; s. Bagchi I , 197 f., 423. 

*) Translated from the Chinese by H . R. Rangaswamy Iyengar in the Mysore 
University Journal for Arts and Science 1, 1927, No. 2. A short treatise consisting of 9 
Kārikās, entitled Yogāvatāra, is ascribed to Nāgārjuna only in one Sanskrit mauuscript, 
and in the Tibetan version i s ascribed to D i g n ā g a ; s. Vidhushekhara Bhattacharya in Ind. 
Hist . Qu. I V , 1928, 775 ff. 

*) She–rab Dong–bu or Prajnya Danda by LuTrub (Nāgārjuna) edited and transla

ted by Major W. L. Campbell, Calcutta 1919. 
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One of Nāgārjuna's pupils was Deva or Āryadeva, also 
known as Kāṇadeva, "the oneeyed Deva" and Nīlanetra, 
" the blueeyed,"

 1 } HsüanTsang relates the following of him : 
The Bodhisattva Deva came from the land of Siṃhala (Cey

lon), in order to discuss the difficulties of the doctrine with 
Nāgārjuna. He asked a pupil to announce him to the Master. 
Nāgārjuna sends his beggingbowl out, filled with pure water. 
Deva throws a needle into it. The pupil takes the bowl 
back, and Nāgārjuna is much delighted at this "eloquent 
silence." In reply to the question of his astonished pupil, 
the master says, that the bowl with the water signified his own 
pure knowledge ; by throwing the needle in, Deva wanted 
to say that he has reached the very bottom of this knowledge. 
Deva is shown in, and approaches the Master very modestly. 
Nāgārjuna was very well satisfied with the discussion he had 
with Deva, and as he himself was already old and feeble, he 
appointed him as his successor.’* Deva's biography was tran

slated into Chinese by Kumārajīva (in about 405 A.D.) 
together with those of Aśvaghoṣa and Nāgārjuna, and is just 
as legendary as these last named. Legend has it that he 
died at the hands of a murderer. The pupil of one of the 
heretical teachers whom Deva had defeated in disputation, 
waylaid him and pierced him through with a sword, as he sat 
in the forest absorbed in meditation. Before his death he 
instructed the murderer, and restrained his pupils who were 
about to pursue the murderer, with these words : " Every

thing is unreal. Reflect upon the true meaning of all things 
in the world of phenomena. Where is the oppression or 

) He is said to have been named thus, owing to two blue spots, resembling eyes, 
on his cheeks. ^According to the legend, he became oneeyed in the following manner : 
In order to demonstrate that a goldea statue of Mahesvara is not the god himself, he tore 
out the left eye of the statue ; but, in order to show that he had not done this out of 
pride, he tore out one of his own eyes, when Maheśvara paid him a visit the next day. 

2

) CI. Hwui Li, The Life of HiuenTsiang, tr. by S. Beal‚ p. 135 ; Th. Walters. 
On Yuan Chwang's Travels in India, I I , 2OO ff. 
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cruelty ? Who is pierced or murdered ? If you recognise the 
true nature of all things, then there is neither murdered nor 
murderer. Who is a friend and who is a foe ? Who is the 
murderer and who is the murdered ? " 1 } Both HsiianTsang 
and Itsing mention Āryadeva along with Aśvaghoṣa and 
Nāgārjuna, as one of the great men who lived " in ancient 
times." Most probably he lived at about the turningpoint 
of the second and third centuries A.D.

2 ) 

Many works are ascribed to Āryadeva.
3 ) His most 

famous work is CatuḥSataka,’° which, like the Mādhya– 
mikaSūtra, consists of 400 Kārikās. With Candrakīrti's 
commentary, it belongs to the fundamental works of the 
Mādhyamika school. Deva defends Nāgārjuna's doctrines 
not only as against other Buddhist schools, but also against 
Brahmanical systems^ especially the Vaiśeṣikas. The impor

tance of distinguishing between the two kinds of knowledge, 
is very emphatically brought out by Aryadeva in these verses : 

" Love for the religion is prescribed by the Tathāgatas for such as 
long for heaven ; on the other hand, the highest truth is prescribed for 
such as seek deliverance. 

l

) C/. Was8Üjew, Der Buddhismus, p. 234 f.; Y . S o g e n , Systems of Buddhist 
Thought, p . 187 ff. 

a

) See above, p. 258. According to Kumārajīva's s tatements , H. (7t‚ The 
Vaiáesika Philosophy, London, 1917, p. 43, calculates the time of Nāgārjuna between 113 
and 213, and that of Deva between 163 and 263, whilst Harivarman, the pupil of Kumāra– 
lāta and author of the SatyasiddhiŚāstra (which has come down only in Chinese) is said 
t o have l ived in about 260 or 270 A.D. 

») See Nanjio‚ Col 369 ff. 
4

) I t is often quoted by Candrakīrti, under the tit le Sataka or ŚatakaŚāstra, in 
the MadhyamakaVṛtti . C/. La Vallée Poussin in Le Muséon, N.S.I . , 19OO, 236 ff. The 
Catuḥśataka has come down in its entirety in the Tibetan version. Fragments of the 
Sanskrit original of the text and commentary have been discovered and edited by Hara– 
prasada Śāstrī in Memoirs of the Asiatic Society of Bengal, Vol. I l l , No. 8, pp 449514, 
Calcutta 1914. Chapter V I I with Extracts from the Commentary of Candrakīrti, recon

structed from the Tibetan Version, with an English Translation, by Vidhushekhara 
Bhattacharya, in Proc. I V 0 0 , Vol. I I , pp. 831871. P . L. Vaidya‚ Etudes sur 1ryadeva 
e t son Catuḥśataka, Paris 1923, p. 69 ff., has reconstructed the Sanskrit text of the last 9 
chapters (VIII–XVI) , on the basis of the Tibetan version, in as far as the Sanskrit text 



B U D D H I S T L I T E R A T U R E 351 

He who desires to acquire religious merit, cannot always talk of un

reality (śūnyatā). Does not a medicine, wrongly used, become a 
poison ? 

Just as one can make a thing clear to a barbarian (mleecha) only if 
one uses his language, even so one cannot explain anything to the common 
people unless one uses the common language.’’ –

1 

Down to the present day, Nāgārjuna's Mādhyamika– 
Sāstra together with Āryadeva's CatuliŚataka or SataSāstra 
and the DvādaśaNikāyaŚāstra, form the groundwork of the 
faith of the Sanron sect in Japan . 2 ) 

Only fragments have come down to us of the Cittaviśud

dhiPrakaraṇa,
3) " Section of the Purification of the Mind," a 

didactic poem containing among other things controversial 
arguments against the Brahmanical ceremonial system. The 
following is declared against the belief that bathing in the 
Ganges washes away sins : If salvation could be attained by 
means of Ganges water, then fishermen would all attain salva

tion, and more particularly the fishes, which are in the Ganges 
day and night. It is doubtful, however, whether this work in 
its present form, in which Tantric ideas, and expressions for 
the days of the week (vāra) and the zodiac (rāśi) which were 
borrowed from Greek astronomy, occur, can be ascribed to the 
ancient Āryadeva.

4 ) 

was not extant, and has added a French translation (p. 129 ff.). HsüanTsang translated 
the work into Chinese. A complete Ital ian translation of the text and commentary, from 
the Chinese, has been published by G. Tucoi in Studi e materiali di storia delle religioni, 
1925. For a comparison of the Chinese text with the Sanskrit original and the Tibetan 
version, s. Tucci in RSO X , 1923, 521 ff. 

 ) Verses 192194 in P. L. Vaidya's Text. 
*) C/. Nanjio‚ Twelve Japanese Buddhist Sects, p. 44 ff. ; W. M. MoQovern, Intro

duction to Mahāyāna Buddhism, p. 205 ff. 
3

) Haraprasāda śāstri has also discovered these fragments, s. JASB 67, 1898, 
175 ff. 

*) C/. LaVallée Poussin, Bouddhisme, jp. 383, note 1 and Haraprasāda śāstrī in 
in Ind. Hist. Qu. I , 1925, p. 464 : " The book has been revised by another 1ryadeva in later 
t imes, for at the end are mentioned images not known in the great Aryadeva's t ime, and 
there was one Äryadeva in Bengal who wrote also in Bengal i ." For this reason it is im
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There are in the Chinese Tripiṭaka two short treatises 
translated by Bodhiruci (508535), which are ascribed to Ārya– 
deva‚ and which constitute a kind of commentary on those 
sections of the Laṅkāvatāra which deal with heretical doctrines 
of Nirvāṇa.’

} There is another short treatise by Āryadeva 
the HastavālaPrakaraṇa or MuṣtiPrakaraṇa, the Sanskrit 
text of which F. W. Thomas has endeavoured to reconstruct 
on the basis of the Chinese and Tibetan translations.’* In 
this work it is taught, in 5 memorial verses, that all pheno

mena are mere illusion, and a sixth verse explains the distinc

tion between the two truths. 

Hitherto it has usually been thought that the founder of 
the Yogācāra school of Mahayāna Buddhism was Asaṅga or 
Āryāsaṅga. It is now, however, probable that the tradition 
according to which several of his works are supposed to have 
been revealed to Asaṅga by the future Buddha Maitreya in the 
Tuṣita heaven, rests upon the fact that Maitreyanātha, briefly 
called Maitreya, was a historical personage, the teacher of 
Asaṅga‚ and the real founder of the Yogācāra school.’* This 

possible to deduce from this work the chronological data, which were deduced by H. Jacobi‚ 

JAOS 31, 1910, p. 2. 

 ) Nanjio‚ Nos. 1259, 1260. Cf. G. Tucci in T'oung Pao‚ 2 série, Vol. X X I V , 

1926, p. 16 ff. 
*) J R A S , 1918, 267 ff. The Chinese translations, which were used by Thomas, of 

Paramārtha and Itsing ( Nanjio‚ No3. 1255, 1256) are here published by H. Ui . Oignāga 
seems to be the author of the commentary on the Kārikās, for which reason the whole 
work appears among the works of Dignāga. 

8

) The Tibetan Buston, in his " History of Religion,*' ascribes 5 Śāstras to Mai

treya : (1) Sūtri laṃkāra in 7 chapters, (2) MadhyāntaVibhanga, (3) DharmaDharmati

Vibhaṅga, (4) Mahāyāna–Uttaratantra–Śāstra, and (5) AbhisamayālaṃkāraKārikā. H e as

cribes to Asaftga the three works Pañcabhūmi, Abhidharma–Samuccaya and Mahayāna– 
Saṃgraha ; s. Stcherbatsky in Le Muséon, N . S . , VI. 1905, 144 f. In the Chinese Tripi– 
ṭaka a whole series of works is ascribed to Maitreya, s. Nanjio‚ col. 868. I t is true that 
the tradition that Asaṅga received the revelation from Maitreya in the Tusita heaven, 
was already taken to China by Paramārtha (499569), and was believed by Dharma– 
pāla (528560), Prabhākaramitra (630632), who translated the MahayānaSūtrālaṃkāra

Ôāstra into Chinese, as well as by HsüanTsang and Itsing. However, see below, 
p. 354, note I. 
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school teaches the Vijñānavāda, i.e. that nothing exists outside 
consciousness. Thus, like the Śūnyavāda, it denies the 
reality of the world of phenomena, but yet, in a certain sense, 
recognises an existence contained in thought and consciousness. 
The sole Absolute, however, which embraces this concious

ness which in its turn includes in itself all psychic processes 
(ālayavijñāna), is Bodhi, the one and only truth, which is one, 
though revealed in the endless multiplicity of the Buddhas. 
But this Bodhi is only attainable to the Yogācāra, i.e. to him 
who practises Yoga, and even to him only in stages, after he 
has gone through all the ten stages (daśabhūmi) of the career 
of a Bodhisattva. The practice of Yoga, which, in Hīnayāna 
Buddhism also, plays no unimportant part,

1} is here associa

ted systematically with Mahāyāna Buddhism.
2) 

At all events, the AbhisamyālaṃkāraKārikās, also 
known as the PrajñāPāramitopadeśaSāstra, are certainly the 
work of Maitreyanātha. The text is usually to be found at 
the beginning of the manuscripts of the Pañcaviṃśatisāhasrikā

PrajñāPāramitā, which was translated into Chinese between 
261 and 316 A.D.

8 ) In all probability, the text of the Mahā– 
yānaSūtrālaṃkāra, which is composed of memorial verses 

) For instance, the Manual of a Mystic being a Translation from the Pāli and 
Sinhalese work entitled the Yogavachara's Manual, by F. L. Woodward, ed. by Mrs. 
Bhys Davids, London, PTS 1916, is a Hīnayāna manual of Yoga. 

2

) On the teachings of the Yogācara school or the school of the Yogacāryas, cf. 
La Vallée Poussin, Boudḍhisme, p. 200 ff. ; D. T. Suzuki, Outlines of Mahāyāna Buddhism, 
London 1907, pp. 60 ff., 125 ff. ; S. Lévi in the introduction to his translation of the Mahā– 
yānaSūtrālaṃkāra ; Y. Sogen, Systems of Buddhistic Thought, p. 210 ff. ; Otto Rosenberg, 
Die Probleme der buddhistischen Philosophie, Heidelberg 1924 (Materialien znr Kunde des 
Buddhismus 8) , p. 235 f. ; J. Masuda, Der individualistische Idealismus der Yogācāra

Schule (Materialien zur Kunde des Buddhismus 10), Heidelberg 1928. Th, Stcherbatsky, 
The Conception of Buddhist Nirvāṇa, p. 31 ff. 

8

) CI. Haraprasāda śāstri in JASB 191O‚p. 425 ff‚, and Descriptive Catalogue of 
Sanskrit MSS...Asiatic Society of Bengal 1,1917, p. 7 ff. The section on Trikāya in Chapt. 
VI of the Abhisamayālaṃkāra with commentary, translated into French by P. M ass on Oursel 
in JA, 11 ser‚, 1 ,1913 , p. 598 ff. S. Lévi (Rapport sur la mission dans l 'Inde et au Japon 
in Comptes Rendus de l'Académie des inscr. et belles lettres, Paris 1899, p. 83) mentions a 

45 
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(Kārikās), which was discovered by S. Lévi and attributed to 
Asañga by the same scholar, is also the work of Maitreya

nātha.’* Without being a great poet, the author of these 
memorial verses certainly has the art of writing Buddhist 
Sanskrit skilfully, and also of utilising elaborate metres side 
by side with Ślokas and Āryā stanzas. However, he is decided

ly more of a philosopher than a poefc. Even when, in the last 
two chapters he glorifies the perfections of the Buddhas, and 
concludes with a hymn (verses 4361), there is more erudition 
than enthusiastic worship in the enumeration of all the per

fections of the Buddhas. Only in Chapter IX, in which 
Maitreyanātha expends all his mental energy in elucidating 
the conception of Bodhi and Buddhahood, is the dryasdust 
tone occasionally enlivened and elevated by more imaginative 
and picturesque language. Thus, for instance, Bodhi, by 
which the Buddhas enlighten the world, is compared with the 
sun, in a series of metaphors (IX, 20 ff.). 

The YogācāraBhūmiŚāstra or SaptadaśaBhūmiŚāstra, 
too, of which only a portion, the BodhisattvaBhūmi,

2 ) has 

commentary by Haribhadra (10th century) on the Abhisamayālaṃkāra. However, accord

ing to Haraprasāda Śāstrt (JBORS 5, 1919, 176 f . ) , the monk Haribhadra, who lived under 
Dharmapāla‚ the second king of the Pāla dynasty, is the author of the commentary 
Abhisamayālaṃk ārfivaloka on the AṣtasahasrikāPrajñāPāramitā. 

•) Asañga‚ MahāJ āna–Sūtrālaṃkāra, Exposé de la doctrine du grand véhicule selon 
le système Yogacâra, Edité et traduit par Sylvain Lévi, t. I I (Bibliothèque de l'Ecole des 
hautes études, 1.159 ,190) , Paris 1907, 1911. On the style and contentsjof the work, cf. St. 
Schayer in ZII 2, 1923, 99 ff. H. TJi (ZII 6, 1928, 215 ff.) has made it seem very probable 
that Maitreyanātha. and not Asañga‚ was the author of the MahāyānaSūtrālaṃkāra ; 
even previously, Harapras&da Ś ā s t r i (Ind. Hist. Qu. I , 1925, 465 f.) had declared Maitreya

nātha to be the founder of the Yogācāra school, and placed him between 150 and 265 A.D. 
In the work itself Asañga is not mentioned as the author, bnt it is described as being 
" proclaimed by theBodhisat tvaVyavadātasamaya (' Purifier of the doctrine '). This might 
be an epithet of Asanga just as well as of Maitreyanātha. According to S. Lévi, 
both the Kārikās and the commentary are the work of Asañga. H. U i (I.e., 220 ff.) 
shows that Vasubandhu is the author of the commentary. 

) Bodhisattvabh5mi, a TextBook of the Yogftcāra School; an English Summary 
With Notes etc . , by C. B e n d a l l and L. d e L a V a l l é e P o u s s i n , Le Muséon, N. S. VI, 
Î905 , p. 88 ff.; Vu, 1906, p. 213 ff.; X H , 1911, p. 155 ff. ; Unrai W o g i h a r a , Asaṅga's 
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come down in Sanskrit, is among the works which are sup

posed to have been revealed to Asaṅga by the mythical Mai

treya : probably, however, it is one of Maitreyanātha's works. 
It is a prose work after the style of the Abhidharma texts. 
The BodhisattvaBhūmi, "The Bodhisattva step," is the 
fifteenth of the seventeen steps taught in this large work : the 
last step is that in which no trace of the Karman remains.’* 

The Tibetans attribute the YogācāraBhūmiŚāstra to 
Asaṅga. HsüanTsang, too, who took Asaṅga's work to China, 
appears to have regarded it as a work of this master. At all 
events the name of Asaṅga

2 ) as the teacher of the Yogācāra

Vijñānavāda has become more famous than that of his teacher 
Maitreyanātha. It is true that his works have only come down 
in Chinese translations : MahāyānaSamparigraha, translated 
by Paramārtha (563 A.D.),

8 ) PrakaraṇaĀryavācā, Mahāyānā

bhidharmaSaṃgītiSāstra, translated by HsüanTsang (625 
A.D.),

4 ) and a commentary on the Vajracchedikā, translated 
by Dharmagupta (590616 A.D.).’> 

Asaṅga‚ more properly Vasubandhu Asaṅga‚ is the eldest 
of three brothers, who were born as the sons of a Brahman of 
the Kauśika family in Puruṣapura (the presentday Peshawar) 
in the extreme NorthWest of India. They probably lived in 
the 4th century

 8 ) and were all three originally adherents of 

Bodhisattvabhūmi, Strassburger Di'ss‚, Leipzig 1908. The text of the Bodhisattvabhümi is 
also edited by J. Rahder in the Appendix to the edition of the DaáabhûmiSûtra (1926). 
Cf. also U . Wogihara in ZDMG 58, 1904, 451 ff. On Yogācārya and Yogācāra–Bhfimi, s. 
Ui‚ I.e., p. 224 f. 

l

) Cf. E. Leumann in ZDMG 62 ,1908 , p. 89 ff. 
8

) About him, cf. M. Anesaki in ERE II , 62 ; Wogihara, i.e. ; Lévi in the intro

duction to the MahāyānaSutrālaṃkāra ; N. Péri, A propos de la date de Vasubandhu, p. 
31 ff.; Winternitz in WZKM 27, 1913, 33 ff. 

3

) I t is the principal work of the Shôron sect in Japan ; s. McGovern, Introduction 
to Mahāyāna Buddhism, p. 209. 

) Nanjio‚ No. 1199. 
*) Nanjio‚ No. 1168 ; Bagchi I. 258. 
°) N. Péri, A propos de la date de Vasubandhu (BEFEO XI. 1911, Nos. 34) has 

adduced sound arguments in favour of Vasubandhu's having lived in the 4th century A á D . 
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the Sarvāstivāda school. The youngest, Vasubandhu Viriñci

vatsa‚ was not prominent in literature. So much the more 
important was the middle one of the three brothers, Vasu

bandhu, one of the most prominent figures in the history of 
Buddhist literature.’* He combined great independence of 
thought with astonishing erudition. His chief work, the 
Abhidharmakośa, has unfortunately not come down in the 
Sanskrit original. We only know the Abhidharmakośa

J. Takakusu (JRAS 1905, 33 ff.) had placed Vasubandhu between 420 and 5OO A.D. , but 
stated later (JRAS 1914, p. 1013 ff.), without definitely going over to Peri's side, that he 
was inclined to assume that Vasubandhu l ived earlier. Wogihara (Asañga's Bodhisattva

bhūmi‚ p. 16) places Vasubandhu between 390 and 470, and Asañga between 375 and 450, 
but in ERE XII. 1921, 595 I., he states 42O5OO as the period of Vasubandhu's life. Lévi 
places Asaṅga's activity in the first half of the 5th century. It appears, however, that 
there were two Vasubandhus, both of whom dealt with Abhidharma and the elder of whom 
was the teacher and the younger the pupil of Manoratha. This view was put before me, and 
was supported by sound arguments in great detail, as early as the year 1922, by the 
Japanese scholar T. Kimura when he visited Prague, and also in a long letter. However, 
I cannot say that I am fully in agreement with his grounds for assigning the dates 420

5OO A.D. , to the later Vasubandhu, the author of the Abhidharmakoáa. Cf. Waiters, On 
Yuan Chwang's Travels in India, I, 211 ff. ; La Vallée Poussin, Bouddhisme, Etudes et 
Matériaux, Cosmologie, p. viii ff. and Abhidharmakoáa, traduit et annoté, I, p. 26 (note 
to 1,13) , II. p. 70 (note to III . 27), III, p. 7 (note to IV, 3 ) ; Stcherbatsku, The Central 
Conception of Buddhism, p. 2, note 2. According to K. B. Pathak ( I n d . A n t . 4 1 , 1912, 
244) Vasubandhu l ived under Kumāragupta and Skandagupta ; the monk Buddhamitra, 
who is mentioned in an inscription, is identified by him with Vasubandhu's teacher, who, 
according to Paramārtha, was called Buddhamitra. Smith, Early History, pp. 320, note 2, 
325, 346 f., agrees with N . Péri, and places the l ifetime of Vasubandhu, the author of the 
Kośa‚ in the period of the reign of Chandragupta I and Samudragupta (about 28O36O 
A . D . ) . HsüanTsang says that the Abhidharmakoáa was written during the reign of 
Vikramāditya or his son Bālāditya, s. Wutters 1, 210. 

1

) i  ts ing (transl. Takakusu, p. 181) classes Asaùga and Vasubandhu among the 
celebrated men of the ** middle a g e s , " i.e. the period between the t ime of Asvaghoṣa, 
Nāgārjuna and Xryadeva on the one hand, and his own t ime on the other. The Indian 
monk Parawâr tha (499569 A.D.) compiled a biography of Vasubandhu, in which that of 
his brother Asaûga is also included. I t has been translated from the Chinese by J. Taka

kusu in T'oung Pao V, 1904, pp. 1 ff. ; given in extracts by W. Wassiljeu>, Der Buddh

ismus, p. 235 ff. Still more fabulous than the Chinese is the Tibetan biography in Tara

nātha's History of Buddhism, p. 107 ff. Paramārtha took the works of Asaûga and Vasu

bandhu from Magadha to China in the year 539. Hsūan–Tsang, too (s . Watters I, 354 ff.), 
relates legends of Asaûga and Vasubandhu. 
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Vyākhyā, Yaśomitra's commentary on the work,
1} and on the 

other hand the Chinese and Tibetan versions, the earliest 
Chinese translation is that of Paramārtha, written between 
563 and 567 A.D. A second translation (651654 A.D.) is by 
the celebrated HsüanTsang. The Abhidharmakośa treats, in 
600 memorial verses (Kārikās) together with the author's own 
commentary (Bhāṣya), of the entire field of ontology, psycho

logy, cosmology,
2 ) ethics and the doctrine of salvation. The 

last chapter, which is given either as Chapter IX or as an ap

pendix to Chapter VIII, and which is not composed of memo

rial verses, treats of the Buddhist doctrine of the soul (denial 
of a permanent soul), and is directed against the Pudgala

vādins‚ those who believe in a permanent soul.
8 ) Though the 

Abhidharmakośa is written from the standpoint of the Sarvā– 
stivāda school of the Hīnayāna, it is nevertheless an authority 
for all schools of Buddhism. We can learn far more from the 
Kośa with its commentary, about the dogmatics of the ancient 
Buddhist schools, than from any other work, and it affords us 
a sidelight upon the debates between the Vaibhāṣikas and the 

 ) Sphuṭārthā Abhidharmakocavyākhyā, the Work of Yaçomitra First Kocasthāna, 
ed. by S. Lévi and Th. Stoherbatsky, Bibl. Buddhica XXI, 1918. L . de La Vallée Poussin 
has translated the Sanskrit text of Yaśomitra's Vyākhyā, making use of the Tibetan ver

sion of Vasubandhu's own commentary and the Chinese versions by Paramārtha and 
HsüanTsang, into French : L'Abhidharmakoáa de Vasubandhu traduit et annoté, hitherto 
5 vols. , Paris 1923–1926. Cf. also Burnouf, Introduction, pp. 397 ff., 502 ff. ; Rāj . Mitra, 
Nep. Buddh. Lit., p. 8 ff. ; Bendall, Catalogue, p. 25 ff.; S. Lévi in ERE I, p. 20 ; La 
Vallée Poussin in ERE IV, p. 129 ff. 

2

) Chapter I I I , which deals with cosmology, has already been reconstructed in 
Sanskrit, and translated into French, by La Vallée Poussin in Bouddhisme, Etudes et 

A 

Matériaux, Cosmologie : Le Monde des Etres et le MondeRéceptacle (Mémoires de l'Aca

démie Roy. de Belgique, classe de lettres, etc . , I I . série, t. VI, 19141919) according to 
the Tibetan version. In the appendix to this work, La Vallée Poussin gives an analysis 
and the extant fragments of the PrajfiaptiŚāstra (Lokaprajñapti and Kāraṇaprajñapti) by 
Maudgalyāyana, belonging to the Abhidharma of the Sarvāstivādins. Cf. also La Vallée 
Poussin in ERE IV. 129 ff. 

3

) It has been translated from the Tibetan by Th. Stcherbatsky, The Soul Theory 
of the Buddhists, in Bulletin de l'Académie des Sciences de Russie, Petrograd 1919, pp 
824 ff., 937 ff. The Pudgalavādins are here called Vātsīputriyas. 
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Sautrāntikas. Moreover, the work is rich in quotations from 
the earlier literature.’* In the 7th century the Abhidharmakoáa 
was so widely read in India that, in a description of a hermit

age of Buddhist monks, Bāṇa says that the parrots explained 
the Kośa to one another.’* This work gave rise to an extensive 
literature of commentaries, and in China and Japan it is largely 
used as a textbook. It is also the final authority, when con

troversies regarding points of dogma arise.’* 

There is a book of sayings, thoroughly Hīnayānist in 
character, extant only in Tibetan and ascribed to Vasubandhu, 
called the GāthāSaṃgraha, with a brilliant commentary, from 
which A. Schiefner

4 ) has given a few specimens. The 24 
Gāthās are sayings in the true manner of the Dhammapada. 
Provided that the work is correctly ascribed to him, the 
commentary shows us the philosopher Vasubandhu also as a 
humorous preacher. Merely a short specimen of this : 

"A jackal followed a lion, because he desired the remains of the meat 
which the lion had devoured. As the lion had once, when he was hungry, 
slain a great boar, he told the jackal to carry this load. Now as the jackal 
was too feeble, and could not carry this load, but was afraid that the lion 
might in wrath, kill him, he had no pleasure in complying with the lion's 

l

) Some passages from the AbhidharmakoáaVyākhyā have been compared with 
corresponding passages in the Pali Canon, by L a V a l l é e P o u s s i n (JRAS 1906, p. 443 ff.). 
L a V a l l é e P o u s s i n ' s book, La morale bouddhique, Paris 1927, is based largely upon the 
Abhidharmakoáa. Cf. also Y. S o g e n , Systems of Buddhistic Thought, pp. 109 ff. 

 ) Harṣacarita VIII ; s. Harṣaoarita transl. by E. B. C o w e l l and F. W. T h o m a s , 
p. 236. 

8

) Cf. 0. R o s e n b e r g , Die Probleme der buddhistischen Philosophie, pp. xv, 37 ff., 
41, 93. Hwui Li (The Life of HiuenTsiang, transl. by S. B e a l , p. 80) says of Vasubandhu : 
" His deep reasoning and ornate style were the admiration of all Western students. The 
very spirits and demons also studied and followed his teaching." Hwui Li ( l o o . c i t . , p. 
79 I.) also reports : The Kashmiri Saṅghabhadra wrote a KoaaKārikāSstra in 25‚OOO 
glokas and 80 myriads of words. He died before he could have the meeting with Vasu

bandhu which he had desired. However, when later on, Vasubandhu became acquainted 
with Saöghabhadra's work, he praised it highly , and said it should be oalled the Nyāyānu

siraŚ–5stra, because it was in such close agreement with his own teachings. 
*) Uber Vasubandhu's GāthāSaṃgraha, Mélanges asiatiques VIII (Bullet in, 

t . X X V , St. Petersburg 1878), p. 559 ff. 
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request. But as he knew the lion was proud, he said : ' It is needful to do 
two things in carrying this load, to groan and to bear the burden ; I cannot 
do both at the same time, you will have to undertake one of them.’ As 
the lion was proud and did not want to groan, he asked the jackal to groan, 
while he could carry the load himself. So the lion carried the load, but the 
jackal followed the lion, groaning. In the same way I also bear the burden 
of presenting the doctrine, but you are not able to say, in agreement 
with me, ' It is so.’ ’’

1

) 

In the Abhidharmakośa already, Vasubandhu adduces 
many arguments against the teachings of Brahmanical philo

sophy, and he attacks the Vais"eṣikas in particular. He wrote 
an especial work in order to refute the Sāṃkhya philosophy, 
the ParamārthaSaptati, " Seventy (verses) on the Highest 
Truth." This work, the Sanskrit original of which is lost 
also, seems to be a confutation of īśvarakṛṣṇa's Sāṃkhya

Saptati, though Paramārtha speaks of a heretic Vindhyavāsa 
as the author of the Sāṃkhya work attacked by Vasubandhu. 
Strange to say, the Chinese also ascribe a commentary on 
īśvarakṛṣṇa's work to Vasubandhu.

2 ) 

It was not until the latter part of his life that Vasu

bandhu was converted to the Mahāyāna by his brother 
Asaṅga. Now, as his biographer relates, he regretted his 
former calumniation of the Mahāyāna so deeply that he 
wanted to cut off his tongue. But his brother demonstrated 
to him that it would be a much better penance if he would 
now employ his tongue, which he had formerly employed in 
attacking the Mahāyāna doctrine, with equal skill in expound

ing the Mahāyāna. Vasubandhu did this, and after the death 
of Asaṅga‚ wrote a large number of commentaries on Mahāyāna– 

l

) Schief ner‚ loc. cit., p. 582. 
) See Takakusu in T'oung Pao 1904, pp. 15 ff., 461 ff. , BEFEO‚ t. IV, 1904, 

p. 1 ff. ; JRAS 1905, p. 16 ff. Takakusu's assumption that Vindhyavāsa is another name 
for īśvarakrṣṇa is not tenable, see S. N. Dasgupta, History of Indian Philosophy, I, Cam

bridge 1922, p. 218, note 3. 
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Sūtras, on the SaddharmaPuṇḍarīka‚
l ) the MahāPari

nirvāṇaSūtra
 2 ) and the VajracchedikāPrajfiāPāramitā.

3) 

It was at this time that he also wrote the two classical 
treatises on idealism, the Viṃśatikā and Triṃśikā,

4) in which 
in a subtle manner, he refutes the belief in the reality of 
the objective world, but defends the doctrine of the reality of 
pure consciousness (Vijñānamātra). The Tibetan Buston also 
mentions the following works of Vasubandhu : Pañcaskandha

Prakaraṇa, Vyākhyāyukti, KarmaSiddhiPrakaraṇa and com

mentaries on AJaitreya's MahāyānaSūtralaṃkāra, on the 
PratītyaSamutpādaSūtra and the MadhyāntaVibhāga.

5 ) 

Towards the end of his life, he is said to have become a devotee 
of Amitābha and to have written a work entitled Aparimitāyus

Sūtropadeśa, in which he gave expression to the longing for 
Sukhāvatī.

6 ) Paramārtha concludes his biography of 
Vasubandhu with these words : 

"The sense conveyed in his compositions is fine and 
excellent ; there is no one who, on hearing or seeing it, does 
not believe and pursue it. Therefore all those who study the 

l

) Translated into Chines« between 508 and 535, s. Nanjio‚ Nos. 1232, 1238 ; 
Bagchi I. 250, 258. 

8

) Translated between 386 and 550, s. Nanjio‚ Nos. 1206 ,1207 . 
 ) Translated between 386 and 534, s. Nanjio‚ No. 123I. 
*) The Sanskrit originals of these two treatises the Viṃśatikā with the author's 

commentary, and the Triṃśikā with Sthiramati's commentary, were discovered by S. Lévi 
and edited by him for the first time : Vijñaptimātratāsiddhi, deux traités de Vasubandhu, 
Viṃśatikā et Triṃśikā, Paris 1925 (Bibliothèque de l 'Ecole des hautes études , sc. hist, et 
phil. 245). The Viṃśatikā with the author's commentary has been translated into French 
from the Tibetan, by La Vallée Poussin (Le Muséon 1912, pp. 5390). A good idea of the 
subjectmatter of these two important philosophical treatises, is given by Surendra Nath 
Dasgupta in Ind. Hist. Qu. IV , 1928, p. 36 ff. There were as many as ten different com

mentaries on the Vijñaptimātratātriṃśatkārikā in India : these were translated by 
Hsuan–Tsang, who afterwards melted them down to one work with Dharmapālas comment

ary VijoaptimātratāsiddhiSāstra. Dharmapāla was the teacher of Hsuan.Tsang's 
teacher. Cf. H. U i ‚ The Vaiśeṣika Philosophy, London, OTF‚ 1917, p. 2 , and L. de La 
Vallée Poussin, VijñaptiMātratāsiddhi, La Siddhi de Hinan Tsang, Paris, 1928. 

*) See Stcherbatsky in Le Muséon, N‚S‚ V I , 1905, 144 ff. According to G. Tucci 
(lad, Hist. Qu. IV, 1923, 630 ff.) the Vādavidhi , whioh others ascribe to Dignāga, is also a 
work of Vasubandhu. 

• ) Of. U. W o g i h a r a in E R E , XII , 696. 
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Mahāyāna and Hīnayāna in India and in all the frontier 
countries use the works of Vasubandhu as their textbooks. 
There are no teachers of any other schools (of Buddhism) or 
of the heretical sects who, on hearing his name, will not 
become quite nervous and timid. He died in Ayuja 
(Ayodhyā) at the age of eighty. Though he lived an earthly 
life, his real nature is indeed difficult to be understood."

1 } 

A work which attempted a synthesis of the teachings of 
the Mādhyamika and Vijñānavāda schools, is the Mahāyāna

graddhotpāda, " The Origin of the Mahāyāna Faith." It is 
attributed to Aśvaghoṣa, but cannot possibly have been 
written by the poet of the Buddhacarita. It must remain an 
open question whether it was attributed to the great poet with 
a view to securing a greater reputation for the book, or 
whether there was an Asvaghoṣa II in about the 5th century 
A.D., who wrote this philosophical work, which gives evidence 
of an advanced stage of development of Mahāyāna philo

sophy.’) The work has come down only in two Chinese 
versions, one by Paramārtha (about 553 A.D.) and one by 
Śikṣānanda (about 700 A.D.).’> It is entirely unknown in 

 ) J. T a k a k u s u , The Life of Vasubandhu by Paramārtha ( A . D . 499569). Extrait 
du " T'sungpao," 1904, p. 27. 

8

) In the year 1912 I repeatedly had the opportunity to converse with my friend 
Prof. T a k a k u s u verbally as well as by letter, regarding the question of the authorship of 
the MahāyānaSraddhotpāda. In a letter of the 18th July, 1912, he wrote to m e : " Either 
the poet Aśvaghoṣa is different from the philosopher Aśvaghoṣa (for Buddhists generally 
believe there were more than one Aśvaghoṣa) or that Ś8stra of a different origin has been 
attributed to him simply because of his great renown. I think the latter is the case, for 
a n e a r l i e r C a t a l o g u e of C h i n e s e t e x t s o m i t s t h e n a m e A s v a g h o ç a . In any case the Mahā

yāna–Sraddhotpāda does not belong to him. Nor do the contents show any probability of 
his authorship. I t is later than Lañkāvatāra in which Nāgārjuna's appearance is pro

phesied by Buddha, and only a step earlier than Vijñānamātravāda." R. K i m u r a ‚ Hīna– 
yāna and Mahāyāna, Calcutta, 1927, pp. 41, 180 ff., is inclined to attribute the work to the 
beginning of the 5th century A.D. On the doctrines of the MahāyānaŚraddhotpāda, cf. 
Y. S o g e n , Systems of Buddhistic Thought, p. 252 ff‚; S. N. D a s g u p t a , History of Indian 
Philosophy, I, 129 ff.; K. J. S a u n d e r s , Epochs in Buddhist History, p. 97 ff. ; S t c h e r b a t s k y , 
Nirvana, p. 32 ; M c G o v e r n , Introduction to Mahāyāna Buddhism, p. 60 ff. 

 ) I t has been translated into English, after the second Chinese version, by T e i t a r o 
S u z u k i , Açvagosha's Discourse on the Awakening of Faiṭh ia the MaJrâyâna, Chicago, 190Q‚ 

46 
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Sanskrit, and is not quoted either by the great masters of the 
Mahāyāna or their commentators. In a biography of Hsüan

Tsang‚ the MahāyānaŚraddhotpāda is ascribed to the 
celebrated Asvaghoṣa‚but it is said that HsüanTsang translated 
it from Chinese into Sanskrit, and thus propagated it through

out the five empires of India.
1

* Even at the present day the 
work is much studied in the schools and monasteries of Japan 
and it is a favourite work of reference. 

Buddhapālita and Bhāvaviveka (or Bhavya),
2 ) who 

belong to the school of Nāgārjuna and Āryadeva and wrote 
commentaries on their works, lived and worked at the 
beginning of the 5th century A.D. Buddhapālita is the founder 
of the Prāsaṅgika school, which followed the method of leading 
an opponent ad absurdums whilst Bhāvaviveka founded the 
Svātantra school, which seeks to prove the correctness of the 
Mādhyamika doctrines by means of independent (svatantra) 
arguments. Their works have come down only in Tibetan 
translations. 

In the 5th century A.D. there lived Sthiramati,
8 ) 

Dignāga (or Diṅnāga), and somewhat younger Dharmapāla, 
teachers who arose from Vasubandhu's school. Sthiramati 
wrote a commentary on the KāśyapaParivarta, or Ratnakūta,

4 ) 

S u z u k i regards the poet Aśvaghoṣa as the author. It has been translated into English, 
after Paramārtha's Chinese version, by Timothy R i c h a r d , The N e w Testament of Higher 
Buddhism, pp. 37125. On the Chinese translations, s. S u z u k i , l.c‚ p. 38 if., and B a g c h i , I, 
423. 

 ) Cf. J. N o b e l , Kumārajīva, in SBA, 1927, p. 231, note. This account would speak 
in favour of the view, held by a few Japanese scholars, especially S e n s h o i M u r a k a m i , that 
the Mahayāna–Śraddhotpāda is a Chinese, and not a Sanskrit work. There was a heated 
controversy on this question in Japan, s. EB I, 1921, pp. 88 , 103 ff. 

s

) C/. P . L. V a i d y a ‚ Etudes sur Äryadeva, p. 26 ff.; S t c h e r b a t s k y , Nirvāca, p. 66 f. 
8

) The question of the date of Sthiramati is very complicated, and it is probable 
that there was more than one author of this name. One Sthiramati was a pupil of Guṇa– 
mati‚ and l ived before 425 A.D. Cf. N. P é r i , La date de Vasubandhu, Extrait du BEFEO 
1911, p. 46 ff.; H. U i in ZII 6, 1928, p. 218 f.; and A. V. S t ā e U H o l s t e i n , The Kâoyapapari

varta‚ p. xvi f. 
*) Extant in Chinese and Tibetan translations, s, A. V. S t a ë l  t f o l s t e i n , I.e., p. *iv I. 
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and on Vasubandhu's Triṃśikā. Dharmapāla wrote a com

mentary on the VijñaptimātratāSiddhi. The greatest and 
most independent thinker among the successors of Vasubandhu 
is Dignāga, the founder of Buddhist logic, and one of the 
foremost figures in the history of Indian Philosophy.’) Only 
a single one of Dignāga's works, the Nyāyapraveśa, has come 
down in Sanskrit ; we know the others only from the Tibetan 
translations.’* The principal work of his successor Dharma– 
kīrti,

3 ) the Nyāyabindu, has come down to us in Sanskrit. 
One of Dharmapāla's pupils is QKandrakîrti, who must 

accordingly have lived in the 6th century, and not, as is 
usually taken for granted,’) in the 7th. According to 
Tāranātha, he was born in Southern India at Samanta, even 
in childhood showed great intellectual gifts, entered the 
monastic order, studied all the Piṭakas, and began to study 
the works of Nāgārjuna under Kamalabuddhi, the pupil of 
Buddhapālita and Bhavya. After completing his studies, he 
lived as a Pandit in Nālandā, and wrote numerous works on 

l

) According to Tāranātha, Dignāga was a pupil of Vasubandhu. Works by him 
were translated into Chinese in 557 and 569 A . D . Bandle, Fragments from Diṅnāga, p. 3, 
says : " All that can be said with certainty is that he lived somewhere between 350 A.D. 
and 500 A . D . " Cf. Th. Watters, On Yuan Chwang's Travels in India, II . 209 ff. ; Keith, 
Buddhist Philosophy, p. 305 ff.; and Stcherbatsky, Nirvāṇa, p. 35. Translations of Dig

nāga's works on logic are to appear shortly, by Prof. Stcherbatsky, who wrote to me about 
it on 26th April. 1929 J " You will be astonished to find among the Indians, especially 
Dignāga, a comprehensive system of critical philosophy. It has long been my conviction 
that we here have before us a most excellent achievement of the Indian mind, this con

viction has now grown stronger than ever before, and I hope to be in a position to present 
i t clearly ." 

9

) The Tibetan text of the Nyāyapraveaa is edited by Vidhushekhara Bhatta* 
charya in GOS No. X X X I X , Baroda‚ 1927. The Sanskrit text is to be edited by A. B. 
Dhruva in GOS. The Sanskrit fragments which are available in quotations have been 
collected and translated by H. N, Bändle, Fragments from Diônāga, London, 1926. 

3

) CI. Keith, Buddhist Philosophy, p. 308 ff. The trio Nāgārjuna, Aryadeva and 
Asanga‚ together with the trio Vasubandhu, Dignāga and Dharmakīrti, are called by the 
Tibetans " the six ornaments of Jambudvīpa," s. Qrünu)edel, Mythologie des Buddhismus 
iu Tibet, p. 36. Dignāga and Dharmakīrti more properly belong to the history of secular 
philosophy ; for further information on them, see Vol. III . 

*) CI. P. L. Vaidya‚ Etudes sur I r y a d e v a , p. 62 ff. 
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Mādhyamika philosophy. He is the principal representative 
of the Prāsaṅgika school, and carried on the work of Nāgār– 
juna and Äryadeva.’> His chief work is the Madhyamakā

vatāra‚ "Introduction to the Middle Doctrine," which has 
come down to us in the Tibetan Tanjur.

2 ) Chandrakīrti 
frequently refers to this work of hisi own, in the above

mentioned commentary Prasannapadā on the MūlaMadhya

makaKārikās. In this commentary he gives evidence of 
exceptional erudition, in the numerous quotations, which are 
very important for us, because many of the texts which he 
cites, have not come down to us in Sanskrit. Chandrakīrti 
is not only a learned scholastic, but a good writer as well. 
The numerous verse quotations, which occur especially fre

quently at the end of a chapter, put life into the narration. 
His commentary on Āryadeva's Catuḥśatikā is a work of 
even greater literary merit. In this treatise, the presentation 
of the dogmas and philosophical doctrines is continually 
flavoured by means of examples, comparisons and parables.’* 

For instance, the fact that there are more causes for grief than for 
joy, is explained in the following way : " It is just like the wooing of a 
princess who holds a selfchoice of a husband (svayamvara). The many 
who come to woo her, suffer grief ; for she is the cause of joy to o n e only, 
not for all. Though many desire her, they do not win her, hence they 
are unhappy.’' 

In order to explain that there is nothing which is impure in itself, 
the following is related : An astrologer declared to a certain king, that 
rain would fall, and that everyone who used this rainwater, would become 
mad. Then the king had his own well closed. The rain fell, all the 
people used the water, and became mad. As they were all mad, they all 

) Stcherbatsky, Nirvāṇa, p. 66, describes him " a s a mighty champion of the 
purely negative method of establishing Monism," 

) The Tibetan text edited in Bibl. Buddhica, I X , 1912, by L. de La Vallée Poussin, 
and translated by the same scholar in Le Muséon, N . S . VIII , 1907 ; XI. 1910 • X I I 1911. 
Cf. also Le Muséon, I, 19OO, 226 ff. 

8

) Similarly Book IV of the SāinkhyaSütra contains a whole collection of " little 
stories " (1khyāy ikās ) . 
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thought that they were all sane, and only the king was considered to be 
mad. When the king saw how things were, he too used that water, so 
that the people should not think him mad, laugh at him, or even kill him. 

Another example : If only one person in the world were to pass 
urine, he would be avoided as one avoids a leper. But as all people pass 
urine, it does not occur to anyone to see anything unclean in i t .

1

) 

A contemporary and opponent of Chandrakīrti, whose 
teachings he refuted, was Candragomin, who enjoys an 
immense reputation in the Buddhist world as a grammarian, 
philosopher and poet. According to Tāranātha,

2) who has 
much that is legendary to relate of him, he composed an 
enormous number of hymns and learned works. Of his 
poetical works we have only a religious poem in the form of 
a letter to his pupil, the SisyalekhaDharmaKāvya.

3) 

Buddhist doctrines are here presented in elegant Kāvya style. 
His drama Lokānanda has come down to us only in the 
Tibetan version in the Tanjur.

4 ) 

As the most prominent among the later teachers of 
Mahāyāna Buddhism, who also shone as poets, we have to 
mention Śāntideva, who probably lived in the 7th century 
A.D. According to Tāranātha, he was born in Saurāṣtra (in 

) Catuḥśatikā by i r y a Deva edited by Haraprasāda Śāstrī‚ pp. 458, 459. 
a

) Geschichte des Buddhismus, p. 156 ff. 
*) Edited by I. P. Minayeff in Zapiski I V ; cf. H, Wenzel, JRAS, 1889, p. 1133 ff; 

Bendall, Catalogue, p. 31 f.; Kern, Manual, p. 11. 
*) Its ing (Record, transl. by J. Takakusu, pp. 164, 183) speaks of a Candra or 

Candradāsa, who was a holy man, a kind of Bodhisattva, who composed a musical play 
about Prince Viêvāntara ( = Pali Vessantara), to which all people " in the five realms of 
India " sing and dance, and who was still alive when he came to India ( in 673J A.D.) . S, 
Lévi ( B E F E O 3, 1903, p. 41 f.) has identified this Candra with Candragomin. This identi

fication has, however, been refuted on good grounds, by B. Liebich (Das Datum Candra– 
gomin's und Kalidasa's, Breslau 1903) . Liebich (WZKM 13, 1899, 308 ff.) dates Candra

gomin between 465 and 544 A.D. , which would approximately fit in with our dating of 
his contemporary Candrakīrti. Candragomin was a pupil of Sthiramati. Peri, l. c , 
(Extrait, p. 50, note 2) places Candragomin in the beginning or the first half of the 7th 
century. However, in the first half of the 7th century Candragomin's Grammar is 
already Used by the writers of the Kāaikā* On Candragomin as a grammarian, s. 
Vol. I I I . 
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the presentday Gujarat) as a king's son, but was instigated 
by the goddess Tārā herself to renounce the throne, whilst 
the Bodhisattva Mañjuśrī, in the form of a Yogin, initiated 
him into the sciences. He acquired great magic powers, and 
was for a time the minister of King Pañcasiṃha, but finally 
he became a monk. He was a pupil of Jayadeva, the suc

cessor of Dharmapāla in Nālandā. Tāranātha ascribes to him 
the works ŚikṣāSamuccaya, SūtraSamuccaya and Bodhi– 
caryāvatāra.’

} 

The ŚikṣāSamuccaya, "the Sum Total of the Doc

trine,"
2 ) is a manual of Mahāyāna Buddhism, which consists 

of 27 Kārikās (memorial verses) and an extensive commen

tary compiled, together with the Kārikās, by the author 
himself. I say intentionally that the commentary was " com

piled " by Śāntideva, for it consists almost entirely of quota

tions and extracts from the sacred texts, which he has 
grouped around his Kārikās and arranged in chapters. 

1

) Tāranātha, Geschichte des Budhdismus, übers, von Schief tier, p. 162 ff. The 
biography of Sāntideva, which Haraprasāda Śāstrī (Ind. Ant . 42, 1913, pp. 4952) found 
in a Nepalese manuscript of the 14th century, agrees in the main with Tāranātha. In this 
M S . Rājā Mañjuvarmā is mentioned as his father. It is said here that he had the addi

tional name " Bhusuka, " because he was well versed in the meditation called " Bhu– 
suka." He is also said to have been the author of a Tantra‚ and Haraprasāda found works 
of the Vajrayāna school and songs in the Old Bengali language, which are attributed to 
a certain Bhusuka. This biography, too, speaks of three works of Śāntideva. The as

sumption of P. L, Vaidya (Etudes sur Äryadeva, p. 54) that by ŚikṣāSamuccaya, the 
text of the Kārikās is meant, and by SutraSamuccaya the commentary containing the 
quotations from Sutras, is indeed very tempting : nevertheless , I regard it as far more 
l ikely that the statement about the three works of Śāntideva is merely based upon an 
erroneous interpretation of the verses Bodhicaryāvatāra V. 105 f., where Śāntideva recom

mends the study of his ŚiksāSamuccaya or the Sūtra–Samuccaya of Nāgftrjuna; s. 
Winternitz in WZKM 26, 1912, 246 ff. Cf. also P. L. Vaidya, 1. c , p . 54 ff. and Kīeth‚ 
H S L , p p . 72 I., 236. 

a

) Edited by C. Bendall ](Bih\. Buddhica I) , St. Petersburg 1902. Translated by 
0 . Bendall and W. H. D. Rouse, London 1922 (Indian Texts Series) . The work was 
translatedjinto Tibetan between 816 and 838, but was probably written as early as the 
middle of the 7th 'century. (Bendall, Introduction, p. V f . ) . Bendall, Introd‚, p. xxxi 
ff. gives a short summary of contents. The edition rests on a single manuscript. 
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The work betrays an extraordinary degree of erudition 
and reading, but little originality. Śāntideva himself con

fesses this modestly in the introductory words to his book : 
" I have nothing new to say here, nither have I any skill in 
the writing of literary works. Therefore my efforts are not 
for the benefit of others, but my only desire is to perfect my 
own mind. Nevertheless, the longing for clearness is fostered 
by this my work, so as to make the good real ; and if another 
who is of the same mind as myself, should see this longing, 
then this my work will not have been in vain.’'

 1 } The book 
is, nevertheless, extremely suitable as an introduction, 
especially to the ethical doctrine of the Mahay ana, and is also 
of great value on account of the numerous, often long, ex

tracts from texts which are no longer extant, the more so as 
Śāntideva, in those cases in which we can judge of. his work, 
proves to be very accurate and very reliable in his quotations. 

The fundamental idea of the work and the nucleus of 
Mahayāna morality, is expressed in the first two Kārikās: 

" If to my neighbour as to[myself 
Fear and pain are hateful, 
In what does my ego differ, 
That I should guard it more than another's? 
Do you wish to attain the end of suffering, 
And the goal of happiness ? 
Then let your faith be as a firmly planted root, 
And direct your mind towards enlightenment. " 

By means of numerous extracts from the MahāyānaSūtras, 
it is shown how salutary JBodhicittam is, i.e., thought directed 
towards enlightenment, the Will to Enlightenment, the resolve 
to embark on the career of a Bodhisattva, in order to become 
a Buddha in the future. Whoever has formed this resolution, 

) The same verses are to be found also in the introduction to the Bodhjcaryâ

yatāra‚ 
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however, must carry selfdenial, selfsacrifice for the sake of 
others, to the extreme. He must be prepared not only to 
give up his temporal possessions but even his salvation in the 
Beyond, for his neighbour. He must not shrink from taking 
the sins and sufferings of the beings in hell upon himself. 
The Bodhisattva must say : 

" I take the sufferings of all beings upon myself, I am firmly resolved 
to do this, I bear them, I do not turn back, I do not fly, I do not shudder, 
I do not quake, I do not fear, I do not shrink back and do not despair. 
And why ? It is necessary that I take the burden of all beings upon 
myself. It is not my choice. For I have vowed to deliver all beings...I 
must liberate all beings from the jungle of birth, from the jungle of old 
age, from the jungle of disease...from the dense jungle of heresy, from the 
jungle of the loss of good deeds, from the jungle which has grown up 
through ignorance...I am not concerned with my own liberation only. 
For, with the boat of resolve of omniscience, I must rescue all beings from 
the flood of Saṃsāra.‚.I am resolved to spend endless myriads of ages in 
every single place of torture...And why ? Because it is bettter that I alone 
suffer, than that all these beings should sink into the places of torture. 
I give myself as ransom," etc.*( 

But next to active pityA the pure way of life of the Bodhi

sattva must also include all the other perfections (Pāramitās), 
above all, méditation^ which leads to the highest wisdom, i.e., 
to insight into the " unreality " (Śūnyatā) of all phenomena, 
and faith, which finds expression in Buddhaworship, in the 
erection of Stūpas‚ etc. Yet here, too, his mind should ever 
strain at the liberation of the beings. " May I lead all beings 
into the city of Nirvana ! " Let this be his constant 
thought.

 2

> 
Of the many texts quoted in the Sikṣā– Samuccaya,

8

* 
we here call attention only to a few, which are represented by 

) Text, p. 280 ff., quotation from a VajradhvajaSūtra. Cf. La Vallée Poussin, 
Bouddhisme, pp. 322 f., 337 f. 

4

) According to the RatnameghaSūtra quoted on page 348. 
3) They are recorded in the edition by Bendall, p. 367 ff. 
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a considerable number of quotations or by fairly long ex

tracts. A long passage is quoted from the AkāsaGarbha

Sūtra‚ on the sins (the five principal iniquities of a king, the 
eight iniquities of an ĀdikarmikaBodhisattva, and so on, 
p. 59 ff.). One short passage and one longer one on sin and 
confession, are quoted from the UpāliParipṛcchā (pp. 164 f., 
168 ff.). Quotations from the Ugra– or UgradattaParl. 
prcchā

 1 } are fairly numerous, e. g., on the duties of married 
life (p. 7^) and on the life of a hermit in the forest (p. 198 
ff.). We find a long passage on the virtues of a Bodhisattva 
from the VimalaKīrtinirdeśa,

2 ) which is quoted several tinies 
(p. 324 ff.). The AvalokanaSūtra, which occurs in the Mahā– 
Vastu‚ is quoted by Śāntideva as an independent text 
(e. g. p. 297 ff.). A long passage from the Ratnolkā

Dhāraiiī
3 ) on the virtues of a Bodhisattva, shows us a 

" Dhārariī" which is not a mere magic formula, but scarcely 
differs from a Sūtra. The quotation is also interesting owing 
to the enumeration of vocations and ascetic orders (p. 331 ff.). 
Other works quoted, are : TathāgatayuhyaSiUra, Dasabhu

mikaSūtra, DharmaSaṃgītiSūtra, several recensions of the 
Prajñā–Pāramitā, KaruṇāPuṇḍarīka, Gaṇḍavyūha, Candra– 
PradīpaSūtra, RatnakūtaSutra,

4) Ratnamegha, Laṅkāvatāra, 
LalitaVistara, ŚālistambaSūtra,

5) SaddharmaPuṇḍarīka, 
SuvamaPrabhāsa, etc. 

x

) See above, p. 332. 

) The Sūtra has been translated from Chinese, by Karichi Ohara in the Japanese 
monthly publication Hansei Zasschi X I I I , 1898, X I V , 1899, and again by Hokei 1'zumi in 
EB IIIV (19221928). I t was translated into Chinese by Kumārajīva in 406 A.D. , s. 
Bagchi I , 188. 

3) P.,3a7 ff. Cf. Bendall, JRAS 1901, p. 122 ff. 

*) On these Sutras, ses above, p. 327 ff. 
5

) This is a principal source for the doctrine of the PratityaSamutpāda ; it is 
edited by L a Valée Poussin, Théorie des douze causes, Gand 1913, p. 68 ff, CI. also La 
Vallée Poussin in JRAS 1901, p. 307 f. and E. Hardy in JRAS 1901, p. 573. 

47 
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Although the SikṣāSamuccaya is the work of a not very 
original scholar, and the Bodhicaryāvatāra

 1 } that of a pro

minent poet, yet there can scarcely be a doubt that they are 
ḥoth by the same author. Apart from external reasons,’° 
these two works, which are so fundamentally different from 
each other in character,

8) are nevertheless both on exactly 
the same doctrinal standpoint. In both, the ethical ideal is 
the Bodhisattva, who has formed the resolve one day to attain 
enlightenment, who strives to reach this, the highest goal, 
firstly by infinite pity for the beings, and secondly by wor

shipping the Buddhas, and who sees the highest wisdom in 
the conviction of the unreality of the world of phenomena 
(Śūnyatā). 

But while in the SikṣāSamuccaya there is often only a 
loquacious learnedness which shows itself in a flood of quota

tions, the Bodhicaryāvatāra (" the Entrance into the Bodhi– 
Life‚" i.e., "into the way of life leading to enlightenment") 
not infrequently rises to the loftiest flights of religious poetry. 

) Edited by I. P . Minayeff in Zapiski IV, 1889, reprinted in JBTS 1894. 
Prajfilkaramati's commentary (including text) edited by La Vallée Poussin, Bibl . Ind. 
19011914, Chapt. I X also in Bouddhisme, Etudes et Matériaux, Mémoires de l'Acad. 
Belgique, t. 55, 1898, pp. 253388. Translations : Into French by La Vallée Poussin, 
Paris 1907 (Extrait de la RHR X  X H , 19O51907 ; and by L. Finot, Paris 1920 (Les 
classiques de l'Orient II) ; into English (abridged) by L. D. Barnett, London, 1909 (Wisdom 
of the East) ; into German by Rich. Schmidt, Paderborn 1923 (Dokumente der Religion V) ; 
into Italian by G. Tucci‚ Torino 1925. In the Chinese Tripiṭaka the Bodhicaryāvatāra is 
erroneously attributed to Nāgārjuna, s. Lévi in BEFBO I I , 253 ff. 

2

) Cf. Bendall, Introduction to the edition of the Siksa'Samuccaya, p. iii ff. 
aāntideva included in the Bodhicaryāvatāra a few passages occurring in the ŚiksāSamu

coaya as quotations, e. g‚, Śiksās‚ p. 155 ff. in B o d h i c V I , 120 ff. In the Bodhic. V, 105, 
Sāntideva recommends the study of the ŚikṣāSamuccaya. 

) Barth (RHR 42, 1900, p. 55 = Oeuvres II , 338) terms the ŚiksāSamuccaya 
" la scholastique verbeuse et délayée usque ad nauseam," whilst he values the Bodhi– 
caryāvatāra very highly as a counterpart to the " Imitatio Christi " of Thomas à Kempîs 
(RHR 1893, p. 259 I. = Oeuvres II , 172) . The Bodhicaryāvatāra does not, it is true, 
teach how to \imitate Buddha, but teaches how to become a Buddha. CI. La Vallée 
Poussin,Bouddhisme, p. 297 ff. ; 0 . H. Tawney in JRAS 1908, 583 ff ; Foucher in R H R 1908, 
I. 57, p. 241 ff. 
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It is certain that, here too, Sāntideva refrains from 
pursuing any literary aims in his work ; but he gives such 
fervent and inspired expression to his religious feelings, that 
he becomes a poet almost in spite of himself. 

The work begins with a glorification of bodhicittam, the 
Will to Enlightenment, the determination to become a Buddha 
for the sake of the salvation of the beings. Thus it reads, I, 8 : 

"If you would overcome the many hundreds of sufferings of existence, 
If you would deliver all beings from their sufferings, 
If you would enjoy many hundreds of delights, 
Then never, never cease to direct your minds to Bodhi." 

In inspired words, the poet describes his feelings after he 
has thus directed his mind towards enlightenment. He ex

presses his fervent joy at the good deeds of all beings and 
at their liberation, he prays to the Buddhas of all parts of the 
world, that they may light the lamp of religion for all those 
who are in ignorance, he beseeches all Bodhisattvas to defer 
their Nirvana, he prays for the salvation of all beings, and 
finally offers himself for all beings : 

" By the merit which I have ever acquired. 
By good deeds, may I bring to all beings 
Relief from all their sufferings ! 
I desire to serve as medicine, doctor and nurse 
To all the sick as long as their sickness lasts." 

" I desire to be a protector to those who need protection, 
A guide to those who wander in the desert, 
And a ship, a landingstage and a bridge 
To those who seek the shore. 
A lamp to those who need a lamp, 
A couch to those who need a couch, 
A slave to all beings who need a slave."

 1 

1 ) I I I , 6 ; 7 ; 17, 18. 
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Chapters IVVIII deal with the duties which the Bodhi

sattva takes upon himself. Whoever has vowed to strive for 
Bodhi, on him are the hopes of all beings, and he is respons

ible for the welfare of all beings. He must be diligent in all 
the perfections (Pāramitās). Above all, he must be prepared 
to sacrifice himself entirely. He must, however, also obey all 
the. commandments of the religion, and fulfil all the rules of 
good conduct, as they are laid down in the sacred texts, which 
he must therefore study diligently.

l ) 

Our worst enemies are wrath and hatred and passion. 
These must be overcome. They harm us, not our enemies. We 
must love our enemies like all other creatures. For if we 
love the creatures, we delight the Buddhas, but if we injure 
them, we injure the Buddhas. If others wrong me, it is 
only the fruit of some action (Karman)—then why should I 
be angry with them ? One must not hate even those who 
destroy or despise Buddhapictures, Stūpas‚ or even the good 
religion itself. He who does good to the beings, does good to 
the Buddhas and Bodhisattvas, who have so often annihilated 
their bodies and have gone to hell for the sake of the beings. 
Therefore one should do good only, even to those who have 
done much evil to us.

2 ) From the outset the Bodhisattva aims 
at making no difference between his ego and his neighbour : to 
identify his ego absolutely and entirely with that of others, is 
a kind of spiritual exercise in which the Bodhisattva is parti

cularly active. 

" I must destroy others’ suffering, for it hurts like one's own pain ; 
I must do good to others, as they are beings like myself." 

In the same way as a man loves his hands and feet, be

cause they are limbs of his body, so all other living beings 
have a right to his love, as they are all members of the same 

) Here (V. 103 ff.) some texts are specially recommended for study. 
 ) See particularly VI. 19 ; 33 ; 68 ; 120 ; 124 ; 126. 
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world of the living. It is only a habit to regard our body, 
which does not really exist at all, as our ego ; in exactly 
the same way we can form the habit of regarding our neigh

bour as our ego.’* 
With admirable eloquence, which can only spring from 

the most sincere conviction, Sāntideva succeeds in represent

ing it as a matter of course, that for the pious disciple of 
Bodhi, there is complete "equality between one's neighbour 
and one's ego" (Parātmasamatā), and that he finally reaches 
the "transformation of one's neighbour into one's ego" 
(Parātmaparivartana).’* 

Chapter IX is less attractive, and is purely erudite in 
its content : here the philosophical doctrine of the unreality 
of the world of phenomena (Śūnyatā) is developed according 
to the Mādhyamika system, incompatible though the 
negativism of this system appears to us with the devotion and 
selfsacrifice for other beings, as taught in the first chapters 
of the work, yet Sāntideva, too, utilises the doctrine, already 
familiar to us, of the differentiation between the two truths 
as a means of bridging the contradiction. Everything in the 
world is indeed vain and transitory, but only the delusion 
concerning the ego (ātmamoha) is harmful, whilst the delusion 
concerning the duties (Kāryamoha) is beneficent.’* Never

theless, it is strange enough that, after all the doctrines of 
active pity, the only conclusion at which the poet can arrive, 
is (IX, 152 f.) : 

As all existence is so empty and transitory, 
What can be gained, what can be taken away ? 
Who can be honoured, who blamed ? 
How can there be joy and sorrow, beloved objects 

J

) See V I I I . 90 ff. 
) Cf. La Vallée Poussin, ERE I I , 749, 752^I. 

3

) Cf. La Vallée Poussin, Bouddhisme, Etudes et Matériaux, Mem, Ac. Belg. 
1898, p. 109 ff. 
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Or objects of hatred ? And greed, and nongreed. 
Seek where you will, you will never find them. 

After this excursion into the metaphysics of silence,— for 
that is really the true essence of the doctrine of unreality— 
namely that the answer to any question can only be a silence 
—the poet comes back to the earth in the concluding chapter 
(X), and the work ends with an earnest prayer for the welfare 
of all beings, even for the beings in the hells, and with en

treaties to the Bodhisattva Mañjuśn.’* 
The fact that there are no less than eleven commentaries 

on the Bodhicaryāvatāra, speaks eloquently for the popularity 
of the work, though these commentaries have come down only 
in Tibetan translations.’* 

In the 8th century Śāntarakṣita wrote a large philosophi

cal work Tattva–Saṃgraha,
3) in which, from the standpoint 

of the Svātantrika Yogācāra school, he criticises numerous 
other philosophical systems of his day, both Buddhist and 
nonBuddhist. He himself does not mention the names of 
the teachers whom he attacks, but we learn them from the 
commentary which his pupil Kamalaśīla wrote on the work. 
Among Buddhist teachers we find there Vasumitra, Dharma– 
trāta‚ Ghoṣaka, Buddhadeva, Saṅghabhadra, Vasubandhu, 
Dignāga and Dharmakirti. Besides these, teachers of the 
Lokāyata, the Jain philosophy, and of Sārnkhya, Nyāya and 

1

) In the days of Tāranātha there were doubts as to the authenticity of this 
chapter, and the commentator Prajūākaramati did not explain the chapter, though it 
was known to him. However, all the MSS. and the other commentaries have it , and it 
certainly seems to me to be a far better conclusion to the work, than if i t ended with 
Chapter I X . Cf. La Vallée Poussin, Bodhicaryāvatāra traduit p. 143 f. 

2

) The titles of the commentaries are given by P. L. Vaidya‚ Etudes sur Ārya– 
deva‚ p. 56 I. 

3

) Tattvasañgraha of Santarak?ita with the Commentary of Kamalaêlla. 
Edited by Embar Krishnamacharya in GOS Nos. X X X , X X X I , Baroda 1926. The 
General Editor Dr. Benoytosh Bhattacharyya deals in detail, in the Foreword, with the 
life and works of Śāntarakṣita and Kamalaśīla, and the authors cited in the commen

tary ; cf. Winternitz in Indologica Pragensia I , 1929, p. 73 ff‚ 
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Mīmāṃsā are also named. The MadhyamakālaṃkāraKārikās, 
with the author's own commentary, are a shorter work of 
Śāntarakṣita. The work has come down only in the Tibetan 
translation.’* Tibetan sources also allow us to glean something 
as to the life of Śāntarakṣita. He came from Nālandā to Tibet, 
where he founded the monastery of Samye in the year 749 
A.D., the first proper Buddhist monastery in Tibet. He lived 
there for thirteen years, and died in 762 A.D. Padmasambhava, 
who is usually mentioned as the founder of Lamaism, is said to 
have been the brotherinlaw and collaborator of Sāntarakṣita.’* 

Lastly, among the later Buddhist writers, we may men

tion Advayavajra, who lived in the 11th or at the beginning 
of the 12th century, and wrote a large number of short didactic 
poems on the Mahayāna and Vajrayāna.’* 

Māhātmya, Stotras, Dhâranls and Tantras. 

Repeated reference has already been made to the great 
similarity between the MahāyānaSūtras and the Purāṇas. We 
have seen that in the ancient Purāṇas, many texts which were 
connected with the cult of the Hindu gods, were included or 
appended, such as Māhātmyas, Stotras and Kalpas.’* In 
the same way there is also a Buddhistic "Purāṇa‚" the 
SvayambhūPurāṇa, which is not really a Purāṇa‚ but a 
Māhātmya. It is a glorification of the holy places in Nepal, 
especially the SvayambhūCaifcya near Kaṭhmandu. The work 
is a manual for pilgrims, and therefore also contains descrip

tions of ceremonies (e.g., for the worship of Nāgas so as to 
obtain rain) and many a legend attaching to the various 

) See P. L. Vaidya‚ I. c , p . 57 I. 
2

) See B. Bhattacharyya, GOS No. X X X , pp. x ff‚, xvi ff. 
3

) Advayavajrasaṃgraha, edited with an Introduction by Harapras5da $5 s tn in 

GOS No. XL, Baroda‚ 1927. 
4

) See above, Vol. I, p. 533, 
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holy places. Thus for instance in Chapter IV the Maṇi– 
cūḍāvadāna

 1 ] is told by way of glorifying the river Maṇirohiṇī. 
In the SvayambhūPurāṇa, Svayambhu, "the SelfExistent," 
which is in Hinduism oae of the names of the god Brahman, 
appears as the king and teacher of the world, seated on a 
wondrous lotus, the root of which had been planted in bygone 
ages by an earlier Buddha. There are five different recensions 
of the work, which differ from one another more in their 
external form than in contents.

2

* None of the recensions can, 
however, lay claim to very great antiquity. Perhaps the work 
was not written earlier than the 16th century. 

Just as this Māhātmya is composed in the true manner 
of the Viṣṇuite and Sivaite Māhātmyas, similarly the sole 
difference between the Buddhistic Stotras or hymns, and those 
which are dedicated to the worship of Viṣṇu or Śiva‚ lies in 
the names of the divine beings which are the objects of 
adoration. Some of these Stotras are the works of well known 
poets in the ornate style of poetry and in elaborate metres, 
others are litanies after the manner of those which we find in 
the Purāṇas. A few of such Stotras also gained admittance 
to earlier texts, such as the Mahāvastu, LalitaVistara and 
others. The hymns of Mātṛceta have already been mentioned.’ 
We have a collection of four hymns (Catuḥstava) of Nāgārjuna 

 ) Translated by L. de La Valle'e Poussin in JRAS 1894, p. 297 ff. This self

sacrifice legend is also to be found in one manuscript as an independent Avadāna, as well 
as in one manuscript of the Divyāvadānamālā (s. Rajendralala Mitra, Nep. Buddh. Lit., 
pp. 162 ff., 314) and in K9emendra's AvadānaKalpatatā ( s . JBTS‚ Vol. I, pj,rt 3, 1893). 

 ) According to S. Lévi, the " SvāyambhuvaMahā–Purāṇa " 'which has come 
down in a Paris MS., contains the best recension. It is written in prose and verse in 
various metres . S. Lévi gives a detailed analysis of the work in Vol. I, p. 208 ff., of his 
book Le Népal (AMG, Bibliothèque d'études, t. 1719, Paris 1905). The "BṛhatSvayambhS

Parāṇa " edited by Haraprasāda Śāstrī in Bibl. Ind. (18941900) is written entirely in 
Slokas and in execrable Sanskrit. Book X has been edited by La Vallée Poussin (Uni

versité de Gand, Recueil de Travaux publiés p a r l a faculté de phil. et lett . 9e f a s c , Gand 
& Louvain 1893). Cf. also Raj . Mitra, Nep. Buddh. Lit., p. 249 ff. ; Haraprasàda Śūstrī in 
JBTS II . 1894, part 2, p. 33 ff. ; and Hodgson, Essays , p. 115 ff, 
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in the Tibetan translation.
1

* King Harṣavardhana (600647 
A.D.), who, under the influence of the Chinese pilgrim Hsuan– 
Tsangj leaned more and more strongly towards Buddhism 
during the last years of his life, composed a Suprabhāta– 
Stotra‚

2

* a morning hymn in praise of Buddha, in 24 verses, 
and an AṣṭaMahāSrīcaityaStotra,

3

* a " hymn in praise of 
the eight great shrines," in 5 stanzas. The poet Vajradatta, 
who lived under King Devapāla in the 9th century, is the 
author of the LokeśvaraŚataka, the " Hundred (stanzas) in 
praise of Lokeśvara."

 4 ) Legend has it, that the poet became a 
leper owing to a curse. He implored Lokeśvara, i.e., 
Avalokitesvara, to help him, and each day he composed an 
elaborate Sragdharā stanza in praise of him. When three 
months had gone by, and he had completed the hundredth 
stanza, the Bodhisattva appeared to him, and he was 
healed.’* In this very elaborate poem Avalokitesvara is de

scribed in the greatest detail from his fingers to his toes, his 
fifty names are enumerated, and his qualities, his love and his 
mercy glorified. 

The ParamārthanāmaSaṃgīti
6

* is a hymn of the type 
which occurs as early as in the Yajurveda, the Mahābhārata 
and very frequently in the Purāṇas,

7

* that is to say, a litany 
consisting of an enumeration of names and laudatory epithets 
of the deity. Another work which is composed mainly for 

) The French translation by La Vallée Poussin was printed in Le Muséon in 
1914, but all the copies were destroyed at the time of the burning of Louvain ; s. P. L, 
Vaidya‚ Etudes sur S,ryadeva, p. 49. 

a

) Edited by Minayeff in Sapiski de la Société Archéologique, t. II , f a s c III , 
236 f. 

3

) Translated into Sanskrit by S. Lévi (OC, Genève, 1894, II . 189 ff.) on the basis 
of a Chinese transcription. 

4

) Edited and translated into French by. Suzanne Karpelès in JA, 1919, s. 11, 
t. X I V , pp. 357465. 

6

) A similar legend is told about Mayūra‚ the poet of the Sūryaśataka. 
6

) Raj . Mitra, Nep. Buddh. Lit., p. 175. 
7

) CI. above, Vol. I, pp. 185, 397, note I. 
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devotional purposes, is a poem in 9 stanzas, the SaptaBuddha

Stotra‚ "Praise of the Seven Buddhas,’' in which the six 
Buddhas of previous ages, from Vipaśyin down to Kāśyapa, 
and then Śākyamuni and the future Buddha Maitreya are 
worshipped and invoked one after the other ; likewise the 
NaipālīyaDevatāKalyāṇaPañcaviṃśatikā, by an other

wise unknown " poet " Amṛtānanda, a litany of 25 stanzas, in 
which the " Nepalese deities,’' i.e., a motley list of Buddhas, 
beginning with Svayambhū, Bodhisattvas, Hindu gods and 
goddesses, Buddhist personifications, Tīrthas and Caityas, are 
invoked, amid praises, to send down blessings (kalyāṇa).

1 ) 

A large number of Stotras are dedicated to the Buddhist 
goddess Tārā‚ " the Rescuer," the female counterpart of 
Avalokiteśvara. A poem in praise of Tārā‚ composed in 
polished Kāvya style by the Kashmiri poet Sarvajñamitra is 
the SragdharāStotra or ĀryaTārāSragdharāStotra in 37 
verses. Sragdharā, "(female) wearer of the wreath," is an 
epithet of Tārā as well as the name of the metre in which the 
poem is written. The poet lived in the first half of the 8th 
century. According to the legend, he was a man widely 
famed for his generosity (according to Tāranātha,

2) a sonin– 
law of the King of Kashmir), who finally, after he had given 
away all his treasures, went forth into the world as a mendi

cant monk. Once he met an old Brahman on the way, who 
complained to him that he was poor and needed money for 
his daughter's marriage. In order to procure the money for 
this man, Sarvajñamitra sold himself to a king who was just 

) The two Stotras have been translated by H. H. Wilson, Works, I I , pp. 5 if., 
11 ff. C/. Winternitz and Keith, Catalogue of Sanskrit Manuscripts in the Bodleian 
Library, Vol. H, p. 257; Raj. Mitra, Nep. Buddh.Lit . , p. 99. 

2

) Geschichte des Buddhismus, p. 168 ff. In Rājatarangiṇī IV, 210, there is 
mention of the monk Sarvajñamitra, who appeared as a second Jina‚ and lived in the 
KayyaVihāra built by Kayya. Kayya was a king of Lāṭa‚ and was subject to King 
Lalitāditya, who reigned in Kashmir in the 8th century. Cf. S. Ch. Vidyābhūṣaṇa in 
JASB 1, 1905, p. 156 ff. 
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preparing a great human sacrifice for which he needed a 
hundred persons. When the poet heard the lamentations of 
his fellowsufferers with whom he was to be sacrificed, he sang 
the hymn to Tārā, and the goddess came and rescued the 
hundred victims. Whilst the SragdharāStotra has some 
poetical value, the ĀryaTārāNāmāṣṭottaraśatakaStotra‚ 
" the Song of praise consisting of 108 names of the noble 
Tara," is a mere litany of names and titles of the goddess ; 
and the EkaviṃsatiStotra‚ " the song of praise in 21 verses," 
is only a loose stringing together of invocations to the goddess 
Tārā.

1) 

The BhaktiŚataka‚ " the Hundred (stanzas) on Bhakti‚"
 2 ) 

by Rāmacandra Kavibhāratī‚ a Brahman of Bengal, who 
came to Ceylon under Kins? Parākramabāhu (a lout 1245 A.D.) 
and was converted to Buddhism, affords an example of how 
the BrahmanicalIndian idea of Bhakti or the love for God, 
was transferred to Buddha. In this work the Buddha is wor

shipped and praised, in the ornate style of poetry and in 
elaborate metres, as the only teacher, redeemer and dispenser 
of mercies, in precisely the same fashion as Rāma‚ Krṣṇa or 
Śiva in Brahmanical Bhakti poems. The work might just as 

) These three Stotras have been edited and translated by G. de Blonay‚ Maté

riaux pour servir à l'histoire de la déesse Buddhique Tārā (Bibl. de l'école des hautes 
études, fasc. l o 7 ) , Paris, 1895. The SragdharāStotra (with commentary and two Tibetan 
versions) is also edited in BauddhaStotraSaṃgraha, Vol. I , edited by Satis Chandra 
Vīdyābhū8ava, Bibl. Ind., 1908. In the introduction, the editor enumerates no fewer than 
96 texts relating to Tārā. 62 of these have come down only in Tibetan translations. A 
great devotee of this goddess was Candragomin who has been mentioned above (p. 365), 
and to whom a TārāSādhanaŚataka is ascribed (Blonay‚ I.e., p. 17 f.). The cult of Tārā 
was introduced in about the 6th century A.D. HsüanTsang mentions statues of " Tārā– 
Bodhisattva," which he had seen in India. In the year 778 A.D. AryaTārā was already 
worshipped in Java, where she has a gorgeous shrine. Cf. Waddell in JRAS, 1894, p. 63 ff. 
and OZ I, 178 ff. ; Blonay‚ I.e. , pp 3, 5, 1 7 ; H. Kern in OZ I I , 1914, p. 481, note I. 

2

) Edited by ŚUaskandha in Ceylon in 1885, and published by the Buddhist Text 
Society of India, Darjeeling 1896, and by Haraprasāda Śāstri with an English translation 
in JBTS I, 1893, part 2, pp 2143 ; translated into German by Rudolf Otto, Texbe zur in

dischen Gottesmystik II, Jena 1917, pp. 141160. Cf. Haraprasāda Śāstrī in JASB Pro

ceedings, 1890, p. 125 ff. and JBTS I, 1893, part III , p. iv ff. 
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well belong to the Mahāyāna as to the Hīnayāna, for it is 
essentially a Hindu poem as far as ideas are concerned. By 
way of example, I give a few verses (3134) in translation : 

" Be gracious, O Lord, ruler of the gods, ruler of the world, conqueror, 
O Buddha, who deservest to be worshipped by the world, to be worshipped 
by me, to be worshipped by the good, O enemy of sin, enemy of mundane 
existence, enemy of lust, enemy of darkness ! To thee verily am I devoted 
(bhakta) with body, speech, and thought. 

He is a son of thy family, he is devoted to thee, he bears the burden 
of thy teaching, he is a disciple, he takes refuge with thee, he is thy 
slave,—he who never on any account swerves from thy command. 

Doing good to the world, O Buddha, is worship to thee, doing evil 
to it, O Lord of the world, is pain to thee. O Jina‚ how should I, when 
doing evil to the world, not be ashamed of saying that I am devoted to 
thy lotusfeet ! 

Where is my mercy, where my sympathy, where my love, as I am 
doing evil, and not good, to that very world for whose benefit thou hast, 
in a hundred ways, given away wealth, men, power, life, body and 
kingdom ? " 

The Dhāraṇīs
 1 } or " Protective Spells " 2 ) constitute 

a large and important part of Mahāyānist literature. The 
need for incantations, benedictions, and magic spells, which 
was supplied in the very earliest times by the Vedic mantras, 
especially those of the Atharvaveda,

8 ) played far too great 
a part in the mind of the Indian people, for Buddhism to have 
been able to dispense with them. We have already seen how 

) Cf. Burnouf, Introduction, pp. 466, 482 ff.; Wassiljew, Der Buddhismus, pp. 
153 ff., 193 ff., 217 ; La Vallée Poussin, Bouddhisme, Etudes et Matériaux, Mémoires Acad. 
Belg. 1898, p. 119 ff.; L. A. Waddell in OZ I, 1912,155 ff. ; Ind. Ant. 43, 1914, 37 ff., 49 
ff., 92 ff. ; J. Hauer, Die Dhāraṇī im nördlichen Buddhismus, Tübingen 1927, and G. Tucci 
in Ind. Hist . Q. IV, 1928, 553 ff. 

a

) Dhāraṇi is a synonym of rakṣā and the Pali parittā, " protecting magic for

mula," " tal isman." Cf. Kern in OZ I I , p. 481, note 2. According to the Saddharma

Puṇḍarīka, p. 399, the Dhāraṇīs are taught " for the protection, safety and shelter of the 
preachers ." Dhāraṇīs are also used as amulets . 

3

) Above, Vol. I , pp. 109 ff„ 119 ff. The tale in the SārdūlakarṇSvadāna 
(Divyāvadāna, p. 613) is characteristic of the need for magic formulas, s. above, p. 286 I. 
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the Buddhists of Ceylon used some of their most beautiful 
Suttas as Parittās or Pirits.’

} In a similar manner the 
Mahāyāna Buddhists in India also transformed some of the 
Sutras themselves into magic formulas. In addition to these, 
there were also endless invocations to the divine beings of 
Buddhist and Hindu origin, so numerous in the Mahāyāna, 
and—last, but not least—the mysterious words and syllables 
already so popular in the sacrificial mysticism of the Yajur– 
veda.

2 ) The protective and salutary magical power of a 
Dhāraṇī is primarily due to its containing some piece of 
wisdom in nuce^ and not to any occult mystical significance 
of the words and syllables, though it is true that the Dhāraṇīs 
do also include "magic words" (mantrapadāni) of this 
kind. 

For instance, the PrajñāPāramitāSūtras in their shortest 
form were used as Dhāraṇīs: thus the Alpākṣarā Prajñā– 
Pāramitā, etc.

8 ) Special mention should here be made of 
the PrajñāPāramitāhṛdayaSūtras, the shorter text of which 
we have in the ancient palm leaves, which have been kept 
since the year 609 A, D. in the monastery of Hôriuzi in 
Japan. These Sutras teach the " heart " (hṛdaya) of the 
PrajñāPāramitā, i.e., the "Mantra which alleviates all pain," 
which contains the perfection of wisdom, and says : " O 
Enlightenment, which hast gone, gone, gone to the other 
shore, completely gone to the other shore,

4 ) hail ! " Even 
though this saying is, to a certain extent, supposed to present 
the essence of the negativist doctrine of the PrajñāPāramitā

Sūtras‚ its spiritual level is no higher than that of the Uṣṇīṣa– 
VijayaDhāraṇī, which has also come down on the palm 
leaves of Hôriuzi, and only consists of a series of senseless 

1

) See above, p. 80 . 
2

) See above, Vol. I, p. 185 ff. 
3

) See above, p. 316. 
) This is nothing but a false etymology of pāramitā. 
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invocations.’* Many PrajñāPāramitā texts appear amongst the 
Dhāraṇīs in the Tibetan Kanjur.’

; There are also Dhāraṇīs 
in the Kanjur‚ whose function is to help people to understand 
the Śatasāhasrī PrajñāPāramitā and other long Prajñā– 
Pāramitās.’* 

There is not always a clear line of demarcation between 
Dhāraṇīs and Sütras. There are MahāyānaSūtras which are 
nothing but recommendations of Dhāraṇīs. Thus the Apari– 
mitāyuḥSutra,’° which we have not only in Sanskrit and 
Old Khotanese, but also in Chinese and Tibetan translations, 
is nothing more than the glorification of a Dhāranī. Tbe 
RatnolkāDhāraṇī, which is quoted in the ŚikṣāSamuccaya, 
might just as well be classed as a MahāyānaSūtra. It is a 
long work, in which Mahāyāna doctrines are expounded, 
among other things the doctrine that a Bodhisattva should not 
aspire to salvation immediately, but is to be reborn again and 
again in various professions and sects, for the sake of the 

1

) Cf. The Ancient Palm Leaves containing the Prajñāpāramitāhṛdayasūtra 
and the Uṣṇīṣavijayadhāraṇī edited by F. Max Müller and Bunyiu Nanjio (Anecdota 
Oxoniensia, Aryan Series, Vol. I, Part I I I ) , Oxford 1884 and SBE, Vol. 49, part I I . p. 145 ff. 
Prajñā–PāramitāHṛdaya–Sūtra translated from the T i b e t m into French by L. Peer in 
AMG V, 176 ff. Cf. Haraprasāda Śāstrī in Ind. Hist. Q. I, 1925, p. 469. 

2

) Cf. Kôr'ôs in AMG II . 305, 307, 312, 314. 
3

) In a MS. of Dhāraṇīs (Rāj . Mitra, Nep. Buddh. Lit., p. 292) there is also a 
PaucaviṃśatikāPrajñāPāramitāhṛdaya. Another Diiāraṇī of this kind, is the Prajñā. 
PāramitānayaŚataPañcāaatikā (or AdhyardhaŚatikāPrajñāPāramitā) fragments of 
which have been found in the neighbourhood of Khotan‚ in Sanskrit, interspersed with 
sections in Khotanese. These fragments have been edited by E. Leumann, Zur nord ar

ischen Sprache und Litteratur, Strassburg 1912, p. 84 ff‚; reprinted and compared with the 
Tibetan and Chinese texts , by Shdun Toganoo, Kyoto 1917. There is also a Pratītya

SamutpādaDhāraṇī (Körös, AMG II , p. 321) which is intended to help one to understand 
the doctrine of causally dependent origination. 

4

) The Old Khotanese Version together with the Sanskrit Text and the Tibetan 
Translation ed. by Sten Konow in Hoernle, Manuscript Remains , 1, pp. 289329 (with 
English translation) ; AparimitāyurJñānaNSmaMahāyānaSūtram nach einer nepale

sischen Sanskrit H S . mit der t ibetischen und chinesischen Version herausgegeben und 
übersetzt von Max Walleser Heidelberg (Sitzungsber. der Akademie) 1916. According 
to the Chinese Version, the title reads : Arya–Aparimitāyuḥsuviniścita–tejo–rāja–dhāraṇī– 
sūtra. Cf. Hoernle in JRAS 1910, 834 ff., 1293 ; 1911, 468 ff., and E. Leumann, Zur 
nordarischen Sprache und Litteratur, pp. 75, 82 f. 
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welfare of the beings : a long list of these professions and 
sects is enumerated.’) 

The MeghaSūtra
 2 ) is a good example of a Sūtra with 

Dhāraṇīs, written for the purposes of magic. It begins, like 
other MahāyānaSūtras, with the words : "Thus have I heard ; 
once the Lord sojourned in the palace of the serpent princes 
Nanda and Upananda," etc. It then relates how the snake 
deities offer adoration to the Buddha and the Bodhisattvas, 
whereupon one of the snake princes asks the Exalted One 
the following question :— 

" How, Lord, can all the pains of all snakes be alleviated, and how can 
the snakes be so pleased and delighted, that they may send down torrents 
of rain over India in due season and may thereby cause all grasses, shrubs, 
herbs and trees to grosv‚ all seeds to sprout and all juices to flow forth, so 
that the people of India be blessed with happiness ? " Pleased with the 
question, t h e Buddha replies : " By o n e religious exercise (Dharma), O 
snakeprince, all the pains of all snakes can be alleviated altogether, and 
they be blessed with happiness." " Which is this one religious exercise? " 
" It is friendliness (maitrī). The gods and men, O snakeprince, who thus 
live in friendliness, are not burnt by fire, not injured by the sword‚ not 
carried away by water, not killed by poison, not overcome by the enemy's 
host. They sleep calmly and calmly they waken, they are protected by 
their own virtue Therefore, O snakeprince, you must act in friendli

ness with your body, in friendliness in your speech, in friendliness with 
your mind, And further, O snakeprince‚ you must use the Dhāraṇī called 
Sarvasukhandadā (' the allhailbringing ’). This alleviates all the pains 
of all the snakes, brings all salvation, then brings the torrents of rain down 
over India here in due season, and causes all grasses, shrubs, herbs and 

*) See C Bendall in JRAS 19OI. p. 122 ff. The NārāyaṇaParipṛcchā, too, which 
is several t imes quoted in the ŚikṣāSamuccaya, is described as a Dhāraṇī in the colophon 
of a MS. (Haraprasāda Śāstrī‚ Descriptive Catalogue of Sansk. MSS. in Asiat. Soc. 
of Bengal , 1, p. 16 f . ) . On an ĀryācalaMahākrodharājaGuhyaDhāraṇīSūtra in 
Sanskrit, Tibetan, Chinese and Japanese, s. C. Pwini in GSAI 3, 1889, p. 38 ff. 

) Cf. C Bendall, JRAS 1880, p. 286 ff. A MahāMeghaSūtra was translated 
into Chinese as early as between 397 and 439 A.D. , other translations were made between 
589 and 618, and 746771. Cf. B. Nanjio‚ Catalogue, Nos, 186188,244, 97O. *Tn the 
Tibetan Kanjur it is translated among the Sutras (Mdo), s. Körös‚ AMG II, 264 ff. 



384 I N D I A N L I T E R A T U R E 

trees to grow, all seeds to sprout and all juices to flow forth. And how 
goes this Dhāraṇī ?

 v 

Then follow the actual Dhāraṇīs‚ which consist of 
numerous invocations to female deities (as " holder," 
"supporter," etc.), to Buddhas and Bodhisattvas, 
between which sentences fsuch as "Shake off the evil," 
" Cleanse the paths ") and exorcisms against snakes (such as 
" Come, O great snakes...rain in India") are inserted, and lastly, 
of syllables scattered here and there (such as "sara sire sire 
sum suru nāgānāṃ Java java jivi jivi juvu juvu‚" etc.). A 
description of the magic rites which are performed with these 
Dhāraṇīs is added, and it ends with the assurance that, in 
times of drought, there are no better means of inducing rain 
to fall, than the use of this Sūtra.

1 } 

Similarly, the Dhāraṇīs often appear as parts of Sutras 
which relate the circumstances under which they were pro

claimed. There are, however, also numerous Dhāraṇīs which 
have come down singly in manuscripts, and on the other hand, 
large collections of Dhāraṇīs.

2 ) We find there exorcism 
formulas against the influence of illomened constellations, 
against poison, snakes and demons, spells for the healing of 
diseases and the lengthening of life, magic spells for bringing 
luck in war, others which cause a person to be reborn in 

) A much simpler form of a snake charm, which, however, is to serve as a 
means of warding off snakebite, is already to be found in the VinayaPiṭaka, Culla

Vagga V, 6, where the snakes are appeased by the Buddhist friendliness (metta‚ maitrī) . 
C/. also Jātaka 203, DīghaNikāya 32, and AñguttaraNikāya IV, 67 (Vol. I I , p. 72). 
A Sūtra‚ similar to the Megha–Sutra, is the Diśa–Svāstika–Sūtra, which has come down to 
us in the Uiguric language in a fragment from Turfan (Tiśastvust ik by W. Radloff and 
Baron A. von StaêlHolstein, Bibl. Buddhica XII . St. Petersburg, 1910). 

2

) E.g. Dhāraṇī(mantra)saṃgraha, Raj . Mitra, Nep. Buddh. Lit . , p. 80 I. 
Other single Dhāraṇīs and collections of Dhāraṇīs, I.e., pp. 93 f., 174, 176, 267 I., 283, 
291 I. Numerous MSS. of Dhāraṇīs are also included in BendalVs Catalogue. La Vallée 
Poussin, JRAS 1895, p. 433 f., assumes that a

 1 1 VidyādharaPiṭaka " quoted in the 
ĀdikarmaPradīpa and in the ŚikṣāSamuccaya, p. 142, is the same as a Dhāraṇ1. 
Piṭakair According to HsüanTsang, a DhāraṇīPiṭaka of this kind was contained in the 
Canon of the MahāSāṅghikaa (Kern, Manual, p. 4) 
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the Sukhāvatī paradise, to ensure against a bad rebirth, and 
to secure release from sin ; there are also such by which a 
person can conjure up a Bodhisattva or protect himself from 
unbelief. I t is not only the elements which can be influenced 
by Dhāraṇīs, but they bring about the birth of a son or a 
daughter according to the wish of the expectant mother. The 
collection of five Dhāraṇīs entitled " Pañcaraksā " is extremely 
popular in Nepal. These " Five Protecting Spells " are as 
follows : (1) MahāPratisarā, for protection against sin, disease 
and other evils, (2) MahāSahasrapramardinī, against evil 
spirits, (3) MahāMāyūrī, against snakepoison, (4) Mahā– 
Sītavatī, against hostile planets, wild animals and poisonous 
insects, and (5) Mahā(rakṣā)mantrānusāriṇī against diseases.’* 
The MahāMāyūrī, frequently entitled Vidyārājñī, "Queen 
of Secret Sciences,’' 2 ) takes its name from the notorious 
hostility of the peacocks (mayūra) towards the snakes, but it 
was also used as a general remedy for diseases. In Chapter V 
of the Harṣacarita, Bāṇa tells us how Harṣavardhana entered 
the palace of his father who was lying sick unto death, and 
that all kinds of sacrifices and ceremonies were performed, 
and that among other things, the MahāMāyūrī was recited.8* 
Most probably this Dhāraṇī can be traced back to the same 
sources as the verses in the MoraJātaka (No. 159) and the 

1

) Cf. Rāj . Mitra, Nep. Buddh. Lit . , pp. 164 ff., 173 f. Winternitz and Keith, 
Catalogue of Sanskrit MSS. in the Bodleian Library, Vol. II , p 257 ff. In the Nepalese 
courts of justice, the Buddhists are sworn on the Pañcarakṣā {Hodgson, Essays, p. 18). 

2

) Cf. J, Przyluski in BEFEO 23 , 1923, p. 308 f. 
3

) Harṣacarita, transi, by E. B. Cowell and F. W. Thomas, p. 137. Furthermore, 
a verse by Rājaśekhara in Jalhaṇa's Sūktimuktāvalī contains an allusion to the Māy5rī 
vidyā : 

darpaṃ kavibhujaṅgānāṃ gatft êravaṇagocaram | 
viṣavidyeva māyūrī Māyūrī v i g nikṛntati |j 

" The speech of (the poet) Mayūra destroys the pride of the poets, when it comes 
within reach of their ears, just as the peacock science against poison (destroys the pride) 
of the snakes (when it comes within reach of their ears )" ; Cf. G. P. Quackenbos, 
The Sanskrit Poems of Mayūra‚ CUIS 1917, Intron., p. 5. 

49 
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similar incantations in the snakecharms which we have in the 
Bower manuscript.^ 

Moreover, the Dhāraṇīs penetrated to a great extent into 
the ancient MahāyānaSūtras. We have found them in 
Chapters X X I and XXVI, i.e. those chapters which were 
added at a later time, of the SaddharmaPuṇḍarīka, and also 
in the last two chapters of the Laṅkāvatāra, chapters which 
are missing in the earliest Chinese translation of 443 A.D. 
Thus we see that they are a later element in the Mahāyāna

Sūtras. Nevertheless we should not regard them as a very 
modern product of Buddhist literature, for we already find 
them in Chinese translations made as early as in the 4th 
century A.D.

2 ) And if the passage in the longer Sukhāvatī

Vyūha (VIII, 33) where it says that the beings in Sukhāvatī 
receive Dhāraṇīs, was already included in the text which was 
translated into Chinese in the 2nd century A.D., we should be 
compelled to assume that there were Dhāraṇīs as early as that 
period. It is not possible, however, to trace the Dhāraṇīs 
back to the early days of Buddhism, much less to Buddha 
himself.

8) It is true that Buddha lived in an environment 
of people who believed in the power of magic spells : but if 

l

) C/. Waddell in OZ I , 166 ff. The MahāMāy5rī (in a longer and a shorter 
form) has been translated into Chinese repeatedly, by Śrīmitra (307342 A.D.) , by 
Saṅghapāla (516 A.D. ) , Itsing (705 A.D.) and Amoghavajra (746771 A.D.). Of. K. 
Watanabe in JRAS 1907, p. 261 ff., Lévi in JA 1915, s. H , t. V, pp. 19 ff., 26 ; and 
Bagchi‚ I. pp. 320, 417. 

 ) Śrīmitra (307342 A.D.) translated more Dhāraṇīs than anything else, 
s. Bagchi‚ I, 319 f. 

3

) Thus Waddell in OZ I, 155 ff. The expression Dhāraṇī first occurs in the 
LalitaVistara and Saddarma–Puṇḍarīka. Waddell (Asiatic Quart. Review, N . S . , 1,1913, 
p. 293 ff.) compares the Dhāraṇīs with the magic formulas of the Nestorian Christians, 
and is of opinion that these formulas are derived from Chaldean ones, and that even 
the Buddhist magic formulas came to India from Chaldea and Iran. This is very unlikely, 
when we take the universality of protecting magic formulas into consideration $ we 
need only compare, for instance, ERE III , 392–472, and V I I I , 245321. J. W. Hauer 
(Die Dhāraṇī, etc . 1927) has pointed out the similarity between the Dhāraṇīs and the 
Mithras liturgy, but he is right in not assuming anything beyond a parallel development. 
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there is one thing which we do know of Buddha, it is that he 
desired to bear a new message to his compatriots, a message 
which was at variance with the old Brahmanical cult of 
sacrifices and magic. The Dhāranīs belong to a period at 
which Buddhism in India began to be more and more assimi

lated to Hinduism,
1

) while outside India it tended to make 
compromises and to become contaminated by the popular 
religions of the countries in question. In the course of time 
the difference between the Dhāraṇīs, and the Mantras belong

ing to the Tantras, became more and more obliterated, and 
finally the Dhāranīs were completely supplanted by the 
Mantras. In the Tibetan Kanjur the Dhāraṇīs are to be found 
both among the Sutras (Mdo) and the Tantras (Rgyut).

2 ) 

The numerous fragments of Dhāraṇīs in various languages of 
Central Asia, which have been found in Eastern Turkestan,

3 ) 

and also the large amount of space which the Dhāraṇīs 
occupy in the Tibetan Kanjur and the Chinese Tripiṭaka, are 
evidence of the great popularity and wide propagation of this 
literature in all Buddhist countries. 

Man tray āna and Vajrayāna are branches of the Mahā– 
yāna‚ from which they are not separated by any hard and fast 
line of demarcation. Mantrayāna is the " vehicle " in which 

l

) I t is significant that there is a GaṇapatiDhāraṇi, addressed to the Sivaite 
god Gaṇapati, in spite of the fact that it is " proclaimed by Buddha " ; s. Rij . Mitra, 
Nep Buddh. Lit., pp. 89 f., 292. 

) K6Vos in AMG II, 249 , 318 ff., 561 ff. 
8

) A fragment of a NīlakāṇṭhaDhāraṇī, brought from Central Asia by M. A. 
Stein, Sanskrit text in Brāhmī script and in Sogdienne transcription, has been edited 
by La Vallée Poussin and R. Gauthiot in JRAS 1912, 629 ff, This Dhāraṇī was already 
v

e r y popular in China between 650 and 750 A . D . , s. Lêvi in JRAS 1912, 1063 ff. 
Dhāraṇīs in Uiguric language (UṣṇīṣaVijayā, Sitātapatrff) have been edited from 
Central Asian block prints, by F. W. K. Müller, Uigurica II , in ABA 1911, pp. 27 ff., 
50 ff. A JñānolkaDhāraṇī in the Khotanese language, has been edited by E . Leumann, 
Buddhistische Literatur Nordarisch und Deutsch, Leipzig 1920 (AKM XV, 2) , p. 151 ff. 
A Central Asian fragment of a MahāPratyañgirāDhāraṇī in Sanskrit, containing 
invocations to Tārā‚ has been edited by Hoernle, in Hoernl© Manuscript Remains, I‚ 
p. 52 ff. 
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the Mantras, words and syllables of mysterious power, are the 
chief means of attaining salvation. Vajrayāna is the " vehicle" 
which leads men to salvation not only by using Mantras, but 
by means of all things which are denoted by the word vajra. 
Now vajra is a word with many meanings. It means 
" diamond," and denotes everything which is hard and imper

meable, which cannot be cleft, nor burnt, nor destroyed. 
Vajra also means the " thunderbolt," the weapon of the god 
Indra, who appears in Buddhist mythology as Vajrapāṇi, " he 
who holds the Vajra in his hand." It is also the name for 
the weapon of the ascetics and monks when fighting against 
hostile powers. Then again, the Śūnya‚ the indescribable 
absolute, which is taught by the Mādhyamikas to be the sole 
reality, and also the Vijñāna or consciousness, which accord

ing to the Yogācāryas is the sole reality,—both of these are 
described as being indestructible as a Vajra. Lastly, in the 
mystic language of some of the adherents of the Vajrayāna, 
and that of the Sāktas‚ Vajra also means the male organ, just 
as Padma‚ "the lotus," serves as a term to describe the female 
sexual organ. Furthermore the Vajrayāna teaches a monistic 
(Advaita) philosophy. All beings are Vajra beings (vajra– 
sattva), and the one and only Vajrasattva is immanent in 
all beings. In addition to the " three bodies " (Trikāya) of a 
Buddha, the Śāktas have a fourth body, the " body of happi

ness " (sukhakāya), with which the eternal Buddha embraces 
his Sakti‚ Tārā or Bhagavat1. This " highest bliss " (mahā– 
sukha) is attained by the adepts of the Buddhist Sākta 
religion, in like manner as the nonBuddhist Sāktas‚^ by a 
ritual connected with the enjoyment of meat, intoxicating 
liquors and sexual intercourse. Thus the Vajrayāna is a 
queer mixture of monistic philosophy, magic and erotics, with 
a small admixture of Buddhist ideas. 

) See above,Vol. I. 594. 
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We have seen that there is no rigid boundaryline 
between the Mahāyāna and the Man tray ānaVajrayāna : and 
the same may be said of the MahāyānaSūtras and the 
Tantras,*> the literature of the Mantrayāna and Vajrayāna. 
As we have already seen, there are some MahāyānaSūtras 
which contain Tantric sections,

2 ) and the Tantras treat not 
only of the rites of the Vajrayāna, but also of the ritual of 
the Mabāyānist cult (the erection of Stūpas‚ construction 
and setting up of images, Stotras and daily sacrifices), as 
well as sections on the philosophical doctrines of the Mahā– 
yāna. The only thing which distinguishes the Buddhist 
Tantras from the Tantras of the Śāktas,

8 ) is the sparse 
element of Buddhism which is still to be found in them. 
There are four classes of Buddhist Tantras : KriyāTantras, 
which treat of ceremonies at the building of temples, 
erection of images of gods, etc.; CaryāTantras, which teach 
the practical cult ; YogaTantras, which deal with the prac

tice of Yoga, and AnuttarayogaTantras, which deal with 
higher mysticisms 

Among the first class of Tantras we have the Ādikarma

Pradīpa.
5) This is a work which, in the style of the 

) GtBurnouf, Introduction, pp. 465 ff., 486ff., 578 f.; Wassiljew, Der Buddhismu3, 
p. 201 ff. ; La Vallée Poussin, Bouddhisme, Etudes et Matériaux, Mém. Acad. Belg., 
t. 55, 1898, pp. 72 ff‚, 130 ff., 162 ff.; Bouddhisme, pp. 343 ff., 378 ff.; OC Paris 1899 ,1 , 241 ff.; 
ERE X I I . 193 ff.; J. Woodroffe, Shakti and Shâkta, 2nd Ed., Madras, 1920, pp. 30, 
116 ff. ; J. N. Farquhar, Outline of the Religious Literature of India, pp. 209 ff., 272 f. ; 
Benoytosh Bhattacharyya in I n d . Hist. Qu. I l l , 1927, p. 733 ff., and Sādhanamālā, II , 
Introduction. Extracts from texfc3 of Tantras are contained in the anthology Subhāṣita

Saṃgraha, edited by C Bendall in Le Muséon, N. S. I V , 1903, and V, 1904. 
2

) See above, pp. 309, 339. 
3

) See above, Vol. I, 591 ff. 
*) Cf. La Vallée Poussin in JRAS‚ 1901, p. 9OO f. 
5

) Edited with Introduction and analysis of contents, by La Vallée Poussin, 
Bouddhisme, Etudes et Matériaux, Mém, Acad. Belg. 1898, pp. 177232. The Kriyā– 
SaṃgrahaPañjikā by Kuladatta, in whioh detailed prescriptions are given for the erection 
of monasteries (Vihāras) is most probably also a ritual work of similar nature. (Rāj. 
Mitra, Nep. Buddh. Lit., p. 105 ff.), and Haraprasāda śāstrī‚ Descriptive Catalogue of 
Sanskrit MSS. in As. Soc. of Bengal. I, 119 ff. 
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Brahmanical manuals of ritual (GṛhyaSūtras, KarmaPradī

pas) describes the ceremonies and religious acts which the 
" ÄdikarmikaBodhisattva," i.e. the adherent of the Mahā– 
yāna and candidate for enlightenment, has to perform. 
The work consists of a Sutra text (MūlaSūtra) with a running 
commentary, and contains precepts on the initiation cere

monies for the disciple (who can be a layman or a monk), 
sprinklings, washings and prayers, rules for rinsing the 
mouth, cleaning the teeth, morning and evening devotions, 
offerings of water for the departed (Prêtas), almsgiving, 
meals, worshipping of the Buddhas and other sacred beings, 
reading of the PrajñāPāramitā, meditations, and so on, as 
they are to be performed at the various times of the day by 
the candidate (the beginner as opposed to the accomplished 
Yogin). 

The AṢṭamīvrataVidhāna, too, which contains the rules 
for the ceremonies to be performed on every eighth day of 
every half month, belongs to the KriyāTantra texts. Mystical 
diagrams and intertwinings of the fingers are employed, and 
sacrificial gifts and prayers (with mysterious syllables such as 
" hrum hrum hrum phat phaṭ phatj svāhā ' ) are addressed not 
only to Buddhas and Bodhisattvas, but to Śivaite deities 
also.’* 

In the Tantric ritual literature we have also the Sādha– 
nas or works on magic ritual. These teach the methods by 
which a person can attain to Siddhi‚ i.e. "perfection" or mys

terious powers, and become a Siddha‚ "an accomplished one." 
The virtue of these Siddhis is that the Siddha has the power 
of making himself small, large or light, at his own will, can 
penetrate into other bodies, can rise and move about in the air 
can converse with heavenly beings, can obtain everything he 
desires, can have gods and goddesses, men and women in his 

) Cf. H. H. Wilson, Works, II , p. 31 ff. 
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power, has the power of healing diseases by merely looking at 
the sufferer, and also of attaining omniscience and Nirvāṇa 
at will. The methods taught in the Sādhanas consist of using 
the Mantras according to very detailed instructions, the use 
of certain positions of the fingers (Mudrās) ; and most speci

ally is it emphasized that the Sādhaka is to become absorbed 
in meditation (Dhyāna) on some deity, and is to bring that 
deity before his mind in so intensive a fashion that he 
becomes entirely identified with it.

1 } For the purposes of 
this identification it is essential that the deity be accurately 
described in every detail. These descriptions were utilised 
by the sculptors and painters in the construction of images of 
the gods. It is for this reason that the Sādhanas, which are 
collected in such works as the Sādhanamālā or Sādhana

Samuccaya,
2 ) are of the very greatest importance from the 

point of view of Buddhist iconography. The deities which 
are worshipped in these Sāclhanas, are the Dhyāni– Buddhas 
and their " families," and also numerous forms of Tārā and 
other female deities. There is also a Buddhist god of love, 
Vajrānaṅga‚ an incarnation of Manjuśrī‚ who is invoked in 
Sādhanas (Nos. 59 and 60) where it is taught how a man can 
get a woman into his power. The essential content of the 
Sādhanas is magic. It is true that the preparations for the 
magic ritual also include Yoga exercises, meditations, devotion 
(pūja), confession of sins, love (maitrī) and mercy (karuṇā). 
For this reason we find, for instance, in the very long 

1

) Cf. La Vallée Poussin in ERE V I I I , 406. 
2

) Sādhanamālā, ed. by Benoytosh Bhattacharyya in GOS‚ Nos. X X V I , XLI‚ 
Baroda 1925, 1928. Cf. F . W. Thomasy Deux collections Sanscrites et Tibétaines de 
Sàdhanas, Muséon IV, 1903, No. 1 ; Vidhushekhara Bhattacharyya and K. S. Ramaswami 
Sastri in Ind. Hist. Qu. I I , 1926, 626 ff. and I I I , 161 ff. ; A. Fouchert Etude sur l'icono

graphie bouddhique (Bibl. de l'école des hautes études 13, I I , 1905) ; Benoytosh Bhaíta

charyyat The Indian Buddhist Iconography mainly based on the Sādhanamālā and other 
cognate Tantric Texts and Rituals, Oxford, 1924. 
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TārāSādhana,
1} not only meditations and Mantras, but also a 

confession of sins, the confession of faith in the " three jewels," 
the vow to walk in the path of the Buddhas, the Brahmavi

hāra absorptions, i.e. the yielding to the feelings of love, pity, 
sympathy in joy. and equanimity, together with detailed defi

nitions of these qualities. The language of the Sādhanas is a 
very frequently defective Sanskrit, and the metre of the 
verses is very irregular. Of the 312 Sādhanas contained in 
the Sādhanamālā, some are in prose and are quite short, 
others are longer, with verse Mantras, and a few are entirely 
in verse. Every single Sādhana is an independent work. 
Most of them are anonymous, whilst in a number of cases, 
the name of the author of the Sādhana is men

tioned. The authors mentioned in them belong to the 7thllth 
centuries A.D., as far as their period can be determined. As 
a manuscript of the Sādhanamālā was written in the year 
1165, the collection must have been compiled in the 11th 
century. 

The authors mentioned in the Sādhanamālā also appear 
in other places as authors of Tantras. One Sādhana (No. 159 
which is dedicated to the worship of the PrajñāPāramitā, 
is attributed to Asaṅga. It is scarcely feasible, however, that 
Asaṅga himself should already have written Tantric works, 
though there seems to be a historical connection between the 
Yogācāra school and the rise of the Vajrayāna.

2 ) The 
Nāgārjuna who is mentioned as the author of Sādhanas and 

l

) No. 98. Text and English translation by B. Bhattacharyya, The Indian 
Buddhist Iconography, p. 169 ff. 

) Tāranātha (Geschichte des Buddhismus, p, 201) says that Tantrism was handed 
down by secret means from the time of Asañga until the t ime of Dharmakīrti, and Benoy– 
tosh Bhattacharyya (Ind‚ Hist. Q. H I , 736 f. and Sādhanamāla, I I I , pp. xxiii ff‚, xxvii f.) 
believes that Asañga actually had something to do with the rise of the Vajrayāna. It 
seems to me that Tāranātha's statement is accounted for by the mere fact that the adher

ents of the Vajrayāna had an interest in ascribing a greater antiquity to their doctrines. 
S. Lêvi thought he could detect an allusion to Tantric rites in MahāyānaSūtrālaipkāra 
I X , 46 (which he attributed to Asañga), I am unable to see this allusion. 
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numerous Tantric works, is not the founder of the Mādhya– 
mika system, but a teacher, who probably lived about the 
middle of the 7th century. It is said of him that he brought 
a Sādhana from the land of Bhoṭa (Tibet ?). Many of his 
Tantric works are to be found in the Tanjur.

1

* A great 
Tantra teacher, to whom a Sādhana is also attributed, is 
Indrabhūti (about 687717 A.D.), the author of Jñānasiddhi 
and numerous other Tantric works.

2) He was a king of 
Uḍḍiyāna (Orissa ?) and father of Padmasambhava, the found

er of Lamaism. Padmavajra,
8) whose Guhyasiddhi has come 

down to us in Sanskrit, was a contemporary of Indrabhuti. 
in this work, which is written in the " Sandhālanguage,"

4) 

all the secret rites of the Vajrayāna are described and recom

mended. Lakṣmīṃkarā, who, in her Advayasiddhi, proclaimed 
novel, monistic doctrines, which were called Sahajayāna, and 
which are even at the present day prevalent among the Bāuls 
in Bengal, was a sister of Indrabhuti. She refutes asceticism, 
ceremonies and the worship of images, and recommends only 
meditation on the body in which all the gods dwell.

5) 

Another prominent Tantra authoress is Sahajayoginī Cintā 
(about 761 A.D.), and indeed it is no rare thing to find women 
among the writers of Tantric works.

6) 

) Cf. B. Bhattacharyya, Sādhanamālā II , pp. xlvi‚ cvi ff. 
2

) B. Bhattacharyya, I.e., pp. xli ff‚, li ff., xcviii f. [23 of his works are translated 
in the Tanjur. In Sanskrit only the KurukullāSādhana (Sādhanamālā No. 174) and the 
Jñānasiddhi have come down. On the latter (an edition is to appear in GOS) s. Bhatta^ 
charyya, I.e., p. Hi ī. 

3

) B. Bhattacharyya, l.o‚, pp. xxvii‚ xlvii ff. 
*) Haraprasāda Śāstñ called this language Sandhyābhāṣā or " fcwilightlanguage,'i 

Panchcowrie Banerjee (Visva Bharati Quarterly, 1924, p. 265) called it the language of the 
borderland between the ancient Aryāvarta and the actual Bengal. Vidhushekhara Bhatta– 
charya (Ind. Hist . Q. I V , 1928, p, 287 ff.) has, however, shown that the correct name is 
Sandhābhāsā, and means " intentional speech," i.e., enigmatical speech in which a secret 
meaning is intended, 

5

) B. Bhattacharyya, I.e., p. liv I. 
e

) B. Bhattacharyya, I.e. , pp‚ l ivf f ‚ , lviii f. 

50 
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The earliest Tantras are difficult to distinguish from the 
MahāyānaSūtras. It may be that Mahāyāna doctrines 
mingled with Tantric rites, or perhaps works which were 
originally Sutras, were remodelled into Tantras. Among the 
earlier Tantras we have the TathāgataGuhyaka or Guhya– 
samāja‚ which was a very authoritative work as early as in the 
7th century. It was an authority for Indrabhūti,

1 } and even 
in the SikṣāSamuccaya a TathāgataGuhyaSūtra is quoted 
several times.

2 ) The passages quoted, however, teach a pure 
Mahāyāna morality, and appear to have been culled from a 
MahayānaSūtra rather than from a Tantra‚ for instance : 

" In whom does the Will to Enlightenment arise, O Lord ? " He 
said : " In that one, O great king, who has formed the immutable resolve 
to obtain it." He said : " O Lord, and who has this immutable resolve ? '’ 
He said : " He, O great king, in whom the great pity has arisen." He 
said : " In whom, O Lord, has the great pity arisen ?

 3 3 He said : " In 
him, O great king, who does not desert any living being.’’ He said : " In 
what way, Lord, is no living being deserted ?

 3 ) He said : " O great king, 
it is by renouncing one's own welfare.’’ 

In another passage it is explained : All beings are released from 
everything evil and from all ills by the contact of a Bodhisattva who is 
permeated with the Dharmakāya. This is illustrated by the parable of the 
" medicine girl :

 3 , 3

) . Jīvaka the king of physicians, had taken all 
the medicaments and formed them into a girl. All the sick people who 
came to him, were then united with this girl, after which they were imme

diately healed. 

) According to one tradition, Asañga is even supposed to have written an introduc

tion to the work. Cj. B. Bhattacharyya, I.e., pp. xxvii f., xxxv. 
") According to Waiters (s. Śikṣāsamuccaya, ed. 0 . Bandell, p. 274, note), the work 

cited by Śāntideva corresponds to the Chinese translation made in about the year 1000 A.D. 
[Nanjio‚ Nos. 23 (3), 1043] , in which the title corresponds to a Tathāgataeintyaguhya

nirdeśa, and which is a MahāyānaSūtra entirely different from the Tantra described by 
Rāj . Mitra. K. Watanabe (JRAS 1907, p. 664) says that Nanjio No. 1027 corresponds to 
the ŚrīguhyasamājaTantrarāja, and adds : " Some parts of the original text which are not 
fit for publication as Dr. Rājendralāla Mitra indicates..‚are omitted in the Chinese." 

3

) A counterpart to the " poison girl " well known in narrative literature. 
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Then, in another quotation, the ten things are enumerated, by means 
of which a Bodhisattva acquires power : " Here, O great king, a Bodhi– 
sattva gives up his body and his life, but he does not give up the good 
religion. He bows his head before all beings, and does not allow his pride 
to rise. He has patience with the feeble beings and does not put any diffi

culties in their way. He gives the best, excellent food to those beings who 
are suffering from hunger. He gives security to those beings who fear. 
He is full of zeal for the complete healing of the sick. He satisfies the 
poor with riches. He repairs the shrines of the Tathāgata by lumps of 
plaster. He brings glad tidings to the beings. He shares his possessions 
with the poor and the unfortunate. He bears the burden of those who are 
weary and exhausted.’'

1

) 

It is true that the Tantra described by Rājendralāla 
Mitra

2 ) also begins with instructions as to various kinds of 
meditation, but, for the most part, it merely teaches Mantras 
and Yantras, and as a means to the highest perfection the 
enjoyment of meat, as well as daily sexual intercourse with 
young and beautiful Caṇḍāla girls. Whether this Tantra is 
a later variant of an earlier Mahay ana Sutra, or whether it is 
entirely different from the work cited in the SikṣāSamuccaya, 
can only be decided by a comparison of the Chinese transla

tion with the Sanskrit manuscripts.
8 ) 

The Pañcakrama
4 ) is said to be an extract from the 

Guhyasamāja. It is an AnuttarayogaTantra, and deals more 

l

) ŚikṣāSamucccya, pp. 7 f., 158 f., 274. 
a

) Nep. Buddh. Lit., p. 261 ff. 
8

) Haraprasāda Śāstrī (Descriptive Catalogue of Sanskrit MSS. in the. . ‚As. S o c 
of Bengal. I, 1917, pp. 1721 and 72) describes 3 MSS. of the work, in which the Vajrapāṇi

Guhyakādhipati and the Bodhisattva Śāntimati appear in conversation. Śāntimati is also 
addressed in a quotation in ŚikṣāSamuccaya, p. 242. H, Śāstñ assumes that the earliest 
of the three parts of the work is a MahāyānaVaipulyaSūtra, whilst the later parts belong 
to ‚the Vajrayāna. Gif, also B. Bhattacharyya in Ind. Hist. Q. I l l , pp. 737, 742 f. and 
Sādhanamālā II , pp. xxvii f., xxxv. 

4

) Edited, with an Introduction, by La Vallée Poussin, Etudes et Textes Tantri– 
ques (Recueil de Travaux publiés par la faculté de philosophie et lettres , Université de 
Gand, fasc . 16), Gand et Louvain 1896. Cf. Burnouf, Introduction, p . 497 ff. La Vallée 
Poussin in 0 0 Genève 1894, I, pp. .137146. and Bouddhisme, Etudes et Matériaux, Mém. 
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with Yoga than with the actual Tantric usages. As the name 
implies, the Pañcakrama is a presentation of the " five stages," 
the last of which is the final possession of the highest Yoga. 
The preliminary stages consist of the purification of body, 
speech and mind, so that these receive the " diamond 
nature"

1 ) of the body, the speech and the mind of the 
Buddhas. However, the means for attaining the five stages 
are magic circles, magic formulas, mysterious syllables and 
the worshipping of Mahāyānist and Tantric deities. In this 
manner, the Yogin reaches the highest stage of all, where all 
differences cease and where no duality of any kind exists. 
Of this Yogin it is said (VI, 30 ff.) : 

" He feels towards his enemy as towards himself ; his mother is to 
him as his wife ; a harlot is to him as his mother ; a Brahman woman is 
to him as a Dombi,(a female musician of the lowest caste) ; the skin of an 
animal is to him as a garment ; a blade of straw is like a precious stone, 
wine is like urine, food is like mud, an insult like a hymn of praise, Indra 
like Rudra‚ day like night, what he has seen is like a dream, things which 
exist are like things which have been destroyed, pain is like pleasure, his 
son is like a rascal, heaven is like hell—and thus even good and evil are 
one and the same to him." 

Śākyamitra is mentioned as the author of Section I I I of 
the work, which consists of five sections : the other four sec

tions are attributed to Nāgārjuna, which probably means the 
Tantra writer of this name (see above, pp. 392 f.). Śākyamitra 
is mentioned by Tāranātha as a contemporary of Devapāla of 
Bengal (about 850 A.D.) .

2 ) 

A work which describes itself as a MahāVaipulya

MahāyānaSūtra and as belonging to the Avataṃsaka, is the 

Ac. Belg. 1898, p. 146 : "manuel qui se présente comme un extrait ou résumé du Guhya 
samâjaTantra. " 

l

) For the nature of Vajra‚ see above p, 388. 
a

) A Pañcakramopadeśa Srīghaṇṭa is mentioned in the Catalogue of Buddhist 
Sanskrit MSS. in the Royal Asiatic Society, by E. B. Cowell and J. Eggeling (JRAS, 1876, 
reprint p . 28), 
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MañjuśrīMūlaKalpa.
1

* Nevertheless, as far as its contents 
are concerned, the work is entirely in the spirit of the Mantra– 
yāna. In the major portion of the work, Śākyamuni speaks 
in a large assembly, but addresses himself only to Mañjuśr1. 
In the first three chapters Mañjuśrī himself speaks, and in 
the last two chapters the goddess Vijayā. Sākyamuni gives 
Mañjuśrī instructions as to magic rites with Mantras, Mudrās‚ 
Maṇḍalas, e tc In Chap. IX, for instance, the " great king 
of sciences," the Mantra of Mañjuśrī, is taught, which includes 
all sciences within itself, by means of which one can attain all 
things, which destroys all the Mantras of evildoers, blots out 
all sins, etc. —this is the " kllhuṃ " Mantra. In Chapter XIV 
the same powers are claimed for the "bhrūṃ" Mantra. 
There is very little trace of Buddhism in this manual of 
magic, though the worship of the " three jewels " is mentioned 
in Chap. 47. The work was translated into Chinese as a 
MahāVaipulyaSūtra between 980 and 1000 A.D. and into 
Tibetan as a Tantra in the 11th century.

2 ) 

The (Ekallavīra–) CaṇḍaMahāroṣaṇaTantra
8) explains 

on the one hand (in Chapt. XVI) the PratītyaSamutpāda 
according to the philosophical doctrines of the Mahāyāna,

4 ) 

whilst on the other hand, the cult of Yoginīs, such as 

 ) Edited by T. Gaṇapati Śāstrt in TSS‚ Nos. L X X and LXXVI‚ 1920, 1922. Of. 
J. Przyluski in BEFEO‚ t. X X I I I , 1923, p. 301 ff. and B. Bhattaoharyya, Sādhanamālā II . 
p. xxxivf. 

s

) Körös in AMG II , 313 f. It is frequently cited by Tibetan scholars. The 
Bodhisattva Mañjuśrī also occurs in the t it les of other Tantra works. The Mañjuśrī

nāmasaṃgīti (edited by Minayeff in his Russian work on Buddhism, Petrograd 1887) 
admits of a double interpretation, one purely philosophical and the other Tantric with 
allusions to Śākta rites. Thus according to La Vallée Poussin in ERE XII , 194. 

s

) Considerable extracts from MSS. of the work, are given by Haraprasāda 
^5sir*, Descriptive Cat. of Sanskrit MSS. in . . . the As. Soc. of Bengal. I, pp. 131.141. Caṇḍa– 
roṣaṇa is an emanation of Akṣobhya. On his secret cult see B. Bhattacharyya, Indian 
Buddhist Iconography, p. 60 Ac. 

4

) See La Vallée Poussin, Théorie des douze causes, 1913, p. 125 ff. ; JRAS, 1897, 
466 ff. j OC XI , Paris, I , 244 ; ERE X I I , 196. 
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Mohavajrī, Pisunavajrī, Rājavajrī, etc., and that of female 
deities with sexual actions, are recommended. 

It is shown how the six perfections can be attained by means 
of sexual union. In one passage Bhagavatī asks :

 l

) " O Lord, can the 
dwelling of Caṇdamaharoṣaṇa be attained without a woman, or is that not 
possible ? " The Lord said : " That is not possible, O goddess.’’..." Enligh

tenment is attained by means of bliss, and there is no bliss without a 
woman " " I am the son of Māyā‚ and I have assumed the form of 
Caṇḍamahāroṣaṇa ; you are the exalted Gopā‚ 2 ) who are one with 
the PrajñaPāramitā. And all women in the universe, are regarded as 
incarnations of her, and all men as incarnations of myself." 

The ritual of the " great bliss " (mahāsukha) is described 
in the ŚrīcakrasambhāraTantra,

3) which we have only in 
Tibetan. The book teaches the Mantras, the meditations, the 
pictures of the divine couples which one has to present to 
one's mind, the sacrificial ritual and the symbolical signi

ficance of the Mantras connected with the Mahāsukha. 
As regards the immoral character of this literature and 

these cults, we should neither exaggerate it, nor should we 
seek to deny it. There is no doubt that the ritual of the 
Vajrayāna has led to gross abuses ; on the other hand, we 
must admit that it has a mystic, philosophical background. 
The Vajrayāna teaches a monistic philosophy. Just as Siva 
and Pārvatī are one, Buddha and his Śakti‚ Tāra or Bhagavatī 
or PrajñāPāramitā, are one. This unity is symbolised 
figuratively by the intimate embrace (yuganaddha‚ Tibetan 

) " The Exalted One (feminine)" is the personified PrajuāPāramita‚ wisdom con

ceived as a goddess. On strīpūjā‚ cf. Haraprasāda Śāstrī in JASB‚ Vol. 67‚ 1898‚ p. 175. 
2

) Gopā is the consort of Gotama. Because the accomplished Buddha, before he 
withdrew from the world in order to attain to Bodhi‚ was happy in the harem united to 
Gopā‚ sexual union is also recommended to his adherents as a means of attaining to 
Bodhi. 

 ) Ed. by Kazi DawaSamdup in Tantrik Texts, Vols. V I I (Introduction and 
English translation) and X I (Tibetan t ex t ) . Cf. H. Zimmer, Kunstform und Yoga im 
indischen Kultbild, Berlin 1926, 67 f., 74 ff. 
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yabyum) of the gods and goddesses, who, for the most part, 
are merely male and female personifications of abstract ideas. 
The sexual union, in which the man is regarded as the incar

nation of Buddha, and the woman as that of Bhagavatī‚ 
in reality serves the same symbolical purpose as those pictures 
in the cult.

1

* 
In his " History of Buddhism in India," Tāranātha

2 ) 

gives us a good idea of the spirit of the Tantra Buddhism. 
Though he also speaks of Mahāyāna and Tripiṭaka, of Buddhist 
science and Buddhist selfsacrifice, it is nevertheless Siddhi‚ 
the magic art acquired by means of Mantras and Tantra rites, 
which plays by far the more prominent part. Just as the 
contents of the Tantras present a medley of Buddhism and 
Hinduism, of religion, philosophy, occultism and magic, 
popular belief and hairsplitting, erudite argumentation, truly 
Indian cults and cults savouring of foreign influence, thus, 
the history of Buddhist Tantra literature too, is a very com

plex one. When Tāranātha says that at the time of the Pāla 
dynasty of Bengal, that is to say, from the 9th to the 11th 
century, Yoga and magic were paramount in Buddhism, his 
statement is probably not far from the truth. Most likely 
the Buddhist Tantras did not come into being until the 7th or 
8th century under the influence of the Sivaite Tantras, and 
belong to the period at which Buddhism was almost entirely 
assimilated to Hinduism. The very names of the deities in 
the Buddhist Tantras betray their dependence upon the 
Sivaite Tantras. The MahākālaTantra is in the form of a 
dialogue between Śākyamuni and a goddess, and it is said that 
it was " proclaimed by Buddha." However, it contains 

l

) Cf. La Vallée Poussin, Bouddhisme, Etudes et Matériaux, Mém. 1898, 
p. 141 ff. 

 ) Tāranātha was born in 1573, and completed his work, which was written on 
the basis of Indian and Tibetan sources, in the year 1608. Translated into German 
by A. Schiefner. He describes regular competitions in magic (e.g., on p. 189 ff.). 
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explanations as to the mystical significance of the letters of 
which the name Mahākāla, i.e., Śiva‚ is composed, and on the 
means of finding hidden treasures, gaining a kingdom, obtain

ing the desired wife, and even Mantras and magic rites, by 
which one can make people insane, enslave them, and kill 
them.

1

* The SaṃvarodayaTantra, again, in spite of the 
form of a dialogue between Buddha and the Bodhisattva 
Vajrapāni, is more of a Sivaite than a Buddhist work. The 
Liṅga cult and the worshipping of Sivaite gods are expressly 
recommended in it.

2 ) 

The lands where Tantrism was the most widespread, 
and perhaps where it originated, are Assam and Bengal.’* 
From the 8th century onwards it proceeded from this territory 
in a veritable triumph to Tibet and China, where it mingled 
with native cults. Vajrabodhi and Amoghavajra went to 
China in about 720 A.D., and contributed largely towards the 
propagation of the Tantras.

40 In Japan, where only the 
Mantrayāna, and not the Vajrayāna, obtained a footing, the 
Shingo sect takes its stand upon the Tantras.’* In the 
later Tantras we again find traces of Tibetan and Chinese 
influences, and in the case of some cults, it is expressly stated 
that they were brought from Cīna (China) or Mahācīna 
(Tibet). In the TārāTantra Buddha and Vasiṣṭha are 
described as great Bhairavas. Buddha was a form of Viṣṇu‚ 
and obtained the position of a creator, after his initiation into 
the Mantras of UgraTārā. Tārā is Buddha's Sakti‚ and a 

1 Burnouf, Introduction, p. 480 ; Rāj. Afitra‚ Nep. Buddh. Lit. , p. 172 f. ; E. B. 
Cowell and J. Eggeling, Catalogue of Buddhist Sanskrit MSS., p. 37 f. 

2

) Burnouf, Introduction, p. 479 ff. 
3

) Cf. B. Bhattacharyya in Ind. Hist . Q. H I , 7 4 4 ; Buddhist Iconography, 
p. xxvii ; Proceedings of Madras Or. Conf. p. 133 ; Sādhanamālā I I , p. xxxvi ff. 

4

) Cf. It, Wieger, Histoire des croyances religieuses et des opinions philosophiqes 
en Chine, 1922, p. 535 ff. The most important text of MantraBuddhism in China, namely 
the MahāVairocanaAbhiSambodhi, was brought to China by Subhakarasiṃha (died i n 
735 A.D.) ; s. Anesaki in ERE IV, 840. 

6

) B. Nanjio‚ Twelve Japanese Buddhist Sects, p. 78 ff. 
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form a wisdom (Prajñā). Vasiṣṭha, however, is said to have 
learned the knowledge of Tārā in Cīna from the lips of 
Buddha. The Tantric manual Tārārahasya by Brahmānanda 
also teaches the cult of Tārā in agreement with the usages of 
Mahacina.*> At this late period it also occasionally happen

ed that the Hindu Tantras were influenced by the Buddhist 
ones.

2 ) It is related in the Hindu Tantras Rudrayāmala 
and Brahmayāmala that Vasiṣṭha, in spite of all his ascetic 
endeavours, did not succeed in causing the goddess Pārvatī 
to appear to him. In the end his Guru tells him that he should 
go to Mahācīna, the land of the Buddhas. He follows this 
advice, and seeks the help of Mahādeva Buddharūpa, who 
teaches him the Pañcatattva ritual.

8 ) Tantras still continued 
to be written even in very late times. Thus for instance there 
is a Kālacakra,

4 ) which already mentions Mecca and Islam. 
The Sanskrit in which the Tantras are written, is, as a 

rule, just as barbarous as their contents. Inferior as they 
may be from the literary point of view, they are nevertheless 
extremely important owing to their great popularity over a 
wide area, and the great influence which they exerted over the 
spiritual life of Western India and of considerable portions 
of Asia. 

') On TārāTantra and Tārā.Rahasya, s. Haraprasāda Śastrī‚ Notes of Sanskrit 
MSS. , 2nd Series, I. 1900‚ pp. xxix f.f xxxii f. Thus the oult of Mañjuśrī was taken from 
India to China, but became so oppular there, that people in India said Mañjuśrī l ived in 
China, and his cult was then again taken from China to Nepal. I  t s ing (Record, transI. 
by J. Takakusu, p. 169) calls attention to an Indian book, probably a Tantra, in which 
China is praised because ib is the home of Mañjuśrī. Of. La Vallée Poussin in ERE VIII , 
405 f. 

2

) It i s , however, quite contrary to the facts, when B. Bhattacharyya (Sādhana

mālā I I , pp. lxvi ff., lxxviii) assumes that the Tantras first came into existence in Bud

dhism, and went over into Hinduism afterwards. 
3

) Cf. Woodroffe, Shakti and Shâkta, p. 104 ff. 
4

) Only extant in Tibetan, s. Burnou/, Introduction, p. 480 f. 

61 
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Buddhist Literature and Universal Literature. 

Just as Buddhism became one of the great religions of 
the world, a great part of Buddhist literature belongs to 
universal literature. We have already seen, on various occa

sions, that Buddhist fables, anecdotes, fairy tales and legends 
not only migrated to the Far East with Buddhism, but also 
frequently have their parallels in European literatures, though 
it is not always certain that the Buddhist narratives migrated 
to Europe, for the reverse may sometimes have been the 
case.’* We have also seen that the Buddha legend has 
some features in common with the legend of Christ,

2 ) and 
that certain speeches and parables in the Suttas of the Tipi– 
'ṭaka and the Mahāyāna Sutras are, more or less strikingly, 
reminiscent of passages in the Christian gospels.’* 

The question as to how far these points of agreement 
between Buddhist and Christian literature actually exist, and 
what significance is due to them, is sufficiently important to 
warrant our treating of them once more as a whole. Are 
they more or less accidental similarities, resemblances which 
may be explained by the fact that the respective legends, 
similes and utterances have arisen out of the same situations 
and religious moods, or is it a question of the actual depen

dence of the one literature upon the other ? Were the Chris

tian gospels influenced by the Buddhist sacred texts, which 
date from preChristian times ? Or were later Buddhist texts, 
like the LalitaVistara and the SaddharmaPuṇḍarīka, influ

enced by the Christian gospels ? These questions have repeat

edly been the subject of research and have been answered in 
most varying ways. 

 ) See above, pp. 64 note 2, 109 note 2, 126 I., 130 f., 132 note 2, 134 ff., 150, 
notes 2, 3, 4 , 1 9 3 I., 200 f., 214 f. 

a

) See above, pp. 97 notes 1 and 2, 252 note 1, 286 note 4. 
8

) See above, pp. 29 note 1, 74 note 1, 299 note 1. 
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Rudolf Seydel^ in particular, thought he could prove 
such numerous coincidences between the Buddha legend and 
the life of Jesus according to the gospels, that he framed the 
hypothesis that the Evangelists, besides using an " original 
text" of St. Matthew and an " original text 9 9 of St. Mark, 
had also made use of a poetical gospel, Christian though influ
enced by Buddhism, and had taken from this all those legends, 
parables and utterances which have parallels in the Buddhist 
texts. He considered this hypothesis to be necessary, because 
the points of agreement (in his opinion) do not appear singly 
but massed together, and actually form groups, indeed, a 
connected whole. A single stick, he says, can easily be 
broken, but it is more difficult to break a bundle, or indeed a 
bundle of bundles. This is well said ! But if the stick is no 
stick, but only the phantom of a stick, then even a bundle, or 
a bundle of bundles of such " sticks " is of no use to us. In 
reality it is not difficult to show, and has repeatedly been 
shown, that the majority of the " parallels " indicated by 
Seydel will not bear closer examination. 

The Dutch scholar G. A. van den Bergh van Eysinga2) has 
approached the problem of the Indian influences on the Chris
tian gospels far more cautiously than Seydel. He begins by 
eliminating everything which could easily be explained by 
the similarity of circumstances under which the texts origi
nated, similarity of religious development, and finally on 
general human grounds. Nevertheless, even according to this 
scholar there still remain actual parallels which can only be 
explained as loans. He is, however, of opinion that we are 

-) Das Evangelium von Jesu in seinen Verhältnissen 2u Buddha-Sage und Buddha-
Lehre, Leipzig 1882 ; Die Buddha-Legende und das Leben Jesu nach den Evangelien, 
erneute Prüfung ihres gegenseit igen Verhältnisses, 2. Aufl. mit ergänzenden Anmer
kungen von Martin Seydel, Weimar 1897. 

2 ) Indische Einflüsse auf evangelische Erzählungen, Göttingen 1904, 2. Aufl. 
1909. (I quote from this edition.) 
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not justified in assuming that there was any dependence upon 
written texts, but by mere oral transmission at the time of 
the Roman Empire, Indian subjects, themes and ideas reached 
the West, and certain of these features were borrowed in the 
formation of the legends of the earliest Christianity. Of the 
51 parallels which Seydel believed to have found, Bergh van 
Eysinga regards only nine as worthy of discussion, and only 
six as more or less important. 

What Seydel undertook to produce with inadequate 
material, for Buddhist literature was but very incompletely 
known in his day, namely, a " Buddhist-Christian Gospel 
Concordance," was once again attempted later, on the basis 
of a far more accurate knowledge of the Pali and Sanskrit 
texts, by the American scholar Albert J. Edmunds.1* He 
expressly states that he is not out to prove the dependence of 
the Christian sacred scriptures upon the Buddhist texts, but 
only to compare the two religions, " as such a comparison will 
finally have the effect of making them respect each other." 
Nevertheless he inclines to the view that Christianity, as the 
more eclectic religion, borrowed from Buddhism, and that 
St. Luke, in particular, was acquainted with a Buddha-epic. On 
the other hand, it is precisely Edmunds' comprehensive collec
tion of all the passages in both literatures which can possibly 
be dragged in, as it were, for comparison, which shows most 
clearly, firstly, that there is no instance in which a loan on 
the part of the four gospels must necessarily be assumed, 
secondly, that in most instances there is only a similarity 
of ideas, which does not presuppose a literary connection, and 
thirdly, that in the best cases, only a possibility of mutual 
influence can be admitted, and that this possibility amounts 

-) Buddhist and Christian Gospels now first compared from the Originals by 
A. J. Edmunds, edited by M. Anesaki, 4th Ed. , Philadelphia 19O8-9 ; A. J. Edmunds, 
Buddhist Texts quoted as Scripture by the Gospel of John, 2nd Ed. , Philadelphia-London 
1911 » and Buddhist Loans to Christianity in The Monist, January 1912, p. 129 ff. 
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to probability only in very few cases. Very frequently, 
indeed, Edmunds' comparison of the texts shows how very 
much greater the differences are than the points of contact. 

We need only to read the texts, compared by Edmunds,
1

* 
on the miraculous conception and birth of Christ and of 
Buddha, and the differences become obvious. It is true 
that there are miracles in both cases ; but as the history 
of religion, mythology and folklore teach us, the birth 
of great men is attended by miracles everywhere. Greek 
mythology affords far closer parallels to the virgin birth than 
does the Buddhist legend.

2 ) As a matter of fact, Buddha is 
conceived and born of a married queen, and not of a virgin at 
all. Again, the texts about the temptation of Buddha by 
Mara and of Christ by Satan

3 ) show more differences than 
points of agreement, and the temptation of Zoroaster by 
Ahriman proves that it cannot be a question of the mere bor

rowing of texts, but at most a matter of connections in religi

ous history, harking back to far earlier times. Likewise in 
the legend of the transfiguration of Jesus, as compared with 
the account in the MahāParinibbānaSutta of the radiance of 
the Buddha's body, I can see only a striking parallel, of great 
interest from the point of view of the history of religion, but 
not a loan from Buddhist literature.’* 

*) 1, 107 f., 167 ff.; St. Luke I, 35 ; Majjbimanikāya 38 and 123. 
*) C/. H. Qunk*l, Zum religionsgeschichtlichen Verständnis des Neuen Testaments, 

Göttingen 1903, p. 65 ff.; Garbe, Indien und das Christentum, p. 31 f.; Günter, Buddha 
in der abendländischen Legende ? 194 ff.; Haas, Buddha in der abendländischen Legende ? 
17 ff. ; W. Printz in ZDMG 78, 1925, 119 ff. 

3

) Edmunds, T, 198 ff.; also Pischel, Leben und Lehre des Buddha, p. 26 f., denies 
the connection in this instance. Similarly Götz, " Der Katholik " 1912 (IV, 9), 435 ff.j 
Beth, Theolog. Studien und Kritiken 1916, 202 ff. ; Carpenter, Buddhism and 
Christianity, p. 1 8 0 ; and E. Leumann, Buddha und Mahāvīra, reprinted from 
ZB 1921, p. 60 ff. On the other hand, Garbe, loc. cit., 50 ff., regards the points 
of agreement as so striking, that he deems it necessary to trace the Gospel 
narrative back to the Buddhist temptation stories, " for a devil in the flesh does 
not appear anywhere else in the Bible, but occurs constantly in the Buddhist Canon." 
Cf. J. Charpentier in ZDMG 69 ,1915 , 441 f. 

*) Edmunds, I I , 123 ff.; Mark IX, 2 ff.j Luke IX, 30 I.i Rhys Davids, Dialogues 
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In his comprehensive work
1

* on Indian influences on 
Christianity and Christian influences on the Indian religions, 
Richard Garbe assumes a loan from Buddhist tradition on the 
part of Gospel narratives, in four cases only : the story of 
Simeon in the temple, the legend of the temptation, St. Peter 
walking on the sea, and the miracle of the loaves. With re

gard to the parallel to the "widow's mite," Garbe assumes 
that the Christian legend is the original one, and that it was 
taken over by the Buddhists. 

It will never be possible to give a conclusive answer to 
these questions. Any decision in this matter is more or less 
subjective, for parallels are never equations. In each in

stance there are both resemblances and divergences. In the 
vast mass of literature which has accumulated on this prob

lem and which is wellnigh overwhelming,
2

* some scholars 

of the Buddha, II , p. 146 ; Dutoit‚ Leben des Buddha, p. 283 I. Bergh van Eysinga, 
p. 73, alludes to the transfiguration of Moses (Exodus X X X I V , 29 ff‚). 

) Indien und das Christentum, Tübingen 1914, In his earlier studies (Deutsche 
Rundschau, Vol. 144, 1910, 73 ff.. Vol. 149, 1911, 122 ff., and Contributions of Buddhism 
to Christianity, Chicago 1911), Garbe had taken up a more sceptical attitude. Joh. • 
Aufhauser, Buddha und Jesus in ihren Paralleltexten, Bonn 1926, has confronted the 
parallel texts , giving the Gospel legends in the Greek text and the Indian legends in 
German translations, for the cases treated by Garbe. 

a

) Gf. Hans Haas, Bibliographie zur Frage nach den Wechselbeziehungen zwischen 
Buddhismus und Christentum (Veröffentlichungen des Forschungsinst. f. vergl. Reli– 
gionsgeschichte an der Universität Leipzig No. 6) and Aufhauser, Buddha und Jesus, 
Introduction. Besides Seydel, Bergh van Eysinga, Edmunds and Garbe, other supporters 
of the theory of the dependence of the canonical Gospels upon the Buddhist texts or 
traditions, are H. Kern (DLZ 1882, col. 1276) and R.O. Franke (DLZ 19OI. col. 2757 ff.), 
who have a prehistoric ( " A r y a n " ) connection in mind; also : 0 . Pfleiderer, Die Entstehung 
des Christentums, 2 Aufl., München 1907‚ p. 198 f., Ernst Kuhn in the Appendix to 
Bergh van Eysinga's work (p. 102 ff.) and R. Pischel (DLZ 1904, col. 2938 ff.) who 
confidently asserts : " The question as to whether Indian influences are at all to be found 
in the narrative literature of the Gospels can no longer be denied at the present day " ; 
also K. E. Neumann, Reden Gotamo Buddho's III . 112, 256 note, 258 note, 259 note, 260 note, 
334 note and elsewhere (cf. the criticism of Gunter, Buddha, 259 ff‚); K. Seidenstücker in 
his German translation of Udāna II, 8 ; VII , 9 j V I I I 5 ; 9 ; 10 and introduction p. xxii ; in a 
few cases also H, Haas, " Das Scherflein der Witwe " and seine Entsprechuug in Tripiṭaka, 
Leipzig 1922 (Veröffentlichungen etc. No. 5) and Buddha in der abandlāndischen Legende? 
Leipzig 1923 (Veröffentlichungen etc. No. 9) . A. Weber (Griechen in Indien, SB A 1890, 
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emphasize above all, the divergences, whilst others lay stress 
upon the resemblances. The question of chronology, more
over, can rarely be decided in such a way as to exclude all 
doubt. Ail that can be said with certainty 1 } is ^that‚ centu
ries before the birth of Christ, numerous trade connections 
and manifold intellectual relations were already in existence 
between India and the West, and that there is a possibility of 
Christianity's having been influenced by Buddhism. We also 
know that, from the 2nd and 3rd centuries A.D., representa
tives of various religions, Syrian Christians, Zoroastrians and 
Buddhists, met one another, especially in Eastern Turkestan. 
.’ t this period it was just as much possible for Christian themes 
to find their way into Buddhist tales, as for Buddhist ideas to 

p. 928 I.) and H. Oldenberg (Theolog. Litztg. 1905, col. 65 ff., Aus dem alten Indien, 
p. 47 f.) regard it as an open question. An entirely or almost entirely negative attitude 
is taken up by T. W. Rhys Davids, SBE XI, 165 f.; J. Estlin Carpenter, The first three 
Gospels, their Origin and Relations, 2nd Ed., London 1890, pp. 136 ff., 161 ff., 174 ff., 
203 ff., 237 f.; "Buddhis t and Christian P a r a l l e l s " in "Studies in the History of 
Rel igions" presented to Crawford Howell Toy, N e w York, 1912 (not accessible to me) 
and Buddhism and Christianity (London 1923), p. 179 f. ; E. Hardy, Der Buddhismus, 
new ed. by Rich. Schmidt, Münster i. W. 1919, p. 175 ff. ; E. W. Hopkins, India Old and 
New, New York and London 1902, p. 120 ff. ; E. Windisch, Mara und Buddha, pp. 6(J ff., 
214 ff., 312 and Buddha's Geburt, p. 195 ff.; La Vallée Poussin, Revue biblique 1906, 
p. 353 ff.. Bouddhisme, p. 5 ff. ; L'histoire des religions de l'Inde et l'Apologétique, London 
1912 (not accessible to m e ) ; S. Lévi in Revue critique 1908, N. S. 65, p. 3 8 2 ; A .B . Keith 
in JRAS 1910, 213 f.; History of Sanskrit Lit. , 501 |ff.; Edv. Lehmann, Der Buddhismus 
als indische Sekte als Weltreligion, Tübingen 1911, p. 78 ff.j G. Faber, Buddhistische und 
Neutestamentl iche Erzählungen, Leipzig 1913 ; A. Götz in " Der Katholik " 1912 (IV, 9 ) , 
74 ff., 254 ff. ; ( IV 10), 16 ff.; 1915, 363 ff.; Karl Beth in DLZ 1915, 893 ff., 957 ff. and 
Theologische Studien und Kritiken 1916, 169 ff.; Carl Clemen in Zeitschrift für die 
Neutestamentl iche Wiss. 1916, 128 ff.; DLZ 1917, 668 ff.; OZ IX, 185 ff. and R G G I , 
1332 ff.; Joh. B. Aufhauser, Christentum und Buddhismus im Ringen um Fernasien; Bonn 
and Leipzig 1922, p. 349 ff.; Edward J. Thomas, The Life of Buddha, 1927, p. 237 ff. 
J. Kennedy ( JRAS 1917, 209 ff., 469 ff.) seeks the origin of all legends in the West. H. 
Günter (Buddha in der abendländischen Legende ? Leipzig 1922) is inclined to explain 
all the Buddhist-Christian parallels on the grounds of the " relationship of life," i.e. 
the similarity of religious moods and experiences in the two religions ; R. Fick in GGA 
1924, p . 172 ff. agrees with him, but is more in favour of a " non liquet." 

-) Cf. Bergh van Eysinga, loc. c it . , 88 ff.; Edmunds, Buddhist and Christian 
Gospels, I, pp. 111-164, and R. Stube " I n d i e n und der Westen," in M. Kern's " D a s 
Licht des Ostens," p. 242 ff. 
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be incorporated in Christian legends. On the other hand, it is 
very improbable that Christian ideas penetrated to India as 
early as in the 1st century A.D. It is true that J. Dahl

mann
l) was at pains to prove that there is an historical 

basis for the Acts of St. Thomas, that a Christian mission was 
at work in Northern India as early as the 1st century A.D., 
and that Mahāyāna Buddhism developed under Christian in

fluence—but his arguments are by no means convincing. The 
mention of historical names, such as Gundaphorus and Gad 
only proves that the background of the legend is historical, 
but not that the nucleus of the legend itself is necessarily so. 
There is not the least proof of Christian missions in India in 
the 1st century, and it is highly improbable that Christianity 
influenced the origin of the Mahāyāna.

2 ) It is not likely 
that anything much about Christians was known in India 
prior to the 3rd century.’* It must be admitted, however, 
that the Buddhist texts can scarcely ever be dated with any 
degree of certainty. Moreover we have always to reckon with 
the possibility that a legend might have originated at an early 
period, even though it was not written down until later. We 
see, then, that these are very complex questions, and each 
case must be decided on its own merits. It is only such ela

borate monographs as those of Hans Haas
 4 ) on the "widow's 

mite " and William Norman Brown
6) on the miracle of walk

ing on the sea, which can pave the way for a tolerably 
satisfactory result. 

) Indische Fahrten, Freiburg i ,B . 1908, I I , 1 0 0 , 129 ff., 152 ff. ; Die Thomas

Legende, Freiburg i .B . 1912; cf. Alfons V â t h , Der hl. Thomas der Apostel Indiens, Aachen 
o 

1925, and J. Charpentier, The Apostle of India, in Kyrkohistorisk Arsskrift 1927, 21 ff. 
2

) Cf. Winternitz iu DLZ 1913, 1750 ff. and Qarbe, Indien und das Christentum, 
128 ff., 159 ff. 

8

) Cf. A. Harnack, Die Mission und Ausbreitung des Christentums in den ersten 
drei Jahrhunderten, 4. Aufl. Leipzig 1924, p. 698. 

*) " Das Scherflein der Witwe " (s. above p. 406 note 2 ) . 
8

) The Indian and Christian Miracles of Walking on the Water, The Open Court 
Company, Chicago, London 1928. 
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The Buddhist parallel to the story of the "widow's mite" 
is the legend of the poor girl who gives the monks the whole 
of her possessions, two copper coins which she has found in 
the dustheap, and is praised for it by Buddha, her gift being 
valued as highly as that of the rich man who gives all his 
estates and treasures as alms. She does not go without a 
reward for her good deed, for soon afterwards she is discovered 
by a passing king, who immediately falls in love with her 
and makes her his queen. There is no doubt that the Bud

dhist narrative, in the form in which we know it from the 
Chinese translation of the Kalpanāmaṇḍitikā,

1

* is far inferior 
to the Gospel story, so beautiful in its simplicity, of the 
widow's two mites. As the Buddhist tale is first attested by 
the Chinese translation of 402 A.D., and can scarcely be 
earlier than 200 A.D., it is not impossible that the Buddhists 
learned it from Christians, and made it end like a fairy tale. It 
is also possible, however, that an earlier and better form of the 
Buddhist legend has been lost. The agreement with regard 
to so small a detail as the " two mites " makes it highly proba

ble, nevertheless, that the Buddhist and Christian stories did 
not originate independently of each other. 

Similarly, the parallel to St. Peter's walking on the sea, 
is not found until the time of the later Buddhist literature : 
we have it in the Jātaka commentary. Just as in Matth. XIV, 
28 ff. St. Peter walks on the sea, and begins to sink as soon as 
his faith wavers, similarly, in the "Story of the present" of 
Jātaka No. 190, a believing layman walks across the river as 
long as he thinks joyfully of Buddha, and begins to sink as 
soon as this joyful mindfulness of Buddha diminishes 
at the sight of the waves. In this instance the details 

) Sūtrālaṃkāra, trad. Huber‚ p. 119 ff.j Mark X I I , 41 ff. ; Luke X X I , 1 ff. ; 
Bergh van Eyeing a, p. 50 ff. ; Lehmann, loc. cit . , p. 88 ff. ; Götz in " Der Katholik " 
1912 ( I V , 10), 18 f. ; Clemen in OZ I X , 186 I., 199 f. ; Garbe, Indien und das Christentum 
33 I. ; Haas, 1. c. 

52 
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coincide so strikingly, that it is highly improbable that 
the two legends originated independently of each other. 
As the Indian legend is not an isolated one, whilst as 
far as the New Testament is concerned, it occurs only 
in St. Matthew, it is very likely that the Christian legend 
was derived from an Indian source. We must assume, it is true, 
that the narrative which has come down to us in the Jātaka 
commentary, is based upon a much earlier tradition.’* 

Again, the parallel to the miracle of the feeding of the 
multitude, does not occur earlier than in the Jātaka comment

ary. Just as Jesus feeds 5,000 people with five loaves and two 
fishes, the Buddhist narrative tells us that 500 monks were 
fed with a cake which increased of itself. There is, however, 
a considerable difference between the two. In the Gospel we 
have a miracle which Jesus performs in order to feed a multi

tude of poor people, and in which he raises his eyes to heaven, 
and blesses, whilst in the Jātaka commentary we have a comi

cal, not to say silly, fairytale, in which the miracle is per

formed by a saint in order to convert a miser. Indeed, the 
miracle of Jesus has more in common with the miraculous 
feeding of the children of Israel with quails and manna (Exo

dus XVI, cf. Numbers XI, 31 f.) than with the Buddhist fairy

tale.
2

* There is also an account of a miracle of feeding in 

) C/. W. N , Brown, l o c c i t . ; Edmunds I I , 257 f. ; Bergh van Eysinga, p. 52 ff. ; 
Carpenter, First Three Gospels, p. 203 ff. ; Buddhism and Christianity, p. 180; Garbet 

Contributions, p. 12 f. ; Indien und das Christentum, 56 ff. ; Götz, 1. c,, 19 ff. ; Beth in 
DLZ 1915, col. 1900; Theolog. Studien 19 L6, 214 ff. ; Clemen in Zeitschr. für die neutes

tamentliche Forschung 1916, 137 ; Charpentier in ZD MG 69, 441 ; Günter, Buddha in der 
abendländischen Legende ? 218 f. ; Haas, Buddha in der abendländ. Legende ? 25 f. 

2

) Matth. X I V , 16 ff.; XV, 32 ff.; Jātaka‚ No. 78. CI. Edmunds II, 253 ff.; 
Garbe, Indien und das Christentum, 59 f, ; Charpentier in ZD MG 69, 4 4 1 ; Carpenter, 
Buddhism and Christianity, p. 180 ; Clemen in OZ IX, 185 f. ; Zeitschr. f. d. neutest . 
Wiss. 1916,137 f. j Beth in DLZ 1915, 900 f. ; Theolog. Studien 1916, 219 ff. j Günter, 
I.e., p. 214 ; Haas, " Scherflein der Witwe," 37 f. The Rasavāhinī, in which similar 
legends occur (Lehmann, I.e., p. 90 ff.) is quite a late work (see above, p. 224 f.) . In his 
book " U n t e r Brahmanen und Parias," Leipzig 1923, p. 68 I., J. A. Sauter tells of a miracle 
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the MahayānaSūtra VimalaKīrtiNirdeśa.’* Many Bodhi– 
sattvas have assembled for a pious conversation. It is time 
for the meal, and by his miraculous power, Vimalakīrti causes 
a being from the world of sweet perfumes to produce a tiny 
fragment of food, which satisfies the whole assembly, and yet 
does not grow smaller. This miraculous feeding differs as 
widely from that of the Jātaka as it does from that of the 
Gospel. Finally, if we remind ourselves of the fairytale 
motif of " Table, fill thyself ! "r, which has its counterpart 
even in the Mahābhārata

2 ) in the selffilling pot which was 
the gift of the sungod, we shall come to the conclusion that 
all these miracles of feeding are but variations of a motif 
which could quite well crop up afresh as a new invention at 
different times and in different places. 

There is a far more striking similarity between the legend 
of Asita and that of Simeon in St. Luke. In spite of some 
differences, which, here too, are undeniable, I regard it as 
fairly probable that the author of the Christian narrative was 
acquainted with the Buddhist legend.’* It is possible^ too^ 
that there is a connection between the legend of Buddha whoA 

as a boy, goes apart from his companions,, and after being 
missed by his family, is found absorbed in deep meditation, 
and the story of the twelveyear old Jesus who A instead of 
returning to Nazareth with his parents, remains behind in the 
temple in Jerusalem and converses with the teachers.

4

* I 

of feeding wnioh he says he witnessed himself, on the part of Dayanandi Svami‚ who fed 
and satisfied twenty guests with two handfuls of rice. 

) Communicated by Haast " Das Scherflein der Witwe," p . 89 ff. 
) See above, Vol. I, p. 346 f. 
3

) See above, p. 96 f. Cf. Bergh van Eysing a, 28 ff. ; Edmunds 1,181 ff. ; Pisohel 
in DLZ 1904, 2938 ff. ; Garbe, I.e., 48 ff. ; Charpentier in ZDMG 69, 441. The divergences 
between the two legends are emphasized by Götz in " Der Katholik" 1912 ( IV, 9), 429 ff.; 
Bethin DLZ 1915, 898 I. ; Theolog. Studien 1916, 192 ff.; Clemen in 2eitschr. f . d . 
neutest. Wiss. 1916, 134 f. ; Carpenter, Buddhism and Christianity, 179 f. ; and by Günter, 
I. p., p. 203 f. (on the other hand, cf. Haas, Buddha in der abendländischen Legende? 24). 

*) St. Luke H, 41 flI ; LalitaVistara X I ; NidānaKathā, Jātaka Ed., p. 5 8 ; Rhys 
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also consider it within the realm of possibility that the beati

fication of the mother of the Lord by a woman in St. Luke 
XI, 27f. is connected with that in the NidānaKathā.’* 

It is less probable that the parable of the " prodigal son " 
in the SaddharmaPuṇḍarīka is connected with that in St. 
Luke. Even Seydel

2 ) says: "The parable of the ' L o t u s
5 

has in reality nothing in common with the Christian parable, 
except that a wandering son returns in poverty, and above all^ 
the tendency of the comparison is entirely different in the two 
parallels." Also the similarity between the legend of Jesus 
and the woman of Samaria in the Gospel of St. John, and that 
of Ānanda and the pariah girl in the Divyāvadāna is none 
too great.’° Besides, in both cases they are Buddhist texts 
of postChristian times. 

Even the death of Christ has been ^compared with 
Buddha's entrance into Nirvāṇa. Seydel has pointed out 
that both events are accompanied by an earthquake, while 
Edmunds goes so far as to emphasize the fact that Jesus and 
Buddha both die in the openair ! 4 ) And yet the difference 
between the two religious texts is nowhere shown so clearly 

Davids, Buddhist Birth Stories, p. 75 ; Kern, Der Buddhismus I, 39 f. C/. Bergh van 
Eysinga, p , 33 f. 

) Jātaka I, p. 6 0 ; Rhys Davids, Buddhist Birth Stories, p. 79 f.; Seydel‚ Die 
Buddhalegende, p. 26 f. ; Bergh van Eysinga, p. 48 ff. It is true enough that such beati

tudes also occur elsewhere in poetry (Neumann, Lieder der Mönche und Nonnen, p. 309 
note ; Lehmann, Der Buddhismus, p. 85) ; nevertheless, it is a remarkable coincidence 
that both Buddha and Jesus append to the benedictions a remark concerning that whereof 
true blessedness consists. The connection is denied by Götz in " Der Katholik " 1912 
(IV, 10), 16 f., and doubted by Garbe, l. c , p. 32 f. 

2

) Das Evangelium von Jesu, p. 230; cf. above, p. 298 f. ; J. M. Carter, JRAS 1893, 
p. 393 f. ; Bergh van Eysinga, p t 67 ff.; Edmunds I I , 260 f. Seydel, I. c , p. 232 f., has, 
however, compared the allegory of the man who was born blind (John IX) with Saddhar

maP. V. (see above, p. 299), though the Indian parable has nothing in common with the 
Christian legend, except that a man who was born blind occurs in both. 

8

) See above, p. 286 f. ; Bergrh van Eysinga, p. 57 ff. 

) Seydel, l. c., p. 280 ff.; Edmunds II, 169 f.; cI. Windisch, Mara und Buddha, 

p. 60 ff. 
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as here. What a vast difference between the MahāPari

nibbānaSutta and the 27th chapter of St. Matthew ! Here 
the heartrending tragedy of a martyr and a victim of fanati

cism, there the calm passing of a sage—a glorious Euthanasia. 
In the Gospel of St. Matthew, the earth opens and quakes, and 
the graves yawn in horror at the crime which was being com

mitted ; in the Mahā–Parinibbāna–Sutta the earth quakes in 
token of her jubilation that the complete Nirvāṇa of the Lord, 
a beautiful event, has taken place. 

When we come to the single utterances and parables of 
Jesus and Buddha, it is still more difficult to prove a probable 
connection than it is in the instance of the legends. It is 
mostly only a question of resemblances,’* or of such general 
ideas that they could easily occur and actually do occur, in the 
sacred books of all religions ; when, for instance, Majjhima

nikāya 110, where there is talk of the sowing and reaping of 
good works, is compared with the parable of the sower (St. 
Matth. XIII , 18 ff.), or when, in the Sutta of the " real trea

sure,"^ a similar idea is expressed as in Matth. VI, 19 f. : 
" Lay not up for yourselves treasures upon earth, where moth 
and rust doth corrupt," etc. 

When we sum up all that has been brought to light by 
the comparison of the four gospels with the Buddhist texts, 
it is seen that the differences greatly outweigh the points of 
agreement. There is a great difference to be seen in the 
whole character of even those legends which bear comparison. 
Whilst in Buddhism all the miracles are explained by 

1

) For instance, above, pp. 29 note 1, 74 note 1, 109 note 2j cf. Neumann, Lieder der 
Mönche und Nonnen, p. 359 note. There is greater similarity between St. Matth. XVII, 
19, where there is talk of removing the mountain by faith, and Auguttaranikāya VI, 24, 
where it is said that the monk could cleave the Himalaya by meditation {Edmunds II, 40). 
Nevertheless, even this agreement is most probably only an accidental one, Of, also Garbe, 
Indien und das Christentum, p. 39 ff. 

2

) Khuddakapaṭha VIII . translated by Winternitz, Der filtere Buddhismus (Reli

gionsgesoh. Lesebuch, 2, Aufl.) 1929, p. 105 f. Cf. Edmunds I, 222. 
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the Karman, the act working through the rebirths, the 
Christian miracles are only the outcome of God's mercy and 
omnipotence. Edv. Lehmann 1 } says very aptly : " For 
the taste of Indians the events in the Christian narratives 
Will always seem to be insufficiently justified by reason and 
for us Christians the Indian narratives, even from the purely 
aesthetic point of view, will appear to have an almost unbear
ably efficient sequence of cause and effect.’’ 

Whilst we have thus seen that doubts as to an his
torical connection on the strength of any of the parallels 
cited from the canonical gospels are more than justifiable, 
and whilst we can at the very most speak of the possibility 
of such a connection, we find in the apocryphal gospels 
which originated in the 2nd and 3rd centuries A. D., a 
whole series of legends, the loan of which from Buddhist 
literature may be asserted with as great a degree of proba
bility as is at all possible in questions of this kind. The 
tales of the Bodhisattva, who is taken to the temple in 
his boyhood, and before whom the statues of the gods 
arise, so as to fall down at his feet, and that of the Bodhi– 
sattva's first day at school,[coincide so exatly with the stories 
of the childhood of Jesus as related in the pseudo-St.Mat-
thew's gospel, Chapter X X I I I and in St. Thomas's gospel, 
Chapts. VI-VIII and XIV, that the dependence of the 
Christian legend upon the Buddhist one, could only be 
doubted by persons who refute any such dependence on prin
ciple. Or take such legends as the following : in Pseudo
Matth., Chapt. XIII , it is said of the child Jesus that, 
while still in his mother's womb, a light shone forth from 
him, so that the dark cavern into which Mary entered, was 
illuminated and became bright as day, and that the Savi
our's mother was in no wise stained with blood through the 

- ) Der Buddhismus, p. 92 . 
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birth of the child, and felt no pain : in the proto-gospel of 
St. James, Chapt. VI, it is told of the six-months old Mary, 
that she walked towards her mother with seven steps ; in 
the same gospel, Chapt. XVIII , it is related that the forces 
of nature and the activities of mankind came to a sudden 
standstill at the birth of Jesus ; in Pseudo-Matth., Chapt. 
XX, a palm-tree inclines its branches down to the ground 
at the command of the infant Jesus, in order to offer its 
fruits to Mary, who is thirsty and exhausted. It is so very 
obvious to anyone acquainted with the legend of Buddha, 
that these wonder-tales must be assumed to be of Indian 
origin, that even among Christian theologians, there are 
only few who doubt an historical connection.’* 

It has also been attempted to trace some of the mediæval 
legends of the Christian saints back to Indian sources. 
Mara appears in the form of Buddha in two different 
Buddhist legends, on one occasion it is in order to 
seduce a pious man, in which he does not succeed ; and 
the other time, Upagupta causes Mara, whom he has con
verted, to appear in the form of Buddha.’* Christian 
legends tell of several monks to whom the devil appeared 
in the guise of the Saviour. The Christian legend of the 

- ) See above, p. 251 ; Bergh van By sing a, p . 75 ff. ; Garbe, Contributions, p. 19 ff. ; 
Indien und das Christentum, p. 70 ff. ; Charpentier in ZDMG 6 9 , 4 4 2 ; E. Hennecke, 
Neutestamentliche Apokryphen, 2. Aufl., Tübingen 1924, p . 95 I. Even Götz in " D e r 
Katholik," 1912 (IV, 9), 271, says : " A n influence on the part of Indian and presumably 
also Buddhist traditions on the apocryphal writings of semi-Christian elements of the West 
is, then, an historical fact ." J. Kennedy in JRAS 1917, 508 ff‚, explains the undeniable 
resemblances between the apocryphal stories of the childhood of Jesus and the Buddhist 
legends, by the hypothesis of Christian-Gnostic influences on Buddhism. Among those 
who make it their principle to deny any connection whatsoever, even in this case, we may 
mention Clemen in Zeit«chr. f, neutestament. Wiss. 1916, 131 ff. and Günter, i.e., 74 ff., 
78 f., 91 f.; see, however, Haas, Buddha e tc . , pp. 12 I., 22 f. As early as in 1762 the Augus
tine hermit Georgius pointed out that a similar story to that told of the five-year old Jesus 
and Zakchaios in the Gospel of St . Thomas, was told in Tibet about Buddha, see L. 
Conrady, Das Thomasevangelium (Thelog. Studien und Kritiken, Gotha 1903), p. 403 ff. 

-) See above, pp. 201 and 288. 
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presumptuous monk Valens, to whom the devil appeared in 
the shape of Christ, whereupon the monk worshipped the 
devil and related that Christ had appeared to him, is tra

ced by Garbe
1 ] to the Buddhist narratives, especially 

as "ehe monstrous idea of the apparition of the devil in 
the shape of the Saviour is not to be found anywhere in 
Christian literature except in this one isolated instance.’’ 
Günter

 2 ) has shown, however, that
 < c the monstrous idea" 

occurs frequently enough in Christian legendary litera

ture. For this reason it is just as much possi

ble for the legends to have originated independently of each 
other in Christianity and in Buddhism, as for the theme 
to have migrated to the West from India, where a legend 
of this nature was translated into Chinese as early as in the 
year 401 A. D.

8 ) 

Garbe and others before him have also traced the legends 
of St. Eustace and St. Christopher back to Buddhist Jātakas. 
Nevertheless, in spite of Garbe's arguments, I cannot bring 
myself to believe that this is a case of an actual connec

tion.’* 
On the other hand, it is a fully established fact that one 

of the favourite books of the whole of Christendom in the 
Middle Ages, the story of Barlaam and Josaphat, was 
composed by a devout Christian on the basis of the Buddha 
legend, with which he might have become acquainted from 
the LalitaVistara.

5 ) This story, which is otherwise 

) Indien und das Christentum, p. I l l ff. 
 ) Loc. cit., p. 234 ff. ; cf. Haas, Buddha in der abendländischen Legende ? p. 32. 
3

) Chavannes, Cinq cents contes et apologues, t, H , p. 86 (No . 206). 
*) Cf. above, pp. 132 ntoe 2‚15O note 2, and Garbe, Indien und das Christentum, 

p. 86 ff. ; 101 ff. ; H a a s , I.e., p. 9 . ; Günter, I.e., p. 7 ff.; Charpentier in ZDMG 69, 442 f. ; 
Beth, Theolog. Studien 1916, 197 f. 

8

) Max Müller, Essays I I I , p. 538 f. (cf. Foucaux, Laiita Vistara trad. I I , 43 ff.) 
quotes a few passages from which it seems evident that the author " heard the story not 
only, as he says , from the lips of people who had brought it to him from India, but that 
he even had the text of the LalitaVistara before him.*' 
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entirely imbued with the spirit of Christianity, has a Buddhist 
setting : the main features of the Buddha legend, the three 
excursions, at which the Bodhisattva becomes acquainted 
with age, disease and death, recur in it, a few of the inter
polated parables (e.g. that of the " man in the well ") are 
familiar from Indian literature, and references to India occur 
in the story itself.1* In Eastern Iran or in Central Asia, 
where, as we know through the finds of Sir Aurel Stein, 
Grünwedel and v. Le Coq in Khotan and rurfan, Zoroastrians, 
Buddhists, Christians and Manicheans lived together in closest 
proximity, a Christian monk 2 ) could easily become acquaint
ed with the Buddha legend, and be stimulated by it to com
pose a work which was to impart Christian doctrines. This 
work was presumably written in the 6th or 7th century, first 
in the Pahlavi language and afterwards translated into Arabic 
and Syriac. The Georgian and Greek translation might be 
traced back to the Syriac text. The Greek text gave rise 
to Arabian, Hebrew, Aethiopian, Armenian, Ecclesiastical-
Russian and Rumanian versions, which came into being in 

') As early as in the year 1612 the Portuguese Diogodo Conto compared the Barlaam-
Josaphat legend with that of Buddha (Ind. Ant. XII , p. 288 f.). I t was, however, 
Laboulaye who first asserted the Buddhist origin of the legend, in Journal des Débats of 
the 26th July 1859. The proof was then furnished by Felix Liebrecht (in Jahrbuch für 
romanische und englishe Literatur H , I860, p. 314 ff. and in his book " Zur Volkskunde ", 
Heilbror.n 1879, p. 441 ff.). The whole history of the story has been traced throughout 
universal literature, by E . Kuhn (" Barlaam und Joasaph, eine bibliographisch-litterargesch-
ichtliche Studie," ABayA X X , München 1897). Kuhn (p. 39) believes, however, that the 
author " made, very free u9e of the entire Buddhist tradition, and not of one particular text 
like the Lalita Vistara." Cf. also the literature cited in V. Chauvin, Bibliographie des 
ouvrages Arabes I I I . 1893, p. 83 ff„ and H. G. Rawlinson in J B R A S 24, 1915, p. 96 ff. 
Even Günter, I.e., p. 92 ff., cannot but admit that Josaphat is the Bodhisattva, though he 
is very anxious to minimize the influence of the Buddhist legend over the Christian one, and 
prefers to assume nothing more than a "distant indirect influence (p. 41). 

2 ) I t has been supposed by A. v. Le Coq (SBA 1909, p. 1205) that the Buddha 
legend was first brought to Europe, not by Christians, but by Manicheans. The actual 
author of the story, however, can only have been a Christian, as the doctrines contained 
in the book are specially Christian. It was just as possible for Christians to become 
acquainted with the subject as it was for Manicheans. 

53 
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later times. The numerous European translations and recen

sions (Lope de Vega has even dramatised the story) can be 
traced back to the Latin text translated from the Greek. 
German recensions have been in existence since 1220 A.D. 
In course of centuries the characters in this work had grown 
so familiar to the Christian peoples, that they were regarded 
as pious Christian men who had really lived and taught, so 
that the Catholic Church finally made the two heroes of the 
story, Barlaam and Josaphat, into saints. Josaphat, how

ever, is none other than the Bodhisattva.’* ; 
It is not only pious narratives such as that of Kisā– 

Gotamī
2 ) which wandered from India to the West, but also 

many secular fables, and narrative motifs as are to be found 
in the Jātaka‚ the Dhammapada commentary and Buddha– 
ghosa's commentaries.^ Even down to our own day, the 
Indian legend of Buddha has so well preserved its ever youth

ful freshness and vitality, that again and again it has inspired 
poets, including Western poets, to compose epic and dramatic 
renderings of this immortal theme.’* Thus Edwin Arnold's 
epic " The Light of Asia " was in the 19th century, still 
capable of inspiring such enthusiasm that it saw over sixty 
editions in England and over a hundred in America, and really 

) In Greek the prince is called Jōasapb‚ the Arabic Jūdā:af‚ which is derived 
from Būdāsaf‚ i.e., Bodhisattva. In Arabic, Syriac and Pahlavi, " f " and " b " are easily 
confused in the script. The sage Barlaam is called Balauhar in Arabic, which might be 
derived from Bhagavān. (Kuhn, loc. cit . , pp. 17, 19, 34 f.) Barlaam and Josaphat already 
appear as saints in the " CatalogU3 Sanctorum " of Petrus de Natalibus, who died in about 
1370. Even in more recent time3‚ the legend of Barlaam and Josaphat has been made the 
subject of a romance for children and also of a drama in Germany ; s. Slepcevic, Bud

dhismus in der deutschen Litteratur, p. 33 ff. 
s

) See above, p. 58 f. 
3

) See above, p. 200 f. ; also Günter, 1. c , 107 ff., admits that a steady stream of 
Indian motifs, including such as we find in the JātakaBook‚ poured into the European 
literatures from the 12th century onwards. 

*) On the influence of Buddhism on German literature, see Pero Slepcevic' Buddhis

mus in der deutschen Litteratur (Diss . der Universität Freiburg in der Schweiz), 

Wien 1920. 
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laid the foundation for this poet's fame.’) Whilst Edwin Arnold 
kept closely to the Indian legend, the German poet Joseph 
Viktor Widmann, in his " Buddha,’ ' 2 ) has left little of the 
ancient Indian legend. On the other hand, much of the spirit 
and mentality of Buddhism is embodied in the beautiful epic 
poem " The Saint and the Animals" by the same poet. The 
Buddha legend was made the theme of a drama in Germany 
by Ferdinand Hornstein, whose " Buddha " 3 ) was produced 
at the Hof theater in Munich in 1900. 

Under the influence of the philosophy of Schopenhauer, 
Richard Wagner felt strongly attracted towards the Buddhist 
doctrine of salvation and morality of pity. " You know that 
I have become a Buddhist in spite of myself," he wrote to 
Mathilde Wesendonk on the 22nd February, 1859; and on 
the 9th July of the same year, he wrote to the same friend, 
full of enthusiasm about Buddhism : " Yes, child, this is a 
philosophy compared wich which all other dogmas must 
appear petty, narrow and inadequate ! " 4 ) Three years prior 
to that, he had already sketched out a Buddhist musical 
drama " The Victors.’' in which he intended to dramatise the 
legend of Ānanda and the Caṇḍāla girl Prakrti . A year later 
he embodied the ideas of this sketch, which was never com

pleted, in " Parsifal." Not only here, but in others of 
Wagner's works, too, we have sufficiently frequent instances 
of a perfectly clear expression of the Buddhist view of life. 

x

) Cf. E. F. Oaten, Sketch of AngloIndian Literature, London, 1908, p. 84 ff. ; 
Leon Kellner, Die englische Literatur im Zeitalter der Königin Viktoria, Leipzig 1909, 
p. 404 ff., and Beil . Allg. Zeitung 1889, Nos. 30 ff. ; Artur Pfungst translated " The Light 
of Asia " into German (Leipzig 1887). 

2

) Epische Dichtung in 20 Gesängen, Bern 1869. As the poet himself wrote to me 
(in a letter of the 27th August 1905), this poem of Buddha was " really only modern free

thinking views disguised in that Oriental garb." Cf. also Slepcevic, l.c , p. 55 ff. 
3

) Legende in 3 Akten, Musik von Robert v. Hornstein, München 1899. See 
Slepc'evic', l.c‚ p. 69 ff. Angelo de Gabernatis and A. Obolonsky (Le Prince Siddhartha, 
drama en 5 actes et 22 tableaux, Tours 1899) have also dramatised on life of Buddha. 

4

) See Richard Wagner uhd Mathilde Wesendonk, 21. Aufl., Berlin 1904, p. 59 f., 

77 f., 105, 161 f. 
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-) " D o you know whither I go? 
I bid farewell to the land of desires. 
I flee for ever from the land of illusions ; 
I close behind me the open portals 
Of never-ending existence.. . 
Released from re-birth, 
She who has gained knowledge now departs." 

a ) See above, p. 287, note 1 ; H. Lichtenberg er, Richard Wagner, Dresden und 
Leipzig 1899, pp. 357 f., 499 f . j Max Koch in Studien zur vergleichenden Literatur 
geschiebte 3, 1903, 412 ff. ; Sleycevk,\.c„ p. 40 ff. 

3 ) " Pilgrimen Kamanita," Kopenhagen 1906; Der Pilger Kamanita, ein Legenden-
roman, 7–10. Tausend, Frankfurt a. M. 1917. Also"translated into English. 

In the "Götterdämmerung" ("The Twilight of the Gods,") 
Brunhilde says : 

" Wisst ihr, wohin ich fahre ? 
Aus Wunschheim zieh'ich fort, 
Wahnheim flieh’ich auf immer ; 
Des ew'gn Werdens offne Thore 
Schliess , ich hinter mir zu.. . 
Von Wiedergeburt erlöst. 
Zieht nun die Wissende hin." -) 

These thoughts are Buddhist through and through. 
During the last years of his life, Wagner's mind was 

occupied with the personality of the Buddha, though there 
is no sufficient evidence to justify the rumour, spread abroad 
after his death, that he had worked at a musical drama 
"Buddha." 2 ) 

Like Richard Wagner, the Danish poet Karl Gjellerup 
found Buddha by way of the philosophy of Schopenhauer. 
He drew upon K. E. Neumann's translations, but also made 
himself acquainted with Buddhism through his own indepen
dent study. Though his beautiful prose poem " The Pilgrim 
Kamanita " 3 ) is entirely an invention of the poet's own, the 
figure of Buddha himself has been sketched lovingly according 
to the sources, and, what is more important, the whole poem 
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is instinct with the true spirit of Buddhism. The delicate 
poetical description of the Buddhist paradise Sukhāvatī is 
full of charm, and there is no harm in the poet's having 
woven this picture, which is a part of the Mahāyāna, into his 
poem, which is mainly based upon the Pali sources. In the 
drama "The Wife of the Perfect One,"

 1 } Gjellerrup has 
endowed Buddha, who first appears in the play as Prince 
Siddhārtha‚ but later on as the Enlightened One, with more 
worldly traits, and above all, more attachment to his family, 
than the Buddha of the legend really possessed. It would 
scarcely be possible to find in Buddhist texts a counterpart to 
the scene in which Buddha yields the sovereignty to his half

brother Nanda. The Buddha of the texts never troubled 
about such matters. Neither could we find in any Buddhist 
text such words as Buddha is made to speak, in the last scene 
in the drama, when he hands his weapons to Nanda‚ and 
passes him the swords, with the words : 

" Draw it in a just cause only ! But then 
Wield it well, and win, so that wrong may not triumph ! " 

The true Buddha had no dealings with the sword. For him 
there is no " just cause," for the sake of which we are justified 
in doing violence, for he knew, what we have learned but 
yesterday, that the "just cause" is always merely another 
name for our own cause, however unjust that cause may be. 

Fritz Mauthner, too, in his prose work " The Last Death 
of Gautama Buddha,"

2 ) has made Buddha utter many a 
very unBuddhistic speech. 

Among the works which serve Buddhist propaganda, 
" The Gospel of Buddha " by Paul Cams may be mentioned. 

) " Den fuldendtes Husfru‚" Kopenhagen 1907; '* Das Weib des Vollendeten, ein 
Legendendrama, Quelle & Meyer, Leipzig . This drama was also staged in Germany, 

a

) " Der letzte Tod des Gautama Buddha," München und Leipzig 1913. The poem 
is based upon the MahāParinībbānaSutta in K. E. Neumann's translation. 
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In this work, edifying passages from the most varied sources, 
from earlier and later Pali texts, from the various biographies 
of Buddha and European works on Buddhism have been com
bined to form a mosaic which, from a scholarly point of view, 
is not always faultless, but is eminently suited to affect 
people's minds in the religious sense. Since its publication in 
the English language in America in 1894, this work has seen 
numerous editions, and it has been translated into many lan
guages. In Ceylon and Japan the work is read in Buddhist 
schools and temples for purposes of edification.1} 

Whilst Paul Carus lays no claim to erudition, the Italian 
indologist Luigi Suali has recently (1924) retold the Buddha 
legend in beautiful, poetical language, in his book " II 
Illuminato," 2 ) on the basis of an accurate knowledge of the 
original sources. Without the slightest thought of propa
ganda, he has allowed himself to become absorbed in the very 
spirit of the legend, and with a loving hand, has portrayed the 
Buddha with all his human, super-human and super-divine 
qualities, such as he has lived for over two thousand years, 
and still lives to-day‚ in the faith of devout Buddhists. 

We may also mention Lafcadio Hearn^ who has 
brought us into closer contact with Japanese Buddhism, in 
many of his sketches and tales. Free from any propagandist 
intentions, he has with love and sympathy, and with consum
mate art, given us an insight into Buddhist thought and 
sentiment as they still exist, even to-day, in the hearts of the 
devout Buddhists of Japan. 

') See Das Evangelium des Buddha nach alten Quellen erzählt von Paul Carus, 
illustriert von 0 . Kopetzky, 2. deutsche Auflage von Karl Seideastücker, Chicago und London, 
The Open Court Publishing Company, 1919. The translation was made according to the 
13th English edition. Paul Cams died on 2nd Febr. 1919. 

2 ) I only know the German translation : "Der Erleuchtete, das Leben des Buddha" 
(aus dem Italienischen übersetzt von Dora Mitzky), Frankfurt a. M. 1928. 

3 ) " Gleanings in Buddha Fields," " Out of the East ," and others, which are well 
known in German translations also. 
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There is not much of importance to be found in the 
propaganda literature which serves the NeoBuddhist move

ment. Translations of Pali texts are the best thing which 
we owe to it. Paul Dahlke's " Buddhist Stories " l ) may 
be mentioned, and also the lyric poems of Hans Much.

2) But 
though the latter are Buddhist in sentiment, this European 
monastic poetry is very feeble when compared to the Thera– 
Gāthās and TherīGāthās, the songs of the ancient Buddhist 
monks and nuns. 

Nevertheless, whatever our views of the new Buddhist 
movement may be, we cannot but admire the vitality of 
Buddhism and of the works of Bud(Jhist literature, which have 
ever and again inspired the minds of thinkers and poets of all 
nations, and still continue to do so. I hope, too, that I have 
succeeded in showing in the above chapters, that there is still 
much in Buddhist literature which well merits being intro

duced into European literatures and made the common pro

perty of universal literature. 

) " Buddhistische Erzählungen," Dresden 1904. 
2

) " Ich nahm meine Zuflucht.. .Flugsamen aus einem abendländischen Buddha

garten," Leipzig 1920; " A n Buddhas Hand, Leider der Erweckung im Felde," 1917, in 
" Buddhistische Weisheit " von Georg Grimm und Hans Much, 1920. 



SECTION IV. 

JAINA LITERATURE. 

JINI s M AND ITS LITERATURE. 

Buddhist texts frequently mention Nigaṇṭha Nātaputta 
as a rival and opponent of Gotama Buddha. This is none other 
than the saint known and venerated by the name of Mahāvīra, 
i.e., " the great hero," the founder or reformer of the sect of 
the Jainas‚ which had developed out of the far older sect of 
the Nigaṇthas (i.e., the Fetterless), under the leadership of 
Vardhāmāna Mahāvīra, probably not long before the appear

ance of Gotama.’> The religion of the Jainas, Jinism,
2 ) has so 

much in common with Buddhism that, for a long time, it was 

l

) On the strength of the unanimous tradition of both Buddhists and Jainas‚ we may 
take i< as certain that Mahāvīra was a senior contemporary of Buddha, and that both were 
contemporaries of Kings Bimbisāra and Ajātaśatru of Magadha. The year of Mahāvīra's 
death is, however, at least as uncertain as that of Buddha's. Appendix V I . H. Jacobi 
(Ind. Ant. 9, 1880, 158 ff. ; S BE 45, p. xx ff.) has made it seem very probable that 
Mahāvīra was not the founder but only the reformer of an earlier sect of the Nigaṇṭhas 
founded by Pārśva. Nevertheless, when the tradition says that Pārśva l ived exactly 250 
years before Mahāvīra, we are not by any means justified in taking this as a certain 
historical fact. 

5

) The epithets " Enlightened One " (Buddha) and " V i c t o r " (Jina) were applied to 
Gotama as well as to Mahāvīra (and other founders of religions). However, whilst 
" B u d d h a " came to be the name of Gotama, " J i n a " came to be the usual name of 
Mahāvīra, and his adherents called themselves " Jainas ", i.e., disciples of the Jina." It 
has grown customary to use the expressions " Jainism " and " Jainist ic ." However, as 
we never say " Bauddhism " and " Bauddhistic," we ought by rights to say " Jinism " and 
" Jinist ic" just as we say " Buddhism " and " Buddhistic ." Scholars like A. Weber and 
Th. Benfey still considered the Jainas as a Buddhist sect. It has been proved by Jacobi 
(SBE 22, Introd‚, and in the introduction to his edition of the KalpaSūtra) that this view 
is erroneous. 
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considered merely as a Buddhist sect. Nevertheless, it presents 
a marked divergence from the Buddhist religion in such essen

tial points, that it must be regarded as an independent creed. 
Jinism

 1 } lays far more stress than Buddhism on asceticism and 
all manner of cult exercises, and in contrast to the Buddha, 
Mahāvīra taught a very elaborate belief in the soul. All that 
the two religions have in common, is the ancient Indian "asce

tic morality " which we have already characterised more than 
once ; the points of contact, too, between Buddhist and Jaina 
literature, are precisely those which .they both share with the 
whole of Indian ascetic poetry. It is the Jainas, however, who 
far more than any other Indian religion, emphasize the com

mandment of Ahiṃsā‚ nonviolence. 
An essential difference between the two religions is, how

ever, that Jinism has always remained a national Indian 
religion, whilst Buddhism developed into a world religion. 
It is true that, according to the belief of the Jainas‚ their 
religion is a " world religion " in the sense that it is a religion 
not only for human beings of all races and classes, but even 
for animals, gods and denizens of hell. Notwithstanding, 
the Jainas have retained the Indian system of castes and 
classes in its entirety,

2

* and Jini3m has a much stronger 
tendency than Buddhism to adapt itself to Brahmanism and 

) Cf. G Bühler, Ueber die indische Sekte der Jainas (Almanaoh der k. Akademie der 
Wissenschaften, Wien 1887); translated into English by J. Burgess, On the Indian Sect 
of the Jainas, with an Outline of Jaina Mythology, London 1903 ; H. Jacobi in ERE VII . 
1914, 465 ff.; Mrs. Sinclair Stevenson, The Heart of Jainism, Oxford and London 1915 ; 
Puran Chand Nahar and Krishnachandra Ghosh, An Epitome of Jainism, Calcutta 1917 ; 
Helmuth v. Glasenapp, Der Jainismus, Berlin 1925. A. Guêrinot, La religion Djaina‚ 
histoire, doctrine, culte, coutumes, institutions, Paris 1926. A presentation of the Jaina 
religion from the viewpoint of an enthusiastic European is given by Herbert Warren, 
Jainism in Western Garb as a Solution to Life's Great Problems, Arrah 1912, fécond 
ed. 1916. On the history of the Jainas, see also A. Guêrinot, Répertoire d'Epigraphie 
Jaina précédé d'une esquisse de l'histoire du Jainisme d'après les inscriptions, Paris 
(Publ. de l'E'cole française d'ExtrêmeOrient) 1908, and J, Charpentier in Cambridge 
History I , 150 ff. 

2

) H. v. Glasenapp, Der Jainismus, pp. 314 ff., 316 ff. 

5 4 
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Hinduism, and also it is confined within the frontiers of 
India. The Jainas themselves explain the close relations of 
their religion with Brahmaiiism by asserting that their religion 
is the oldest of all religions, and the religion of the Brahmins 
is merely a degenerate form of it. Although, as has already 
been mentioned, Jinism is older than Buddhism, the canonical 
literature of the Jainas has not come down to us in its earliest 
form. Unfortunately only parts of it have been preserved, and 
in its present form it only dates back to a comparatively recent 
period. It is solely for this reason that we deal with it here 
after Buddhist literature. 

With rare exceptions, the sacred books of the Jainas are 
written in a dry-as-dust‚ matter of fact, didactic tone, and as 
far as we know them hitherto, are seldom instinct with that 
general human interest which so many Buddhist texts possess. 
Hence, important as they are for the specialist, they cannot 
claim the interest of the general reader to anything approach
ing so great an extent. If, for these reasons, the following 
treatment of Jinist literature l ) occupies a comparatively small 
space, we shall be giving only a faint idea of the exceedingly 
wide range of literary activity of the Jaina monks, to which 
the catalogues of Jaina manuscripts 2 ) and the very numerous 

>) The first to open up the rich treasures of the Jaina libraries was G. Bühler, who in 
the years 1873-1878 acquired a large collection of Jaina manuscripts for the royal library at 
Berlin. This collection formed the basis of the first comprehensive and epoch-making 
accounts of the literature of the Jainas, by Albrecht Weber, Ind. Stud. 16, 1883, pp. 211-
4 7 9 ; 17, 1885, pp. l-9O (translated into English by H. W. Smyth in Ind. Ant., vols. 17-21, 
1888-1892) and HSS. Veiz . H , 1888-1891. C/. E . Windisch, Geschichte der Sanskrit-
Philologie (Grundri'ss I, 1 B), p. 346 ff.; A. G'uérinot, Essai de bibliographie Jaina, Paris 
1906 (AMG, bibl. d'études, t. 22); Addenda to it JA 1909, s. 10, t. XIV,47-148 ; 1912, s. 10, 
t. X I X , 373 ff., and B. Geiger in GGA 1908, 124 ff. ; Guêrinot, La religion Djaina, pp. 69-90; 
H, v, Qlasenapp, Der Jaini'smus, pp. 81-134 and Die Literaturen Indiens (in " Handbuch 
der Literaturwissenschaft"), p. 118 ff. For important data on Jain authors, see J. Klatt 
in Ind. Ant. 11, 1882, pp. 245-256 and Specimen of a Literary-Bibliographical Jaina -
Onomasticon, Leipzig 1892. The little book by U. D. Barodia, History and Literature of 
Jainism, Bombay 1909, has no scientific value. 

-) The following accounts of Jaina MSS. are of great importance : — those by R. G. 
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editions of texts that have appeared during the last decades in 
various collections, bear testimony.

1

* 
The literature of the Jainas is also very important from 

the point of view of the history of the Indian languages : for 
the Jainas always took care that their writings were accessible 
to considerable masses of the people. Hence the canonical 
writings and the earliest commentaries are written in Prakrit 
dialects (Māgadhī and Māhārāṣtrī).’ It was not until a later 
period that the Jainas—the Svetambaras from the 8th 
century, and the Digambaras somewhat earlier—used Sanskrit 
for commentaries and learned works as well as for poetry. 
Some of these authors write a simple, lucid Sanskrit, others 
compete with the classical Sanskrit poets in their use of an 
elaborate Sanskrit in the Kāvya style, whilst yet others affect 
a Sanskrit shot with Prākritisms, approaching the vernacular.

10 

Bhandarkar, Report 18834 ; P. Peterson, 3 Reports, Report IV and Rep. V ; by Jacobt. 
Kiatt and Leumann. ZDMG 33, ü93 ff., 478 ff.; 45, 454 ff. j 47, 308 ff‚; WZKM 11, 1897, 
297 ff.; F. L. Pullê‚ Catalogo dei manoscritti giainici della Bibliotheca n.c.di Firence 1894 
and OC X, 1894, II, p. 15 ff.; A. B. Keith, Catalogue of Prakrit Manuscripts in the Bodleian 
Library, Oxford 1911, col. 145 ; Rai Bahadur Hiraīal‚ Catalogue of Sanskrit and Prakrit 
MSS. published under the Orders of the Government of the Central Provinces and Berar‚ 
Nagpur 1926; H. D. Veìankar, A Descriptive Catalogue of Sariiskṛta and Piākṛta Manus

cripts in the Library of the Bombay Branch of the Royal Asiatic Society, Vols. IIIIV‚ Jain 
and Varnacular Literatures, Bombay 1930. 

*) A collection of the canonical writings, " ĀgamaSaṃgraha," was printed between 
1875 and 1885 in Calcutta, Bombay, Benares and Ahmcdabad in 45 volumes. Numerous 
texts have appeared in the Śrī–JainaJaso–VijayaGranthamālā published by the great 
Jainācarya Vijaya Dharma Sūri ; learned societies, such as the Jaina Dbarma Prasâraka 
Sabhā in Bhavnagar, the Jaina Vidyā Prasāraka Varga in Palitana, the Jaina Jfigna 
Prasāraka Varga in Bombay, the Jaina Vidyā Ś^ā in Ahmedabad, the Āgamodaya Samiti 
in Mehsana, and others, and wealthy patrons such as Sheṭh Devchand Lalbhai Jhaveri in 
Bombay, Sheṭh Bhagabāi Mansukkhāi in Ahmedabad, and others, have assisted towards 
the publication of Jain texts, See E. Hultzsch in Ind. Ant., Vol. 39, 1910. p. 228 ; 
Jacobi in AR 13. 1910, 615 ff., and 18, 1915, 275 f. We are indebted to the Digambara 
Jainas also, for such valuable publications as the " Sacred Books of the Jainas " and 
" The Library of Jaina Literature," both of which are appearing in Arrah. 

) See above I, p. 48, and W. Denecke, in Festgabe Jacobi, p. 160 ff. 
3

) See M. Bloomfield, Some Aspects of Jaina Sanskrit, in Festschrift Wackernagel. 

1923, p. 220 ff. 
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At a later time, from the 10th to the 12th century, there is 
a return of poetry to the Apabhraṃśa dialects adapted to the 
vernacular.

1

* Lastly, in quite recent times, the Jainas also 
use various modern Indian languages, and they have enriched 
more especially Gujarati and Hindi literatures, as well as Tamil 
and Kanarese literatures in the south. 

The Canons (Siddhānta) of the Jainas.
2) 

The most important schism within the Jaina religion, 
namely, into the two great sects of the Svetāmbaras, i.e., 
" those clad in white ", and the Digambaras, i.e., " those clad 
in air " or " naked ", occurred as early as in the first century 
A.D. The collective term given by the Jainas to their sacred 
books, is Siddhānta or Āgama. Both sects are unanimous in 
calling the twelve Aṅgas‚ i.e., " limbs " (of the body of the 
religion) the first and most important part of their Canon. 
Hitherto, however, we have a detailed knowledge only of the 
Siddhānta of the Śvetāmbaras. It consists of the following 
texts : — 

I. The twelve Aṅgas : 1. ĀyāraṃgaSutta
3 ) (Ācārāṅga

Sūtra) ; 2. Sūyagaḍaṃga (Sūtrakrtāṅga) ; 3. Thāriaṃga 

1

) See above I, p. 49, and Jacobi, Zur Frage nach dem Ursprung des Apabhraṃśa, 
in Festschrift Wackernagel, p. 124 ff. 

2

) On the Canon and its history see Jacobi in the introductions to his edition of the 
KalpaSūtra, p. 14 ff. and to SBE‚ Vols . 22 and 45, and ZDMG 28, 1 ff.; Hoernīe in the 
introduction to his translation of the Uvāsagadasāo, p. vii ff. and Proceedings ASB 1898, 
p. 39 ff. (French L e Muséon, N . S . , V I I , 1906, 109 ff.); G. Buhler‚ WZKM I. 1887, 165 ff.; 
2, 1888, 141 ff.; 3, 1889, 233 ff.; 4, 1890, 313 ff; A. Barth, EHR 3, 188I. 89 ff ; 11, 1885, 
185 ; 19, 1889, 280 ff. ; 20, 332 ; 29, 1894, 25 ff. ; 45, 1902, 178 ; Oeuvres I, 306 ff., 344 ff , 
397 ; II , 59 ff., 192 ff., 378 ff.; P. C Nahar and K. C Ghosh, An Epitome of Jainism, 
Calcutta 1917, Appendix C ; J. Charpentier in the introduction to his edition of the 
UttarādhyayanaSūtra (Upsala 1921) and W. Schubring, Worte Mahāvīras, Göttingen 1927, 
p. V I I I f. and 1 ff. Selected passages from canonical texts translated into German by 
W. Schubring, Die Jainas (in Religionsgeschichtliches Lesebuch von A. Bertholet, 2. Aufl., 
Nr. 7) Tübingen 1927. 

3

) The titles are given in their Prakrit form, with the traditional Sanskrit translation 
beside them in brackets. 
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(Sthānāṅga) ; 4. Samavāyaṃga ; 5. Bhagavatī Viyāhapannatti 
(VyākhyāPrajñapti) ; 6. Nāyādhammakahāo (Jñātādharma

kathāḥ) ; 7. Uvāsagadasāo (Upāsakadaśāḥ) ; 8. Aṃtagaḍadasāo 
(Antakṛddas'āḥ) ; 9. Aṇuttarovavāiyadasāo (Anuttaraupapāti

kadaśāḥ) ; 10. Paṇhāvāgarariāiṃ (PraśnaVyākaranāni); 11. 
Vivāgasuyaṃ (Vipākagrutam) ; 12. Diṭṭhivāya (Dṛṣtivāda). 

II . The twelve Uvaṃgas (Upāṅgas) or
 C i secondary 

limbs " : 1. Uvavāiya (Aupapātika) ; 2 . Rāyapaseṇaijja or 
Rāyapasenaiya (Rājapraśnīya) ; 3. Jīvābhigama ; 4. Pan– 
navanā (Prajñāpanā) ; 5. Sürapannatti or Sūriyapannatti ; 6. 
Jaṃbuddīvapannatti (JambūdvīpaPrajñapti) ; 7. Caṃdapa

nnatti (Candraprajñapti) ; 8. Nirayāvalī ; 9. Kappāvada

ṃsiāo (Kalpāvataṃsikāb) ; 10. Pupphiāo (Puṣpikāḥ) ; 11. 
Pupphacūliāo (Puṣpaculikāḥ); 12. Vaṇhidasāo (Vrṣriidaśāli). 

III. The ten Païṇṇas (Prakīrṇas, i. e.> " scattered 
pieces " ): 1. Caüsaraṇa (Catuḥśaraṇa) by Vīrabhadra ; 2. 
Āurapaccakkhāṇa (Āturapratyākhyāna) ; 3. Bhattaparinnā 
(BhaktaParijñā) ; 4. Saṃthāra (Saṃstāra) ; 5. Taṃdula

veyāliya (Tandulavaitālika) ; 6. Caṃdāvijjhaya ; 7. Devi

ṃdatthaa (Devendrastava) ; 8. Gaṇivijjā (GaṇiVidyā) ; 
9. Mahāpaccakkhāṇa (MahāPratyākhāyāna) ; 10. Vīratthaa 
(Vīrastava). 

IV. The six CheyaSuttas (ChedaSūtras ); 1. Nisīha 
(Niśītha) ; 2. Mahānisīha (MahāNiśītha) ; 3. Vavahāra 
(Vyavahāra) ; 4. Āyāradasāo (Ācāradaśāh) or Dasāsuya

kkhandha (Daśāśrutaskandha), also called briefly Dasāo 
(Daśāḥ) ; 5. Kappa (BṛhatKalpa) ; and 6. Paṃcakappa 
(PañcaKalpa). Instead of the lastnamed the Jīyakappa 
(JitaKalpa) by Jinabhadra is also mentioned. 

V. Individual texts : 1. Nandī or NandiSutta 
(NāndīSūtra) ; 2. Aṇuogadāra (Anuyogadvāra). 

VI. The four MūlaSuttas (MūlaSūtras) : 1. Uttara– 
jjhāyā (Uttarādhyāyāḥ) or Uttarajjhayana (Uttarādhyayana) ; 
2. Āvassaya (Āvaśyaka) ; 3. Dasaveyāliya (Daśavaikālika); 
4. Piṃḍanijjutti (PiṇḍaNiryukti). The third and fourth 
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MūlaSuttas are also sometimes given as Ohanijjufcti (Ogha

Niryukti) and Pakkhi (Pākṣika–Sūtra), and sometimes the 
Piṃḍanijjutti and Ohanijjuti appear in the list of the Cheya– 
Suttas. *> 

Indeed, with the exception of the Aṅgas‚ the lists and 
titles of the canonical texts are not always mentioned in the 
same way. The list of the Pairmas, in particular, is very in

definite. Sometimes Nandī‚ Aṇuogadārā and Paṃcakappa are 
placed at the head of the Paīṇṇas. The traditional number 
of books in the Siddhānta is 45, but the number of texts men

tioned in various places varies between 45 and 50. In the 
Canon itself, viz., in the Thāṇaṃga, in the Nandī and in the 
PakkhiSutta, we find lists of canonical works, in which the 
only distinction made is either between Aṅgas and Aṅgabā– 
hiriyas (" texts standing outside the Aṅgas ") or between 
Aṅgapaviṭṭha (" belonging to the Aṅgas ") and Aṇaṅgapavi

ttha (" not belonging to the Aṅgas"). The lastmentioned 
include the names of works which occur in the Siddhānta 
either as independent texts or as sections of wellknown texts, 
but also works which no longer exist in the Siddhānta.

2) 

The l a n g u a g e of this Canon is a Prakrit which is 
known as Ā r ṣ a (i.e., "the language of the Ṛṣis ") or 
A r d h a  M ā g a d h ī (i.e., " halfMāgadhī " ). Mahāvīra 
himself is said to have preached in this language. There is, 
however, a difference between the language of prose and that 
of verses. As was the case with the Pali verses in the 

) See Weber, Ind. Stud. 17, 85. 
) See Weber, Ind. Stud. 16, 222 ff., 369 f., 372 f.; 17, 10 ff. Some texts which 

Weber still thought were lost, have come to light since. I n a few cases , too, gaps have 
been filled by other texts. Cf. Schubring, Worte Mahāviras, p. 13. A list which is strik

ingly different from the traditional one, is that by Rajendralala Mitra, Notices of Sanskrit 
Manuscripts I I I , Caloutta 1874, p. 67. Nahar and Ghosh, Epitome of Jainism, Appendix 
C, p. xxxvii‚ describe the Nandī and the Anuogadāra as " 0ūlikā Sutras," and enumerate, 

i n addition to the 45 " Ägamas " another 86 works, otherwise unknown, as " Jain Nigamas 
or Upanigads." 
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Buddhist Canon, here too, the verses present more archaic 
forms. The most archaic language is to be found in the 
ĀyāraṃgaSutta, and next to this, in the SūyagaḍaṃgaSutta 
and the Uttarajjhayaṇa. ArdhaMāgadhī is quite different 
from J a i n aM ā h ā r ā ṣ ṭ r ī , the dialect of the noncanoni

cal Jaina texts.’* 
Regarding the antiquity and the authority of the Canon, 

the Śvetāmbara Jainas themselves have the following tradi

tion : 
The original doctrine was contained in the 14 Pu w a s 

(Sansk. Pūrvas‚ i. e., " old texts"), which Mahāvīra himself 
had taught to his disciples, the Gaṇadharas or " heads of 
schools. " The knowledge of the " old texts " was, however, 
soon lost. Only one of Mahāvīra’s disciples handed them 
down, and they were only preserved during six generations 
more. Now in the second century after Mahāvīra’s death, 
there was a terrible famine in the land of Magadha, which 
lasted for twelve years. At that time the Maurya C a n dr a

gu pta was king of Magadha, and the Thera B h a d r a b ā h u 
was the head of the Jaina community. Owing to the famine 
Bhadrabāhu emigrated with a host of his adherents to Karṇā– 
ṭa in South India, and S t h ū l a b h a d r a—the last one who 
had a knowledge of all the 14 Puwas—became head of the 
community which remained behind in Magadha. During the 
absence of Bhadrabāhu it was evident that the knowledge of 
the sacred texts was threatening to lapse into oblivion. A 
Council was therefore convened at P ā t a 1 i p u t r a,

2 ) at 

.) R. Pischel, Grammatik der PrākritSprachen (Grundriss I, 8) paragraphs 162I. 
Cf. Jacobi. Kalpasūtra, p. 17 ff ; Weber, Ind. Stud. 16, 232 ff. According to the belief of 
pious Jainas, Mahāvīra was understood by all creatures, whatever their language was. 

2

) If Sten Konow (Acta Or. I. 1922, p. 20 ff.) is right in his explanation of the 
Hāthīgumphā inscription of Khāravela, then this inscription would furnish a confirmation 
of the Jaina tradition regarding the Council of Pfiṭaliputra and the Dttṭhivāya, and King 
Khāravela (170 B.C.?) would in that case have compiled a recension of the Aṅgas in 64 
sections. Konow 's explanation is ingenious, but very much open to doubt. 
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which the 11 Aṅgas were compiled, and the remnants of the 
14 Puwas were united to form a twelfth Aṅga‚ the Ditṭhi– 
vāya. When the adherents of Bhadrabāhu returned to 
Magadha, there was a great gulf fixed between those who had 
emigrated and those who had stayed at home. The latter 
had grown accustomed to wearing white garments, whereas 
the former, in pursuance of the strict requirement of Mahā– 
vīra, still persisted in going naked. And this is how the great 
schism between the Digambaras and the Svetāmbaras came 
about.

1

* Consequently the Digambaras also refused to ack

nowledge the Canon, as they declared that, in their eyes, the 
Puwas and the Añgas were lost. In the course of time the 
Canon of the Śvetāmbaras was reduced to a state of disorder, 
and was even in danger of being lost altogether. Hence, in the 
year 980 (or 993) after the death of Mahāvīra (i.e., about the 
middle of the 5th or the beginning of the 6th century A.D.) a 
Council was held at Vallabhi in Gujarat, presided over by 
Devarddhi Kṣamāśramana, the head of a school, for the purpose 
of collecting the sacred texts and writing them down. The 
twelfth Aṅga‚ containing the remnants of the Puvuas‚ had 
already gone astray at that time. This is why we find only 
eleven Aṅgas in the recension which has come down to us, and 
which is supposed to be identical with that of Devarddhi. 

Thus we see that, according to the tradition of the 
gvetāmbara Jainas themselves, the authority of their sacred 
texts does not go beyond the 5th century A.D. It is true 
that they assume that the texts which were written down at 
the Council of Vallabhi, are based on those old texts that had 
been compiled at the Council of Pātaliputra, and which can 
be traced back to Mahavīra and his disciples. The Gaṇadharas 
or heads of schools, who were still pupils of Mahāvīra, especially 

1 The Digambaras relate a legend about the origin of the schism, which differs 
from the legend told by the Svetāmbaras. Cf. H. v. Qlasenapp, Der Jainismus, p. 347 ff. 
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Ajja Suhamma (Ārya Sudharman), are said to have 
compiled the Master's words in the Aṅgas and Upāṅgas. 
Certain individual texts are, however, ascribed to later authors 
even by tradition, for instance the fourth Upāṅga is ascribed 
to Ajja Sāma (Ārya Śyāma), who is said to have lived 376 or 
386 years after Mahāvīra's death,

1

* the fourth ChedaSūtra, 
the Pimḍanijjutti and the Ohanijjutti to Bhadrabāhu (2nd 
century after Mahāvīra's death), the third MūlaSūtra to 
Sejjaṃbhava (Śayyambhava), who counts as the fourth head 
of the school after Mahāvīra,

2

* and the Nandī‚ which is actually 
attributed to so late a writer as Devarddhi, the president of 
the Council of Vallabhi, in the 10th century after the death 
of Mahāvīra.’* Even the Digambaras admit that the first 
disciples of Mahāvīra knew 14 Puvvas and 11 Aṅgas. They 
relate, however, that not only was the knowledge of the 14 
Puwas lost at an early period, but that, as early as 436 years 
after Mahāvīra's Nirvāṇa, the last who knew all the 11 Aṅgas 
died, and the teachers who succeeded him knew less and less 
Aṅgas as time went on, until the knowledge of these works 
was completely lost 683 years after Mahāvira's Nirvana. 

Even though the tradition of the Jainas themselves would 
not appear to be in favour of investing their sacred texts with 
a very great antiquity, there are nevertheless good reasons 
for attributing their first origin, at least in part, to an earlier 
age, and for assuming that Devarddhi's labours consisted 
merely of compiling a Canon of sacred writings partly with 

x

) H e is reckoned as the 23rd head of a school after Mahāvira, and is said to be 
identical with the teacher Kālaka famous in legend, who lived at the time of Gardabhila 
(7461 B.C.). Cf. Weber, Ind. Stud. 16, 392 f. and J. Charpentier, Uttarādhyayanasūtra, 
Introd., p. 27, and Cambridge History, 1,167 f. In the Commentary on the KalpaSūtra, 
however, a distinction is made between 3 Kālakācāryas ; s. Jacobi in ZDMG 34, 1880, 
250 ff. 

2

) The year 98 after the death of Mahāvīra is mentioned as the date when the 
Dasaveyāliya was written. Cf. Weber, Ind. Stud. 17, 77. 

8

) Cf. also Glasenapp, Der Jainismus, p. 99 f. 

55 



434 I N D I A N L I T E R A T U R E 

the help of old manuscripts, and partly on the basis of oral 
tradition. As a matter of fact, there are inscriptions of the 
1st and 2nd centuries A.D. which prove that, even at that 
early period, the Jainas were split into Śvetāmbaras and 
Digambaras, and that there were schools (garia) where the 
successive teachers were enumerated just as in our texts. As 
the same inscriptions also mention monks with the title of 
Vācaka‚ i.e., " reader," there must have been sacred texts at 
any rate in those days. Inscriptions and basrelief s prove 
that the legend of Mahāvīra as known in the first century A.D. 
was very similar to that found in our texts. The fact that the 
Svetāmbaras did not alter in their Siddhānta those rules which 
require that Jaina monks shall go naked, shows that they did 
not venture to make any arbitrary alterations in the texts, 
but handed them down as faithfully as they could.’* Lastly, 
it is also an eloquent argument in favour of the trustworthi

ness of the Jaina tradition, that it should coincide exactly 
with the Buddhist tradition in many remarkable details.’* 

So much is certain : the works of the Siddhānta cannot 
have originated at one period. The Canon which Devarddhi 
compiled, and which has come down to us, is the final result 
of a literary activity that must have begun as soon as the 
organisation of the Order and the monastic life were firmly 
established. This was in all probability the case not long 
after the death of Mahāvīra. The earliest portions of the 
Canon may therefore quite possibly belong to the period of 
the first disciples of Mahāvīra himself, or at the latest to the 
2nd century after Mahāvīra’s death—the period of the Maurya 
Candragupta, in which tradition places the Council of 

) Jacobi, ZDMG "4O| 97; SBE 22, xxxvii ff. ; Charpentier. Uttaradhyayanasutra, 
Introd. ,25 ff. 

2

) Jacobi, SBE 45, X V ff. ; Oldenberg, Buddha, 5. Aufl., p. 95 f. Bhandarkar 
(Report 18834, 124 ff.), relying on the tradition of the Digambaras, believes that the Jainas 
did not receive any written sacred books until 683 years after the death of Mahāvīra (that 
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Pāṭaliputra—whilst the latest portions should probably be 
dated nearer the time of Devarddhi.’* Scholars have only 
just begun to distinguish between the earlier and the later 
strata of the Canon.

2 ) 

As is usual in India in the compilation of collections 
of texts, here also the principle followed in the compilation 
and arrangement of the Canon is often, not the contents, 
but something purely external. It is numbers which play 
a particularly prominent part. Thus, to correspond to 
the 12 Aṅgas there had to be 12 Upāṅgas,

3 ) or texts were 
grouped according to the number of sections they contained. 
Groups of ten (Dasāo, "decades") are special favourites, and 
the compilers of the Canon tried all possible methods of 
achieving the number 10. 

We now proceed to examine the individual works in the 
Canon, and shall deal more fully wilh those which are of 
greater importance from a literary point of view. 

The first A ṅ g a i s the Ā y ār a ṃ g aS ut t a.
4) In two 

lengthy sections (śrutaskandha) it treats of the way of life 
(āyāra‚ Sansk. ācāra) of a monk. The first section, which 
makes a very archaic impression, is most decidedly earlier than 

would be 216 A.D. , but according to Bhandarkar 139 A.D.) , when the last of the teachers 
who knew any portion of the sacred writings from memory, was dead. On the other 
hand, Jacobi (SBE 22, xxxvii ff.) thinks that we might place the writing of the works 
of the Jaina Canon towards the end of the 4th or beginning of the 3rd century B.C. 

1

) As the commentaries mention variants and books which have got lost, not even 
the redaction of Devarddhigaṇi has come down to us unchanged, and some additions were 
surely made later. Cf. Weber, Ind. Stud. 16, 229 ff. 

2

) In this connection the investigations of W. Schubring (ĀcārāṅgaSūtra Erster 
Srutaskandha J910‚ and Worte Mahāvīrae, 1926‚ p. 2 ff.) are valuable. 

3

) Schubring, Worte Mahāvīras‚ p. 8‚ assumes that there were originally only 5 
Upāṅgas. 

*) Edited by H. Jacobi, London P T S 1882 and translated by the same scholar in 
SBE, Vol. 22. The first Srutaskandha, the Bambhacerāiip (brahmacaryāṇi‚ "Rules

1 for the 
holy life") has been newly edited by W. Schubring in AKM XH‚ 4, Leipzig 1910‚ and 
translated into German by him in " Worte Mahāvīras," pp. 66121. Edition with commen

tary in the A U S series, 



436 I N D I A N L I T E R A T U R E 

the second, and yet even the first is a mosaic pieced together 
from heterogeneous elements. Here again we meet with the 
mixture of prose and verse which we so frequently encountered 
in Buddhist literature. Now we have long series of stanzas, 
now long prose passages without verse, then again a rapid 
change between prose and verse, and often it is only fragments 
of verses, some long, some short, which are inserted into the 
prose passages.

1

* 

These sermons consist mainly of exhortations and warn

ings‚ e.g., the warning against any kind of killing or injury of 
living creatures, for instance : 

" I speak thus. All Saints (Arhats) and Lords (Bhagavats) in the 
past, in the present and in the future, they all say thus, speak thus, 
announce thus and declare thus : One may not kill, nor illuse, nor 
insult, nor torment, nor persecute any kind of living being, any kind 
of creature, any kind of thing having a soul, any kind of beings. That 
is the pure, eternal, enduring commandment of religion, which has 
been proclaimed by the sages who comprehend the world.’’ 

" You yourself are the (being) which you intend to kill ; you 
yourself are the (being) which you intend to illuse ; you yourself are 
the (being) which you intend to insult ; you yourself are the (being) 
which you intend to torment ; you yourself are the (being) which you 
intend to persecute.

2 ) Therefore the righteous one, who has awakened 
to this knowledge, and lives according to it, will neither kill nor cause to 
kill.’' 3) 

The essential difference between the monastic rules of the 
Jainas and the Buddhists is, that those of the Jainas lay much 

) Schubring in his edition and his translation of the Bambhacerāiṃ, has made an 
attempt to separate out the mosaiclike portions of the work, metrical and prose passages, 
and to throw light 01 the very entangled assortment of texts. Though he has brought 
much ingeniousness to bear on his task, he has only succeeded in part. Cf. Jaoobi in AR 
18, 1915, 283 ff. 

) The intended meaning is : The consequences of the action return to yourself. 
a

) I, 4, 11 ; 5, 5, 4. This kind of repetition and accumulation of synonymous or 
almost synonymous expressions is just as popular in the Jinistic sermons as in the B u d , 
dhist ones. 
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more stress on severe asceticism, and even go as far as to 
recommend religious suicide. If a monk suffers from cold, he 
should rather freeze to death than break his vow. However 
ill and weak he may be, he should rather die than break his 
vow of fasting. He is to go naked, so as to expose himself to 
the pricking of the blades of grass, to the inclemency of the 
weather and the bites of the flies and mosquitoes. A long 
verse passage (I, 7, 8) includes, it is true, the famous ascetic 
rule, which is known to the Brahmins and Buddhists also, viz., 
"He should not desire life, he should not long for death": this 
is, however, immediately followed by the characteristic rules 
on the various methods by which the accomplished sage is to 
starve himself to death by slow degrees. This passage is 
followed by a long narrative poem—really a mosaic of verses, 
in which it is often doubtful whethar they are verses—the 
O h ā ṇ a s u y a ṃ (I, 8),’

} describing in a very graphic manner 
the ascetic life of the " Great Hero :" 

He wandered naked and homeless. People struck him and mocked 
at him—unconcerned, he continued in his meditations. In La(jha the 
inhabitants persecuted him and set the dogs on him. They beat him 
with sticks and with their fists, and threw fruits, clods of earth and 
potsherds at him. They disturbed him in his meditations by all sorts 
of torments. But " like a hero in the forefront of the battle,’’ Mahāvīra 
withstood it all. Whether he was wounded or not, he never sought 
medical aid. He took no kind of medicaments, he never washed, did not 
bathe and never cleaned his teeth. In winter he meditated in the shade, 
in the heat of summer he seated himself in the scorching sun. Often he 
drank no water for months. Sometimes he took only every sixth, eighth, 
tenth or twelfth meal, and pursued his meditations without craving. 

Section II of the Āyāraṃga is a much later work, as can 
be seen by the mere fact of the subdivisions being described 
as Cū!ās‚ i.e., "appendices." The subjectmatter of the first 

) Translated in its entirety by Jacobi in S B E , Vol. 22, p. 79 ff., and 8chubring, 
Worte Mahāvīras, p. 115 ff. 
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two Cū]ās is dry rules for begging and wandering, and the 
daily life of the monks and nuns. In the rules as regards 
begging, and in the dietary regulations, the main point is that 
only such food is to be taken as does not in any way entail the 
destruction of life. In the rules for speaking (II, 4) the essen

tial point is that the monk shall utter no falsehood, nor any

thing which may hurt. The third Cūlā contains the materials 
for a biography of Mahāvīra, which have been utilised in 
Bhadrabāhu's KalpaSūtra, and which recur there in part. 
The book ends with twelve verses, the contents of which are 
somewhat reminiscent of the Buddhist Theragāthās. 

The second Aṅga, the S ū y a g a ḍ a ṃ g a‚
1

* treats of 
the pious life of the monks, and is mainly devoted to the 
confutation of heretical opinions. This Aṅga‚ too, consists of 
two books, the second of which is probably only an appendix, 
added later, to the old Aṅga which we have in the first book. 
This is composed in verses, Ślokas and also more artificial 
metres ; 2 ) the similes, too, show that the author was desirous of 
proving himself to be a poet. Some of these similes are turned 
quite prettily, as for instance, when it says : As birds of prey 
swoop down upon young, unfledged birds and carry them off, 
thus unscrupulous people seek to entice young monks (I, 14, 
2 ff.) The explicit purpose of the book is to keep young 

–) Published with various commentaries in the Agama–Saṃgraha, Vol. 2, Bombay 
1880 ; with Śīlāṅkācārya's commentary, Bombay 1917 for A U S . Translated into English 
by Jacobi in SBE, Vol. 45, and selected sections into German by Schubring, Worte Mahā– 
vīras. Sūtrakṛtāñga is a false Sanskritisation ; for, as Schubring (Worte Mahāvīras, p. 12) 
has rightly observed, sūtra‚ " text," is sutta in Prakrit, and not sñya. He therefore ex

plains sūyagaḍaṅga as the Aṅga of the Sūcākṛt or ' 'ph i losophers ," and is thinking 
of the meaning drsti which is given by lexicographers both for sūcā and 
sūci. It is true that neither sūcikvt nor dr^tikrt occurs anywhere else in the 
sense of "philosopher." The Nijjutti says that there are three names of the Aṅga : sūta

gadam‚ suttakaḍam and sūyagaḍam. The last is explained thus by Śīlāṅka : sūcākrtam 
iti svaparasamayārthasūcanaqt sūcā sāsmin krteti. This is right. The title means : " T h e 
Aṅga in which the distinction (between the true and the false doctrines) is m a d e . " 

2

) Vaitālīya stanzas and Yamakas occur, cf. Jacobi, ZDMG 38, 593 ; 40 101, 
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monks away from the heretical doctrines of other teachers, to 
warn them of all dangers and temptations, to confirm them in 
their faith and thus lead them to the highest goal. The work 
begins with a condemnation of the doctrines of the Buddhists 
and other heretics, and the principal teachings of Mahāvīra 
are set forth in opposition to these. It is true, nevertheless, 
that what is here said about Karman and Saṃsāra does not 
differ greatly from the " heretical " doctrines. For instance, 
such sentences as the following (I, 2, 1, 13) might be found 
equally well in a Buddhist text : 

" It is not myself alone who suffers, all creatures in the world suffer; 
this a wise man should consider, and he should patiently bear (such 
calamities) as befall him, without giving way to his passions."

 1 

There is a graphic description of the cares and dangers 
with which the monastic life is fraught, but by which the 
novice should not allow himself to be repelled. His friends 
and relatives seek to hold him back, and paint the joys of 
family life to him in attractive colours. Kings and ministers, 
Brahmins and warriors endeavour to entice him to return to 
the world, but he is to withstand all these temptations. 
Critics and heretics attack him, and he should stand up to 
them courageously. Most especially, however, the young 
monk should beware of the blandishments of women, who use 
their utmost endeavours to fascinate him in every manner 
imaginable. By way of warning, there is a description, not 
devoid of humour, of the plight of men who have been caught 
in the web of women. 

" And then they make him do what they like, even as a wheelwright 
gradually turns the felly of a wheel. As an antelope caught in a snare, 
so he does not get out of it, however he struggles. 

" Afterwards he will feel remorse like one who has drunk milk mixed 

') I, 2‚ 1‚ 13, translated by Jacobi in SBE‚ Vol. 45‚ p. 251. 
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with poison ; considering the consequences a worthy monk should have rio 
intercourse with women."... 

, . . ’ ' Now hear the pleasures of Śramaṇas which some monks enjoy. 
" When a monk breaks the law, dotes (on a woman), and is absorbed 

by that passion, she afterwards scolds him, lifts her foot, and tramples on 
his head.’’... 

" But when they have captured him, they send him on all sorts of 
errands : 'Look (for the bodkiu to) carve the bottlegourd‚ fetch gome nice 
fruit. 

• (Bring) wood to cook the vegetables, or that we may light a fire at 
night ; paint my feet, come and meanwhile rub my back !... 

' Reach me the lipsalve, fetch the umbrella and slippers, the knife to 
cut the string, have my robe dyed bluish !... 

' Fetch me th3 pincers, the comb, the ribbon to bind up the hair, 
reach me the lookingglass, put the toothbrush near me "... 

. . ."Pregnant women order their husbands about like slaves to fulfil 
their craving. 

" When a son, the rewarl (of their wedded life), is born, (the mother 
bids the father) to hold the baby, or to give it to her. Thus some supporters 
of their sons have to carry burdens like camels. 

" Getting up in the night they lull the baby asleep like nurses ; and 
though they are ashamed of themselves, they wash the clothes like 
washermen.’’

 1 > 

Like the authors of so many of the texts of the Purāṇas 
and Buddhist Suttas‚ a section of this Jaina Aṅga‚ too, dwells 
with truly Sadistic complacency on the fantastic description 
of the hells and the most gruesome torments of hell (I, 5‚ 1 f.). 
However, the author invariably reverts to polemics. Thus, 
for instance, he assails Brahmanical ritual, in the following 
terms (I‚ 7) : If it were true that perfection can be attained 
by ablutions with cold water, then fishes, tortoises and snakes 
would attain the highest perfection ; and if water really 
washed away the evil deed, then it must needs wash away the 
good deed also. Brahmins assert that perfection is to be 

) I , 4,1‚ 9 I. ; 2‚ 1 ff., translated by Jacobi in SBE‚ Vol. 45‚ pp. 272 I., 275 ff. 
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attained by the daily lighting of the fire ; if this were true, 
smiths and artisans of a similar nature would attain the 
highest sanctity. 

It is possible that this book is the work of a single author. 
It is more probable, however, that a compiler united various 
poems and sermons on the same theme, to form one book. 
On the other hand, Book II, written in prose, is merely a 
somewhat clumsy conglomeration of appendices. These, too, 
are for the most part polemical in content and have only been 
appended because they deal with the same kind of themes as 
the old Aṅga. Nevertheless, even this book is of importance 
as contributing to our knowledge of the life of religious sects 
in India.’* 

In the third Aṅga‚ the Thāṇaṃga,
2 ) as in the Aṅguttara

Nikāya of the Buddhists, various themes of the religion are 
dealt with in numerical order from 1 to 10. These enumera

tions sometimes contain parables in a nutshell, as for instance : 
There are four kinds of baskets, and also of teachers ; there 
are four kinds of fishes, and also of mendicants ; there are four 
kinds of balls, and also of men, etc. Occasionally, too, 
enumerations occur which are not directly connected with 
religion, e.g., the ten themes of mathematics (in Sūtra 747). 
This Aṅga also contains important literary data regarding the 
Siddhānta, especially a table of contents of the Ditṭhivāya 
which has gone astray.

3

* 
The fourth Aṅga‚ the Samavāyaṃga,

4

* is in a way a 

) On the heretical doctrines dealt with in the Sūyagaḍaṃga, s. Jacobi, S B E 45, p . 
xxiii ff. Sūyagaḍa II , 1, as has been shown by Schubring (Worte Mahāvīras, p. 17 f‚) 
is closely related to Ayāra I (Bambhacerāiṃ) both in wording and mode of expression. 

2

) Edited in the AgamaSaṃgraha, Vol. 3, Benares 1880, with a Sanskrit and a Pra

krit commentary ; with Abhayadeva Sūri's commentary, Bombay 19181920. The title 
means " The Aṅga of the i tems," i.e‚, of the subjects enumerated under numbers 110. Cf. 
E. Leumann, GGA 1899, 588, 592. 

3

) Cf. Weber, Ind. Stud. 16, 267 ff. 
4

) Edited with commentary in the ĀgamaSaṃgraha, Vol. 4, Benares 1880; with 
Abhayadeva Sūri's commentary, by the A U S , Bombay 1918. 

56 
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continuation of the third, the subjectmatter of the first two

thirds of the work being arranged in numerical groups,
 x ) just 

like the Thāṇaṃga, except that in this case the numbers do 
not stop at 10, but go a long way beyond 100, as far as a 
million. 

The work begins with an enumeration of the twelve 
Aṅgas and a table of contents of the fourteen Puwas. At 
the conclusion, however, we find very exact data regarding not 
only the contents but also the extent of all the twelve Aṅgas‚ 
including the Samavāya itself. There is evidence of the fact 
that the Anga in its present form is either a late work or that 
it contains portions of later date, in such things as the 
enumeration, under the number 18, of the eighteen kinds of 
Brāhmī script, the enumeration, under number 36, of the 
thirtysix sections of the Uttarajjhayaṇa, and the mention of 
so recent a work as the Nandī. The data in regard to the 
extent of the Aṅgasdo not tally with their present extent, and 
some of the figures given are very fantastic.

 2 ) 

The fifth Aṅga‚ the Bhagavatī ViyāhaPannati, " the 
holy teaching of explanations," usually entitled briefly 
" Bhagavatī, "

 3 ) contains a bulky, circumstantial presentation 
of the dogmatics of Jinism, partly in the form of questions 
and answers, Mahāvīra replying to the questions of his 
principal disciple Goyama Indabhūti, and partly in the form 
of dialoguelegends (itihāsasaṃvāda). The contents are a 
motley mixture of ancient doctrines and traditions, with 
numerous later additions containing frequent allusions to other 
works, more especially to the Pannavanā, the Jīvābhigama, 

) Hence the title samavāya, i.e., " group," " aggregate." 
s

) Cf. Weber, Ind. Stud. 16, 285 ff. 
3

) VivāhaPannatti is only a corrupt form of ViyāhaP. Edition with Abhayadeva's 
commentary by the AUS, Bombay 19181921, 3 Vols. Cf. A. Weber, Ein Fragment der 
Bhagavatī, in A B A 1865, 367444; 1866, 155352; and W. Schubring, Worte Mahāvīras, 
p. 10, 18 ff. Portions of the ViyāhaPannatti have been translated into German by Schu– 
bnngr‚ Die Jainas (Religionsgesch. Lesebuch). 
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the Uvavāiya, the RāyaPaseṇaijja, the Nandī and the 
Āyāradasāo. This work gives a more vivid picture than any 
other work, of the life and work of Mahāvīra, his relationship 
to his disciples and contemporaries, and his whole personality. 
Side by side with reports concerning apparitions of deities 
and the miraculous powers of Mahāvīra, we also find purely 
human traits, such as in the following account of the meeting 
of Mahāvīra with his mother : 

(The Brahman Usabhadatta and his wife Devaṇandā went on pilgrim

age to Mahāvīra.) " Then milk began to flow from the breast of the 
Brahman woman Devānandā, her eyes filled with tears, her arms swelled 
beside her bangles, her jacket stretched, the hairs of her body stood erect, 
as when a Kadamba unfolds itself in response to a shower of rain ; thus 
she gazed at the holy monk Mahāvīra without averting her eyes. " Why, 
Master," said the venerable Goyama to the holy monk Mahāvīra, " does 
the Brahman woman Devaṇandā gaze.., (thus)... without averting her eyes? " 
" Hear, Goyama‚" said Mahāvlra, " the Brahman woman Devāṇandā is my 
mother, I am the son of the Brahman woman Devaṇandā. That is why 
the Brahman woman Devânandà gazes at me with tender love, the cause of 
which is that I first originated in her.’’ (It is then related how Devāṇandā 
was received into the Order by Mahāvīra himself.) 

We are probably also justified in regarding many of the 
doctrines, and particularly the similes and parables contained 
in this book as traces of the founder's own peculiar manner 
of expression. 

'Numerous parables,' which have been handed down 
faithfully as such, show Mahāvīra endeavouring to make his 
meaning comprehensible to his hearers. He must condescend 
very low to the level of their intelligence, and draw on inci

dents familiar to them from their daily lives. Thus, for 
instance, the old man, to whom a blow from an axe causes 
the same pain as grief causes to an elemental being (19, 3) ; 
the immense number of glances fixed upon a dancing girl, 

) 9, 3 3 , after the translation by Schubring, Die Jainas (Rel. Leseb‚), p. 4. 
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the crowdedness and yet isolation of which corresponds to the 
kindred qualities of the single points of space (11, 10) ; the 
goatshed, which is as full of the excrements of the goats, as 
origination and decay are taking place at every point of space 
(12, 7). Souls and substances permeate one another, as water 
permeates a sunken ship (1, 6) " etc.’

} 

It is quite likely that Mahāvīra delivered the speeches 
about Saṃsāra and Kamma as they are written down here, 
e.g.: 

" As each mesh in a piece of netting, which is set in a row of meshes, 
without a gap, occupying a regular and coordinated position in contact 
with the other meshes, reacts on the next mesh in regard to heaviness, 
drag, fullweight and closeness, even so in every single soul in many 
thousands of reincarnations, each one of many thousands of forms of life 
reacts in regard to heaviness, drag, fullweight and closeness on the life 
next to i t " (5, 3). 

" This soul of yours, Goyama‚ has already been incarnated as a mother, 
father, brother, sister, wife, son, daughter and daughterinlaw, as a foe, 
adversary, murderer, in jurer and opponent, as a prince, royal heir, governor, 
mayor, magistrate, millionaire, master of guild, commander and merchant,— 
as a slave, messenger, servant, serf, pupil and domestic, in relation to all 
souls, and all souls have already been incarnated...(as the same)...in rela

tion to your soul, and that more than once or an endless number of 
t imes" (12, 7). 

" Just as if a man should eat food which tastes delicious, well cooked 
in a saucepan, and containing the desired quantity of each of the eighteen 
principal ingredients, but nevertheless mixed with poison, and after having 
consumed it, though he is in good health, yet changes...(to a condition 
which is bad in every respect)..., even thus, Kalodāī, souls change...(to a 
condition which is bad in every respect)...if they take unto themselves the 
hurting of beings, untrue speech, misappropriation, sexual stimulation, 
possession, anger, pride, deceit and greed, love and hate, strife, slander, 
gossip and back–biting, dislike and liking, lying and deception, and that 
thorn of false belief. Thus it comes about, Kālodāī, that souls perform 
evil deeds, from which evil fruits ripen. But if a man eats delicious 

T

) Schubring, Worte Mahāvīras, p. 21 f. 
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food...mixed with wholesome substance, and though he is not in good 
health when he consumes it, but yet changes afterwards...(to a condition 
which is good in every respect), even so, Kālodāī‚ souls change, when 
they incorporate abstinence from hurting...from false belief, that thorn... 
(to a condition which is good in every respect)...Thus it comes about 
Kälodäl, that souls perform good deeds, from which good fruits ripen " 
a , JO).

 1 

The legendary portion of the work also gives an account 
of the predecessors of Mahāvīra, and of pious ascetics who 
attained great divine dignity through their severe castiga

tions. Considerable space is also devoted to the descriptions 
of the heavenly worlds of the gods, which are granted as a 
reward to the pious, and the hells with their torments, to 
which the wicked are doomed. Among the legends, those 
dealing with the predecessors and contemporaries of Mahāvira 
are specially important, namely those of the disciples of 
Pārsva and of Jāmāli and Gosāla Makkhaliputta, the founders 
of sects, to which Book XV of the Bhagavatī is devoted. This 
section is a good example of the way in which one sect pre 
sents the life of the founder of a hostile sect. The nucleus 
of history in the background of this presentation, appears to 
be the fact that the two hostile sects, the Nigaṇṭhas, i.e., the 
adherents of Pārśva and Mahāvīra, and the Ājīvikas, i.e., the 
adherents of Gosāla‚ were originally very closely connected, 
before they came to a parting of the ways.

2 ) It would seem 
that this Book XV of the Bhagavatī was originally an inde

pendent text, and indeed the whole of the fifth Aṅga has the 
appearance of a mosaic, into which various texts were inserted 
little by little. 

The sixth Aṅga is entitled NāyāDhammakahāo,
3) which 

) After the translation by Schubring, Die Jainas (Rel. Leseb.), p. 15 f., 19 t. 
2

) In the Appendix to his translation of the Uvāsagadasāo Hoernle has translated the 
story of Gosāla Makkhaliputta from Bhagavatī XV. Cf. also Hoernīe, ERE 1, 261, and 
B.M. Barwa in Calcutta Review, June 1927‚ p. 355 ff. 

a

) Edited with Abhayadeva Sūri's Commentary, Bombay 1916 by the AUS. C/. P. 
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probably means "Examples and religious narratives."
 1 } Book 

I of this Aṅga consists of 21 chapters, each one of which as a 
rule presents a complete, independent narrative. Most of 
these tales are of the type which lays more stress on some 
parable incorporated in them than on the tale itself ; some 
are, indeed, nothing but parables spun out and enlarged to 
form narratives. As an instance of this type, there is Chapter 
7, in which the following is related : 

A merchant had four daughtersinlaw. In order to put them to the 
test, he gives each of them five grains of rice with orders to preserve them 
carefully until he shall ask for them back again. The first daughterin

law throws the grains away, and thinks to herself: "There are plenty of 
grains of rice in the larder, I shall give him others instead.’' The second 
thinks in the same way, and eats the grains. The third daughterinlaw 
preserves them carefully in her jewelcasket. But the fourth one plants 
the grains, and reaps ; she again sows the harvest and reaps again, until 
at the end of five years she has accumulated a large store of rice. Then 
the merchant returns and punishes the first two daughtersinlaw, assign

ing them the meanest tasks in the household ; he entrusts the third one 
with the guarding of the entire property ; but he gives the entire manage

ment of the arge household into the hands of the fourth daughterinlaw.— 
These four women represent the monks some of whom do not keep the 
five great vows at all, others neglect them, the better ones observe them 
conscientiously, but the best of whom are not content with observing them, 
but propagate them also.

2

) 

Steinthal, Specimen der Nāyādhammakahā, Diss. Leipzig 18815 W. Hüttemann, Die Jñāta– 
Erzählungen im sechsten Aṅga des Kanons der Jinisten, Strass burg 1907. 

x

) This is how t h e Jainas themselves explain the tit le. The nāyas (Sansk. jñāta) are 
a certain kind of stories, " t h e y are to lay such emphasis upon either a certain definite 
subject of their action or a definite passage in the narrative, that the hearer will recognise 
that everything depends on this point of the narrat ive" (Hüttemann, loc. cit . , p. 47 f.). 
There is already a classification of the nāyas to be found in the Thāṇaṃga 4, 3 (s. 
Leumannin ZDMG 46, 1892. 602 f.). Weber explains the title otherwise : "Stories for 
the Dharma of Nāya‚" i e‚, of Jñātṛ; according to his descent, Mahāvīra is also called 
Jñātṛputra or Nāyaputta (in the Buddhist Pali texts Nātaputta). 

2

) E. Leumann (WZKM 3, 1889, 331 f, ; GGA 1899, 588) has compared the parable 
of the talents in St. Matth. 25 and St. Luke 1 9 , 1 2 ff. I t is, however, scarcely feasible to 
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Side by side with legends and parables of this nature, 
we also encounter regular novels, tales of travellers' adven

tures, mariners' fairytales, robber tales and the like, in which 
the parable only appears in the form of a moral clumsily 
tacked on to the end.’> In Chapter 8 the legend of Mallī‚ the 
only female Tīrthakara

2 ) is told, with that morality which, 
though sickly to our taste, is so characteristic of the monastic 
conception of life : 

Mallī, the daughter of the king of Mithilā, is of wondrous, incom

parable beauty. Six princes learn of her beauty, each in a different way, 
and woo her. One of them, the king of the Kuru land, gets to know of 
Mallī through a portrait which an artist has painted of her, after he had 
seen only the princess’ great toe .

3 ) Mallī’s father refuses all the six princes. 
They are infuriated, and combine to wage war against the king. Mithilā 
is besieged, and the king is helpless. Then Mallī advises the king to invite 
each one of the princes into the city, promising each one her hand. Owing 
to her power of clairvoyance, she had already foreseen everything long 
before, and .had a "puzzling house " 4 ) constructed; then she made a 
figure which bore an exact resemblance to herself, and put it into this house. 
This figure had an opening on the head, into which she put remnants of 

assume any historical connection between the Jinistic and the Christian parable. Thus 
also Garbe, Indien und das Christentum, p. 43 f. Note ; and now also Leumann, Buddha 
und Mahāvīra, ZB 1921, p. 55 ff, 

) In the mariner's fairy tale in the ninth Jñāta story, the winged horse also occurs, 
as in the Valāhassa.Jātaka (No. 196). See above, p. 131 f., and Charpentier, WZKM 27, 
1913, 93. 

2

) According to the hagiology of the Jainas, there are 24 Tīrthakaras, " preparers of 
the path," also called Jinas‚ " victors " of whom Ṛṣabha was the first and Mahāvīra the 
–ast. All of them possessed perfect knowledge (kevalajfiāna), and ever again proclaimed 
anew the religion which had sunk into corruption. With the Digambaras, the 19th 
Tīrthakara is a man, Malli‚ like all the others, but according to the Śvetāmbaras, a woman, 
Mallī‚ Cf. Mrs. Stevenson, Heart of Jainism, p. 50 ff., 56 f. ; H. v. Glasenapp, Der Jainis– 
mus‚ p. 247 ff„ 284 and in Festgabe Jacobi, p. 337. 

à

) This episode reminds us of the Buddhist stories of famous artists, above, p. 136 f., 
and the entire narrative betrays a highly cultivated art. 

*) Mohanaghara, " a house intended for confusion," namely a house in which a 
second house, and in the latter a third house stands, with network walls, so that the 
princes could be led into the house, without knowing of one another, and yet could all see 
the same figure. 
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her meals every day. She took care to conceal the opening carfeully with 
lotus blossoms. The princes were conducted into this " puzzling house." 
While they are admiring the figure of the princess through a wall of netting, 
Mallī herself appears. She opens the figure, and a terrible stench is spread 
about, so that the princes hastily cover their faces and turn away, where

upon the beautiful princess moralises on the fact that the inside of her lovely 
body is even much more loathsome than the inside of this figure. They 
should therefore not set any store on the enjoyment of love. She then 
tells the story of her former births, in which the six princes also played a 
part, and announces that she has decided to become a nun, whereupon the 
six princes also renounce the world. 

If is a favourite theme in Jinist legends in general, as in 
this particular instance, to follow up the fate of persons 
through various rebirths. In Chapter 13, a pious layman 
who had lapsed into heresy for lack of a suitable teacher, was 
reborn as a frog, in spite of his many good works. In this 
existence he is crushed by a horse's hoof, but is just able to 
summon his remaining strength sufficiently to repeat the 
formula of worship to Mahāvīra, and is consequently reborn 
immediately as a god in heaven.’* Chapter 16 contains the 
legend of Dovaī‚ i.e., Draupadī, in the form of a story of 
rebirth. This is a monkish corruption of the legend from the 
Mahābhārata of Draupadī's marriage to the five brothers.’* 

Book II of this Aṅga is a complete contrast to Book I 
both in form and contents, and is more closely associated with 
the seventh and the ninth Aṅgas. Curiously enough, the 

') The same legend is also told in the Paīnna Bhattaparinna (cf. K. v. Kamptz‚ Uber 
die vom Sterbefasten handelnden älteren Paînna des JainaKanons, p. 31) ; similarly in the 
VisuddhiMagga, above, p. 203. 

a

) E. Leumann, 0C VI Leiden 1883, 3, 539 ff., believes that an archaic tradition is 
embodied in the Jinistic form of the legend. That is certainly not the case. See also 
Weber, H S S . Verz. II , 2, 473 f. Leumann (loc. cit. 551 f.) discusses Chapter 14 of the 
Aṅga‚ which he compares, as the Indian " Herod legend," with that part of the Kṛṣṇa 
legend which is told in the Bhāgavata–Purāṇa 10, 24. There is, however, only a very 
slight connection between the legend of the massacre of the innocents and the pious 
Jinistic legend. 
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story of the goddess Kālī is here told as a Dhammakahā, 
" sermon,"

 l ) though it is eminently unsuitable for this 
purpose. 

The seventh Aṅga‚ Uvāsagadasāo,
2 ) i.e., " the ten (chapters 

on the duties) of the lay adherent " also contains narratives 
for the most part. Legends are told of ten pious house

holders, most of whom are wealthy merchants, who impose on 
themselves certain forms of selfdenial, take the vows enume

rated by Mahāvīra, and become pious lay adherents. By dint 
of their asceticism they actually attain to miraculous powers 
while they are still lay adherents : finally they die a voluntary 
death by starvation as genuine Jaina saints, and are reborn as 
gods in the heaven of the pious. Just as in the Purāṇas and 
the Buddhist MahāyānaSūtras, ten stories of this kind are 
included in one and the same frame, being told by the vener

able, Suhamma to Jambū. The legends are all told after a 
stereotyped pattern in the most monotonous manner imagin

able, so much so that in the later stories there is often only a 
catchword given by way of allusion to the earlier stories. 
The part that has the greatest claim upon our interest, is 
Chapter VII, in which the story is told of the wealthy potter 
Saddālaputta, who had been an adherent of Gosāla Makkhali

putta, but seceded from him and went over to Mahāvira. The 
description of how Mahāvīra convinces the potter of the truth 
of his doctrine, is in places reminiscent of the best Buddhist 
dialogues. It is obvious, however, that the whole work was 
only compiled for devotional purposes.

3) 

) See Schubring, Worte Mahāvīras‚ p. 6‚ 13. 
2

) Ed. in the original Prākṛt with the Sanskrit Commentary of Abhayadeva and an 
English Translation with notes by A. F. R. Hoernle, Calcutta, Bibl. Ind. 18851888. Edit

ed with Comm entary of Abhayadeva Sūri by the AUS, Bombay 1920. Cf. Leumann, 
WZKM 3, 1889, 328 ff. ; Barth, RHR 19,1889, 284=Oeuvres II , 61 f. There is a metrical, 
elaborated version of the contents of this Aṅga‚ namely the Vardhamānadeśanā in Prakrit

Gātbās (with interlinear version in Sanskrit); s. Weber, HSS. Verz. II . 2, 492. 
3 This is also expressly stated at the conclusion of the book: " The seventh Aṅga ? 
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The next two Aṅgas‚ composed on the same plan, can 
lay just as little claim to literary merit. The eighth Aṅga‚ 
Aṃtagaḍadasāo,’* i.e., "the ten (chapters) on the (pious 
ascetics) who have made an end,'’ originally consisted of ten 
chapters, but is now divided into eight sections. The ninth 
Aṅga‚ too, A ṇ u t t a r o v a v ā i y a d a s ā o , i.e., "the ten 
(chapters) on the (pious ascetics) who have attained to the 
very highest (regions of heaven)," is now divided into three 
sections with thirtythree lessons, instead of the original ten 
lessons. As we learn from Thāṇaṃga 10, the original contents 
of these two Aṅgas were totally different from the present 
contents.

2

* On the ground of their form, if for no other 
reason, these works must be denied any claim to literary 
excellence. Not only are the legends related after a 
stereotyped pattern, but they often present merely a 
skeleton, which the reciter is left to fill in with set words 
and phrases like clichés. For instance, one passage reads: 
"There was once a city named Campa, a shrine Punṇa– 
bhadda‚ a forest. Description."

 3 ) What is meant is, that a 
complete description of the city, the shrine and the forest is to 
be inserted here, as it stands in the first Upāṅga. Another 
instance is the part about the Thera Suhamma, one of 
Mahāvīra's disciples, where there is a mere indication that a 
detailed description of this holy man is to be given, which 
can be found in the sixth Aṅga. In those cases where they 

Uvāsagadasāo, forms a book of the sacred scripture. I ts ten chapters ... are recited in 
exactly ten days. Thus the whole book is read completely. I t is however, permitted 
to do this with the Aṅga in two days." 

l

) The 8th ,9 th and l l t h A ṅ g a s with Abhayadeva Sūri's Commentary are edited in one 
volume by the A U S , Bombay 1920. The Antagaḍadasāo and Aṇuttarovavāiyadasāo tran

slated from thePrākr i tby L. D . Barnett, London OTF 1907. 
) See Schubring, Worte Mahāvīras, p. 6 ff. 
s

) We find something similar in the Canon of the Sarvāstivādins ; s. above II , 280 f., 
284 and Speyer, Avadānaśataka II , p. xvi I. The " Varṇakas " occur in all the texts of the 
Canon, 
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are given in full, these " descriptions " (vannaa‚ varṇaka) are 
composed in an ornate style characterised by the conglomera

tion of long compound words. In all probability they belong 
to the earlier poetical portions of the Canon. Even the earliest 
commentaries read these descriptions as ornate prose. Prof. 
Jacobi

1 } attempted to find in them traces of a long metre not 
arranged to form stanzas, but himself remarks that, though 
they are metrical, they are more closely akin to prose than 
to actual poems. However, even where the descriptions are 
given in the text itself, e.g., that of the marriage of Prince 
Goyama‚ they are very tedious, and mostly consist of nothing 
but endless enumerations. The only time when the narrative 
becomes more poetical is, when the prince announces his 
resolve to become a monk, and his parents endeavour to dis

suade him from this course. The words in which Goyama 
begs for admittance into the monastic order, in the eighth 
Aṅga—" The world is in flames, the world is being burnt by 
oldage and death "—put us in mind of the famous " Fire 
Sermon " of Buddha. This Aṅga is of importance from the 
point of view of Indian mythology and history of religion, 
because it embodies the Kṛṣṇalegend in a corrupted Jaina 
version, related so as to suit Jaina requirements. The story 
of the downfall of the city of Dvāravatī and the death of 
Kṛṣṇa is told as in the Mahābhārata, only Kṛṣṇa is made 
into a pious Jaina. 

) Ind. Stud. 17, 389 ff.; cf. Schubring, Z U 2, 178 ff. and Worte Mahāvīras, p. 3 ff., 
who regards this metre (veḍha‚ veṣṭaka) as a forerunner of the āryā. H e too, observes: 
" The absence of a division into stanzas which is caused by the varying lengths of the v e ḍ h a s , 
gives a Veḍha text the character of rhythmic prose." It is true that in the Anuogada»a 
(p. 233 f. of the 1924 Bombay edition) veḍha is mentioned after gāhā (gāthā) and siloga 
(śloka), but i t is not certain whether it here means a metre, because, after ve<ihasarpkhä 
we find nijjuttisaṃkhā, etc. Cf. Leumann, Jītakalpa in SBA 1892, p. 1196. We must 
bear in mind that, from the Indian point of view, the metre is no criterion of poetry, as 
prose can just as well be poetry as can verses, so that i t really does not make much differ

ence whether we read these passages as verses or rhythmic prose. 
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The ninth Aṅga gives a hopelessly monotonous account of 
how the saints again and again attain to the highest perfection 
by starving themselves to death. To our minds at least, it 
is not very edifying to have the " beauty of asceticism

9 9 

illustrated by a minute description of every single part of the 
body, accompanied by a series of drastic comparisons, in 
order to show how lean and emaciated it had grown. It is a 
remarkable contradiction : this exaggerated love of death on 
the part of the Jaina saint, and on the other hand, the equally 
exaggerated fear of killing any living thing, even though it 
might be only a worm or a green herb. 

The tenth Aṅga‚ the PanhāVāgaraṇaiṃ, " Questions and 
Explanations,

1

) treats in ten " Gates" (dāra) firstly of the five 
" great vows " (not to hurt any living being, not to lie, not to 
steal, not to be unchaste, not to be attached to possessions), 
and then of the five virtues corresponding to these. It is 
a purely dogmatic presentation, which does not correspond 
either to the title of the work or to the table of contents in 
the Thāṇaṃga 10 and in the Nandī Thus a later work took 
the place of the old Aṅga which had got lost.

2 ) 

The eleventh Aṅga‚ Vivāgasuyam, i.e., " the text of the 
ripening (of actions),’’

3

) contains legends on the retribution 
of good and evil deeds after the manner of the Buddhist 
Karman stories in the AvadānaŚataka and KarmaSataka. 
Goyama Indabhūti, the oldest pupil of Mahāvīra, sees various 
unhappy people, and at his request Mahāvīra explains by what 
actions in a former birth the person has deserved such mis– 

J

) Edited with Abhayadeva Sūri's Commentary, by the A U S , Bombay, 19l9. 
2) Cf. Weber, Ind. Stud. 16, 326 ff. ; Schubring, Worte Mahāvīras, p. 13. 

3

) For edition (together with Aṅgas 8 and 9) s. above, p. 450, note 1. According to 
Thāṇaṃga 10, where this Aṅga is called KammaVivāgaDasāo, it originally contained 
Only 10 chapters, whilst it contains 20 to–day. " This extension is made for the purpose of 
setting the reward for previous merits beside the evil consequences of previous guilt " 
(Schubring, Worte Mahāvīras* p 6 ) . 
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fortune, through what bad rebirths the person has already 
passed, what is still in store for him, and by what means he 
may finally attain to a good rebirth again. There is, for 
instance, a certain Umbaradatta, who is afflicted with all 
manner of horrible diseases. Why ? Because when he was a 
doctor, in a previous existence, he had prescribed meat diet 
to a patient, thus causing the killing of numerous living crea

tures. He will still be born again in worse incarnations, as a 
dog, etc., but finally he will nevertheless be born again as a 
merchant. 

In regard to the contents of the twelfth Aṅga‚ the Diṭṭhi– 
vāya ("Doctrine of the various views ’’), which went astray, 
there is nothing beyond all kinds of information given in 
other texts.

1 } Five divisions of the Ditṭhivāya are distin

guished : (I) Parikammaṃ (Parikarmāṇi) ; these are said to 
be 16 "Preparations" for the right understanding of the 
Sutras, after the analogy of the 16 arithmetical operations ; 
(2) Suttāi (Sūtrāṇi), 88 ( 4 x 2 2 ) Sutras, in which the heretical 
doctrines are confuted ; (3) Puwagae (Pūrvagatam), the 14 
Puvvas; (4) Anuyoga, legends of the Tīrthakaras and other 
great men ; and (5) CQliyā (Cūlikāḥ' or " Addenda.’’

 2 ) The 
existence of twelve Upāṅgas is additional evidence of the fact 
that twelve Aṅgas once existed. 

There is an Upāṅga to every Aṅga. Nevertheless the 
connection is merely external. The subjectmatter of the 

) Thus in the fourth Aṅga‚ in theNandî and the ChedaSūtras. A short text, after 
the manner of a Tantra, seems to have stood at the beginning of this Aṅga ; s. Leumann 
OC VI, Leiden 1883 I I I , 2, 558 ff. A KarmaGrantha by Candrarṣi and a work by Śiva– 
śarmasuri called KarmaPrakṛti, old texts in Prakrit Gāthās on the doctrine of Karman, 
are said to have been taken from the Diṭṭhivāya ; s. H . v. Glasenapp, Die Lehre vom 
Karman in der Philosophie der Jains nach den Karmagranthas dargestellt , Leipzig 1915, 
p. 9 f. The Siddhapañcāśikā by Devendra Sūri‚ is an extract from the Diṭṭhivāya in 50 
Gāthās ; see Weber, H S S . Verz. I I , 2, 534 ff. 

3

) Cf. Weber, Ind. Stud. 16, 349 ff. ; Guêrinot, La Religion Djaina‚ p. 7l ‚ and H. v. 
Glasenapp, Der Jainismus, p. 93 ff. 
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twelve Upāṅgas is purely dogmatic and mythological, and 
they are not very interesting from a literary point of view. 

The first Upāṅga is the Uvavaiya.’> The first part 
describes the departure of Mahāvīra for the Puṇṇabhadda 
shrine, and the pilgrimage of King Kuṇiya Bhiṃbhasāraputta 
to the same place, in order to hear Mahāvīra's sermon.

2) The 
sermon deals with the retribution of good and evil deeds in the 
four forms of existence (as denizens of hell, animals, human 
beings and gods), and also with the duties of monks and lay

men. In the second part, which has no connection whatso

ever with the first, Goyama Indabhūti journeys to the Master, 
in order to question him regarding the various rebirths. It 
is then taught in the form of questions and answers, bow 
every being which has done evil, has to bear the consequences, 
and the beings which have not sinned so grievously, reappear 
in a world of the gods under certain circumstances. The 
various circumstances which lead to the " attainment of an 
existence" (uvavāya) in one of the twelve worlds of the gods

are enumerated in 16 categories. The last site lies beyond 
the borders of the universe, and is destined for those who have 
attained to complete knowledge. These mansions of the 
ble3sed are described in great detail: 

" The same form which the enlightened one had at the last moment, 
when leaving this earthly existence, that same form he has yonder, only 
that it is intensified in its soulatoms. From the form which was large or 
small in the last existence, onethird will be lacking in the size and bulk 
of the enlightened one... .They are without a body, densely compact of 

*) Das AupapātikaSūtra, erstes Upāṅga der Jaina, I. Teil . Einleitung, Text und 
Glossar von E. Leumann, AKM V I I I , 2 Leipzig 1883. Complete edition in the AUS 
series. The Sanskritised form " Aupapātika " given by the commentaries is erroneous. 
Uvavāiya stand* for upapādika, " dealing with the upapāda (uvavāya)*' ; uvavāya means 
" the attainment of an existence." Cf. S. Lévi in JA, 1912, sér. 10, t. X X , 502 I. The 
Digambaras call the 9th Aṅga Anuttaraupapādikāṅga, s. Bhandarkar, Report 18834, p. 
107. 

a

) The descriptions (varṇaka) are given completely in the ñrst two Upāṅgas. 
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soulatoms, they cherish a right belief and a right knowledge as regards 
objects in particular as well as in general. By reason of their being able 
to exercise omniscience, they recognise the nature of all things and their 
temporal qualities ; with a neverending, penetrating, keen glance of their 
intellect, they look in every place. Neither among human beings nor 
among all the gods is there such illimitable bliss as has begun for 
the enlightened one. The bliss of the gods, multiplied in duration to 
eternity, even though it were endlessly augmented in its fulness, is not 
so great as the blissfulness of liberation...‚As a savage, who becomes 
acquainted with the manifold beauties of a city, cannot describe them, 
because he lacks something with which to compare them, so, too, the 
blissfulness of the enlightened ones is incomparable, there is no comparison, 
and yet I shall mention something which can be compared with it 
in a certain sense. As a man, when he has eaten food containing all 
desirable ingredients, no longer experiences thirst and hunger, as though 
he had sated himself with the celestial beverage, so the enlightened 
ones who have come to the unique extinguishing, dwell sated for 
all time, rapturous in the possession of illimitable blissfulness without 
end.’'

1

) 

As a work of literature, the second Upāṅga‚ the Rāya– 
paseṇaijja,

2) is of greater importance. It is true that it 
begins with a long and tedious story, in the style of the 
Purāṇas, of the pilgrimage of the god Sūriyābha to Mahāvīra, 
but the nucleus of the work is really the dialogue, included 
in this tale, between King Paësi and the monk Kesi‚ conclud

ing with the conversion of the free–thinking king. This is a 
splendid, lively dialogue, in which Kesi endeavours to prove 
to Paësi that there is a soul independent of the body, whilst 

J

) 170 I., 178 ff. After the translation of W , Schubring, Die Jainas (Rel. Leseb‚), p. 

29 I. 
) Rājapraśnīyasūtram, edited with Malayagiri's Commentary by the AUS, Bombay 

1925. On the contents s. Leumann OC V I , Leiden 1883, I I I , 2, 490 ff. The Sanskrit 
translation of the title, Rājapraśnīya, is probably erroneous. Presumably the work origin

ally treated of a king Prasenajit, in whose place Paësa was inserted ; see Weber, Ind. 
Stud. 16, 382 ff. On a Buddhist version of the Paësi dialogue in the DīghaNikāya see 
above I I , 44. 
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Paësi thinks that he has established the contrary by means of 
experiments. He says, for instance, that he has had a thief 
sentenced to death, cut up, and hacked to pieces, and found 
no trace of any soul; whereupon Kesi retorts that he is even 
simpler than certain people who wanted to make a fire and 
chopped up the firesticks. 

The next two Upāṅgas again take the form of questions 
(by Goyama) and answers (by Mahāvīra). The third Upāṅga‚ 
Jīvājīvābhigama, " the doctrine of the living and the lifeless 
things,"

 0 gives in 20 sections a comprehensive classification 
of living creatures and a description of the universe in all its 
details (oceans, islands, palaces of gods, e tc ) . The section 
dealing with the continents (dīva) and the oceans (sāgara) is 
connected with the JambuddīvaPannatti, and is an interpola

tion.’* 
The fourth Upāṅga‚ Pannavaṇā,

3

* which describes itself 
as a work of Ayya Sāma,

4 ) also gives in 36 chapters a classifi

cation of the living beings, containing under " human being " 
a geographicalethnographic outline, in which the Aryans 
(ariya‚ ārya) and the barbarians (rnilikkha, mleccha) are 
enumerated with their habitations. 

The fifth, sixth and seventh Upāṅgas are " scientific " 
works, dealing with astronomy, geography, cosmology and the 
division of time. Curiously enough, the CandaPannatti, 
which is counted as the seventh Upāṅga‚ according to its 
title an astronomical theory of the heavens based upon the 

1

) Jīvājīvābhigam5pāṅga with Malayagiri's Commentary edited in J P U 50, Bombay 
1919. See Weber, Ind. Stud. 16, 388 ff. The title is usually given as Jīvābhigama, but 
Jīvājīvābhigama seems to be more in keeping with the contents of the work. 

2

) Cf. W. Kirfel in ZII 3, 1925, p. 50 ff. According to the data in the Ṭhāṇaṃga and 
in the Nandī‚ there was an irdependent text DīvasāgaraPannatti in the Canon. 

3

) Pannavaṇā Bhagavatī with Malayagiri's Commentary and Sanskrit translation by 
Nārakacandra, publ. Benares 1884; Śyāmācāryadṛbdhaṃ śrīmanMalayagiryācāryavihi

tavivaraṇayutaṃ śrīPrajñāpanopāṅgam, Bombay 1918‚ AUS. 
4

) See above, p. 433, note 1. 
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moon, is completely identical in all available manuscripts with 
the SüraPannatti,

1

* the description of the heavens based upon 
the sun. Originally it was most probably a text preceding 
the SūraPannatti and a work separate from this text. The 
SūraPannatti contains a systematic presentation of the astro

nomical views of the Jainas. It deals with the orbits which 
the sun describes during the year, with the rising and setting 
of the sun, with the speed of the course of the sun through 
each of its 184 circuits, the light of the sun and moon, the 
measure of the shadow at various seasons of the year, the con

nection of the moon with the lunar mansions (Nakṣatras), the 
waxing and waning of the moon, the velocity of the five kinds 
of heavenly bodies (the sun, the moon, planets, Nakṣatras and 
Tārās), the qualities of the moonlight, the number of suns in 
Jambudvīpa‚ etc. As the work deals with the sun as well as 
with the moon, it almost looks as though the original Canda– 
Pannatti had been worked into the SūraPannatti. 

The sixth Upāṅga‚ the JaṃbuddīvaPannatti, "the 
description of Jambudvīpa,"

 2 ) the central continent, contains 
the mythical geography of the Jainas. In the description of 
Bharatavarṣa (India), however, the legends of King Bharata 
occupy much space.’' 

Upāṅgas 812 are sometimes also comprised as five sec

tions of one text entitled NirayāvalīSuttam. Probably they 
originally formed one text, the five sections of which were 

x

) SūryaprajñaptiUpāṅgam with Malayagiri's Commentary, edited by the A U S , 
Bombay 1919. Cf. Weber, Inà. Stud. 10, 254 ff. ; 16, 401 ff.j H S S . Verz. I I . 2, 573 ff. ; 
G. Thibaut in J A S B 1880, 49, 107 ff., 181 ff. ; Leumann in OC VI, Leiden 1883, I I I , 2, 
490 ff. and Schubring, Worte Mahāvīras, p. 13. In Ṭhāṇaṃga 4, 1 CandaPannattī, Sāra– 
Pannattī , JaṃbuddīvaPannattī ana DīvasāgaraPannattī are enumerated as Aṅgabahiriyas. 

2) JambūdvīpaPrajñapti with Śānticandra's Commentary in J P U ‚ Nos, 52 and 54. 
Cf. on the mythical geography of the Jainas, W. Kirfel‚ Kosmographie der Inder, Bonn 
und Leipzig 1920, p. 208 ff. and H. v. Glasenapp, Der Jainismus, p. 225 ff. 

3

) According to Leumann (ZDMG 48, 82) these legends " can be called an exactly 
parallel text to ViṣṇuPurāṇa I I and Bhāgavata–Purāṇa V," 

58 
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then counted as five different texts, in order to bring the 
number of Upāṅgas up to twelve. They are all of legendary 
contents, and deal with life in the beyond. The eighth 
Upāṅga‚ Nirayavaliyāo,

1 } " the series of hells," relates how 
the ten halfbrothers of the king of Campā‚ Kuriiya or Ajāta– 
śatru‚ were killed by their grandfather Ceḍaga of Vesāli in the 
battle against him, and after their death were reborn in the 
various hells (niraya). The Buddhists relate that Ajātaśatru 
killed his father Bimbisāra, the contemporary of Buddha, and 
that he was altogether a bad, cruel ruler. The Jainas endea

vour to show him in a better light, obviously because he 
favoured their order. The ninth Upāṅga‚ Kappāvaḍaṃsiāu, 
gives an account of the ten sons of the same princes whose 
story was told in the eighth Aṅga : like their grandmothers 
they were converted to the ascetic life, and each one reached 
a different heaven. The tenth Upāṅga‚ Pupphiāo, gives an 
account of ten gods and goddesses, who drove earthwards in 
their heavenly chariots (puṣpakāḥ) from their heavenly 
world, in order to pay homage to Mahāvīra, whereupon the 
latter teils Goyama Indabhūti their previous history. In the 
eleventh Upāṅga‚ Pupphacūliāo, ten similar stories are told, or 
rather they are indicated merely by catchwords. The twelfth 
Upāṅga‚ Vaṇhidasāo, deals with the conversion of the twelve 
princes of the Vṛṣni dynasty by the saint Ariṭthanemi The 
first of the legends deals with Nisaḍha, son of Baladeva and 
nephew of Kanha (Kṛṣna) Vāsudeva, and is thus connected 
with the Kfṣṇa legend. 

The ten Paīṇnas or " scattered pieces" correspond to the 
Vedic Pariśiṣṭas, and are, like the latter, mostly metrical, and 
deal with all kinds of subjects pertaining to the Jaina religion. 

) Nirayāvaliyāsuttam, een Upāñga der Jaina's. Met inleiding van S. Warren, 
Amsterdam 1879. Nirayāvalikasūtram with Candrasūri's Commentary, publ. by the AUS, 
Ahmedabad 1922. 
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The Caüsararia deals in 63 verses with the prayers by means 
of which one may take the "fourfold refuge," namely, that of 
the saints (Arhat), the perfected (Siddha), the living pious 
(Sādhu) and of religion (Dharma). The first verses, however, 
prescribe the six daily duties (ṣaḍāvaśyakam) essential for the 
purification of one's mode of life.’

} Virabhadda (Vīrabhadra) 
is mentioned as the author of the Causaraṇa. There is a 
whole series of Painṇas which deal with the voluntary 
death of the sage:

2 ) B ha t t a p a r innā‚ " the dispensing with 
food," in 172 verses ; S a ṃ t h ā r a‚ " the pallet of straw/* 
upon which the sage, sick unto death, stretches himself in 
order to meditate, in 122 verses ; ĀuraPaccakkhāna, " the 
sick one's refusal " (of the pleasures of life), and Mahā– 
P a c c a k k h ā n a , " the great refusal," a formula of confession 
and renunciation in 143 verses. "The death of the fool " 
(bālamaraṇa) is the involuntary death from various causes 
of ordinary people who are strangers to the Jaina doctrine, 
and also the suicide of such people. The " death of the semi– 
sage " is that of the lay adherent who, though he does not 
die by voluntary fasting, dies after making a confession, on 
a bed known to be his deathbed. In contrast to these the 
"death of the sage" is the solemn passing of the man who 
is sick unto death, by means of voluntary fasting, after he 
has completed his confession and all vows and penances. 
Though the texts mentioned really contain nothing but the 

*) These are : (1) sāmāiaṃ (sāmāyikam), " equanimity," obtained by desisting 
from all evil. (2) caūvīsaīthaa (caturviṃśatistava), " the glorification of the twentyfour " 
(Tīrthakaras), (3) vaṃdana, " t h e v e n e r a t i o n " (of the Guru), (4) padikkamaṇaṃ (prati– 
kramaṇa), " confession, " (5) kāussagga (kāyotsarga), penance through certain postures of 
the body, and (6) paccakkhāṇaṃ (pratyākhyāna), " the refusal " (of certain pleasures), 
i. e‚, the vow to renounce certain pleasures. 

2 ) Of. Kurt von Kamptz‚ Uber die vom Sterbefasten handelnden älteren Pai'nna des 
JainaKanons, Diss. Hamburg 1929. The " death of the fool " and the " death of 
the sage " are also dealt with in Bhagavatī I I , 1, 48 in detail ; s. Weber, Bhagavatī, in 
ABA 1866, p. 266 f. 
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rules for attaining death by fasting, they are nevertheless 
in the form of didactic poems, and mostly in verse, and make 
use of plays on numbers and all kinds of figures of ornate 
poetry. They also contain sermons, which are adorned with 
poetical comparisons, as for instance the following : 

" Even as a needle through which a thread has been drawn, cannot get 
lost in the rubbish heap, so also a soul does not disappear in Saṃsāra. 
Souls which do not renounce the world, and which are lacking in character 
and good qualities, plunge into Saṃsāra‚ just as birds with a broken 
wing and without tailfeathers fall into the ocean. A dog which licks a 
bone, does not reach the marrow, and persuades himself that he is happy, 
whilst in reality he is cnly keeping his throat dry. Similarly a man takes 
for bliss intercourse with women, which in reality, serves to exhaust him. 
A sinner who makes a sincere confession, is like the bearer of a 
burden, whose burden is taken from him. ’ '

l ) 

In the Bhattaparinnā and the Saṃthāra there are also 
numerous legends of grievous sinners who did penance and 
became saints, of martyrs, of strange destinies in the cycle 
of rebirths, etc.

2 ) 

The other Painṇas deal with very varied themes : the 
T a ṃ d u l a  V e y ā l i y a,

8) in mixed verse and prose, is a dialogue 
between Mahāvīra and Goyama on physiology and anatomy, 
the life of the embryo, the ten ages of man, the measure of 
length and that of time, the number of bones and sinews, 

) Bhattaparinnā 86, 141 ff., Mahapaccākkhaṇa 30, according to the translation of 

Kamptz‚ loc. cit . , p. 23 f. 
*) K. v. Kamptz‚ loc. cit. , p. 24 ff. 
8

) Usually witten Taṃdula°, Tandula
0

, sometimes also Taṇḍula
0

. The explanation 
of the title (in Sanskrit it is both Tandulavaikālika and Tandulavaicārika) is doubtful. 
Vijaya Vimala explains it as follows : tandulānāṃ varṣasatāyufkapuruṣapratidinabhogyā

nām saṃkhyāvicāreṇopalakṣitaṃ tandula vaicārikaṃ nāmeti‚ " an examination of rice 
grains (tandula=tandula) , characterised by the number of rice grains, to be eaten day by 
day, by a man who lives for a hundred years ." Does the title refer to the great number 
of details, dealt with in the work ? Editions in the AUS, and Pratnapūrvadharanir

mitaṃ śrīTandulavaicārikain śrīmad–Vijaya–Vimalagaṇidṛbdha–vṛtti–yutani sāvacūrikaṃ 
ca Catuḥśaraṇam, Bombay 1922, J P U 59. 
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etc. The Ca ṃ d āV i j j h a y a (or C a ṃ d āV e j j h a g ā)
 1 } 

daals in 174 verses with teachers and pupils, and with disci

pline in general. The D e v i n d a t t h a a in 300 verses 
contains a classification of the kings of gods according to 
their groups, residences, etc. The contents of the G a n i – 
v i j j ā, in 86 verses, are astrological. The V ī r a t h a a 
contains an enumeration in 43 verses of the names of 
Mahāvīra. 

In reality, however, as has already been observed above, the 
list of the Paīṇnas is quite indefinite. A G a c c h ā y ā r a 
(Gacchācāra), " School rules,"

2 ) is also enumerated as a 
seventh or eighth Paiṇna‚ and a M a r a ṇ a  S a m ā h ī 
(MaraṇaSamādhi), " DeathMeditation," as a tenth Paīrma. 
The Gacchāyāra contains rules of life for teachers, monks 
and nuns, and is an extract from the CheyaSuttas Mahā– 
Nisīha and Vavahāra. The MaraṇaSamāhī, of course, also 
belongs to the texts which deal with the " death of the sage." 
Sometimes, however, also 20 or more texts are counted among 
the Pairmas.

8 ) 

The six C h e da8 ū t r a s 4 ) did not, perhaps, form a group 
in the Canon until a late period, as it is not always the same 

) After 'Schubring, Worte Mahāvīras, p, 2, note 2 : candrakavedhyaka, " the apple 
of the eye which is t o b e bored through " = " hitting the mark. " (?) 

) Gacchācāraprakīrṇakam with Vānararṣi's Commentary, publ. by the A U S , Bom

bay 1923. Cf. Weber, Ind. Stud. 16, 445 f. ; Schubring, Das MahānisīhaSutta, p. 50 f. 
3

) According to tradition {cf. Nandīsūtra 44 and Viiaya Vimala Gaṇi in the Com

mentary on the Tandulavaicārika) there were no less than 84,000 Prakīrṇakas of each one 
of the pupils of Ṛṣabha and 14,000 of each one of the 14,000 Sādhns who had still been 
taught by Mahāvīra himself. One of them is said to have been Vīrabhadra, the author of 
the Caūsaraṇa. The edition, CatuḥśaraṇādiMaraṇasamādhyantaṃ Prakīrṇakadaśakaṃ 
chāyāyutam, Bombay, saṃvat 1983, A U S 46, contains : Causaraṇa, Āurapaccakkhāṇa, 
Mahāpaccakkhāṇa, Bhattaparinnā, Tandulaveyāl iya, Saṃthāra, Gacchāyāra, Gaṇivijjā, 
Devindatthya and Maraṇasamāhī. An older edition Bhavnagar, saṃvat 1966, contains : 
Caūsaraṇa, Āurapaccakkhāṇa, Bhattaparinnā and Saṃbhāraga. Cf. Weber, Ind. Stud, 16, 
426 ff. ; Schubring, Worte Mahāvīras, p. 2 f. ; K. v. Kamptz‚ l o c cit., pp. 58. 

4

) The meaning of the woid is not clear. Cheda means " cut. " As cheda and muīa 
in Jaina discipline mean two kinds of penances, Schubring (Kalpasūtra, p. 8, and OLZ 
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texts which are placed in this group. The nucleus of this 
group, however, ChedaSūtras 35, belongs to the earliest por

tion of the Canon. These three texts are treated by tradition 
as one book (śmtaskandha) and called DasâKappaVa vahār 
Side by side with an assortment of legendary material, the 
contents of the ChedaSūtras are what we have met with under 
the name of V i n a y a in Buddhist literature, namely, the rules 
of life for the monks and nuns and the prescriptions as 
regards atonements and penances, and in fact the entire 
discipline of the Order. The fourth Cheda–Sutra, entitled 
Ā y ā r a d a s ā o ( " the ten sections on behaviour "), also known 
as Dasāo or Daśāśrutaskandha, is ascribed by tradition to 
Bhadrabāhu, and the eighth section of this Dasāo has long 
been known by the title " K a 1 p aS ū t r a o f B h a d r a – 
b ā h u." » 

Bhadrabāhu is reckoned as one of the earliest teachers 
and most prominent authors among the Jainas. He is said 
to have been the sixth Thera after Mahāvīra, and to have 
died 170 years after Mahāvīra's Nirvana. Tradition has it 
that he was the last who knew the Puwas that had gone 
astray, and he is said to have extracted the third and fourth 
ChedaSutras from the ninth Puwa. Besides the Dasāo‚ the 
Nijjuttis (Niryuktis), concise metrical explanations of certain 
parts of the Canon, are also attributed to him. 

Three different texts are united to form a whole in the 
KalpaSūtra, and it does not seem feasible that Bhadrabāhu 
was the author of all three. Section I contains the J i n a – 

1924, 484) assumes that the expressions ChedaSūbra and MūlaSūtra are derived from 
these. Nevertheless, the MūlaSūtras, at least in their present form, have nothing to do 
with penances. 

) A very faulty translation by J. Steveriton appeared as early as 18IS, a critic il edi

tion by H. Jaoobi‚ AKM VII , 1, Leipzig IS79, an English tran?lafcioi by th.3 s i t d schoU– 
in S B E , Vol. 22. Edition with the Coin nan^ary S iboihikā of Vinayavijaya Gaṇi‚ pupil 
of Kīrtivijaya Gaṇi‚ Bombay 1911, J P U 7. 
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c ar î t r a, "the biographies of the Jinas."
 1 } The main portion 

of this section is the biography of Mahāvīra, which is told 
in great detail, with great diffuseness, with descriptions in 
the Kāvya style and with exaggerations beyond all measure, 
reminding us of the Lalita– Vis tara. The conception, trans

ference of the embryo,
2 ) and birth of Mahāvīra are presented 

in the same way as in the ĀyāraṃgaSutta. Then come the 14 
dreams of Devānandā, the mother of Mahāvīra, and the 
interpretation of them, Mahāvīra's life at home, his twelve 
years' ascetic life, and the activity which he displayed during 
nearly thirty years as an accomplished sage (Kevalin). The 
biographies of Mahāvīra's predecessors, the remaining Jinas 
down to Pārśva‚ which follow after the biography of Mahāvīra, 
are composed absolutely after the pattern of the lastmen

tioned, and were intended for liturgical purposes.
3 ) 

Section II of the KalpaSūtra consists of the Therāvalī, 
a list of schools (gaṇa), their branches (śakhā) and heads of 
schools (gaṇadhara). This list goes far beyond Bbadrabāhu, 
hence could not possibly have been written by him. Inscrip

tions from the 1st century A.D. prove, however, that the names 
in this list are historical, and not mere inventions. 

Section III is probably the oldest nucleus of the Kalpa– 
Sūtra. It contains the Sāmācārī or " Rules for the ascetics," 

) A manuscript of this Jinacaritra preserved in the Museum für Völkerkunde at 
Berlin, contains very interestin g miniatures representing the principal events in the life 
of Mahāvīra. They have been described by W. Hüttemann in BaesslerArchiv, Vol. 
4, 1914, p. 47 ff. F o r the life of Mahāvīra, cf. Mrs. Stevenson, Heart of Jainism, p. 21 
ff. ; H. v. Glasenapp, Der Jainismus, p. 296 ff. ; Harisatya BhatlachaTyya‚īiora Mahavira, 
a short sketch of the Lifo of Bhagwan Mahavira, and Kam ta Prasad Jain, Lord Mahavira 
and Some Other Teachers of His Time : Jain Mittra Mandai Tracts, Nos. 43 and 47, 
Delhi 1926 and 1927. 

*) This transference of the embryo is borrowed from the Kṛṣṇa legend, but is already 
presented on sculptures < f the Jainas in Mathurā as early as in the 1st century B.C. 

8

) When the images of the Jinas or Tīrthakaras are worshipped in the Jaina 
temples, hymns are sung to them, one of which summarises the happy moments of 
their l ives, and it is precisely of these that the biographies of the Jinas treat, 
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namely, the rules for the rainy season (Pajjusan). Another 
point in favour of the assumption that this is the oldest por

tion of the work, is the fact that the complete title of the 
"KalpaSūtra" i s P a j j o s a v a n ā k a p p a (Sanskrit Paryu– 
ṣaṇāKalpa), though in reality it only fits this third part. 
Even at the present day the KalpaSūtra is read aloud to the 
laymen every year during the Pajjusan days. The tradition 
which maintains that the Jinacaritra, Therāvalī and Sāmācārī 
were not contained in the original Canon under the title 
" KalpaSūtra‚" but were added to the Siddhānta later by 
Devarddhi‚ is most probably right.’* 

The old, genuine K a 1 p aS ū t r a is the fifth ChedaSutra, 
which is also called B r h a tK a l p a  S ū t r a or Brhat– 
SādhuKalpaSūtra.’* It is the principal work on the rules 
and regulations for the monks and nuns. A necessary supple

ment to it is the V a v a h ā r a , the third ChedaSūtra. The 
KalpaSūtra teaches the liability for punishment, and the 
Vavahāra the meting out of the punishment. The N i s ī h a, 
the first ChedaSūtra, containing regulations for punishment 
for various transgressions against the rules of daily life, is a 
later work.’* It has embodied the major portion of the Vava– 
hāra in its last sections, and has numerous similar Sutras in 
common with Cūlas I and II of the Āyāraṃga. Probably both 

1

) According to one tradition, all three ChedaSūtras 35 are the work of Bhadra

bāhu‚ Weber (Ind. Stud. 16‚ 472 ff.) adduces sound reasons for the theory that the whole 
of this " Kalpa–Sütra " is erroneously a&cribed to Bhadrabāhu. Cf. also Oldenberg, 
ZDMG 34, 1880, 755. At any rate it is worth noticing that biographical passages are in

serted in the Chedas just as is the case in the Buddhist Vinaya–Piṭaka. I t is possible 
that there was an earlier Mahāvīra biography which was supplanted by this " Kalpa

Sutra. " B. M. Barua‚ Calcutta Review, Oct. 1924, p. 52, is of opinion that " the ori

ginal purpose of the Jinakalpa was rather biographical or historical than liturgical. " 
) Das Kalpasūtra, die alte Sammlung jinisti'scher Mönchsvorschriften, Einlei lung. 

Text, Anmerkungen, Ubersetzung, Glossar von W. Schubring (Indica ; herausg. von E . 
Leumann, Heft 2), Leipzig 1905. 

3

) Vavahāra und NisīhaSutta, edited by W. Schubring, Leipzig 1918, AKM XV, I. 
The tit le Niśītha is a false Sanskritisation of Nisīha‚ which probably corresponds to 
Sanskrit niṣedha, " prohibition," 
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these works originated in one and the same earlier source. 
The P a ṃ c a k a p p a does not appear to be in existence any 
longer. Sometimes, however, the J ī y a k a p p a by J i n a – 
b h a d r a,

1} a detailed, metrical compilation of the cases in 
which the individual transgressions are valid, is called the 
sixth ChedaSūtra, though it is a later work on monastic 
discipline. The P i n ā aN i j j u 11 i and O h aN i j j u 11 i, 
which also deal with discipline, are also occasionally classed 
among the ChedaSūtras. A still later work than these two 
N i j j u t t i s is the M a h āN i s ī h aS u t t a, which appears 
as the second, and sometimes as the sixth ChedaSutta, but 
which in reality can scarcely be attributed to the Canon with 
correctness. The principal contents of the text which we 
have before us and which perhaps took the place of an earlier 
canonical MahāNisīha that went astray, are rules regarding 
confession and penance, which are emphasized as the most 
important steps towards liberation. Ethical sections deal with 
the suffering of the beings, in connection with the doctrine of 
Karman, with the sin of breaking the vows, especially the 
vow of chastity, with good and bad monks, etc. Legends, 
some of which are original inventions and others taken from 
earlier sources, are also inserted. Both language and subject

matter, e.g., the occurrence of Tantric sayings, the mention 
of noncanonical writings, etc., seem to indicate a late origin 
of this work.

2 ) 

Four canonical texts, the first three of which are not un

important even from the literary point of view, are described 

l

) Jinabhadra's Jītakalpa, edited with extracts from Siddhasena's Cūrṇi‚ by E. 
Leumann, SBA 1892, 1195 ff. It is often called YatiJītakalpa, to distinguish it from 
the SrāddhaJītakalpa, dealing with the penances for laymen. 

 ) W. Schubring, Das Mahānisīhasutta, Berlin 1918 (ABA 1918 Nr. 5). According 
to one tradition, Haribhadra is supposed to have taken part in the compilation of the 
MahāNisīha, which is not likely, although he occupied himself with the text ; s. Schubring, 
loc. cit. , p. 5 f. Chapter 8 of the MahāNisīha has been worked up by Devendra Sūri 
in 519 1 r y ā stanzas with the t i t le Susa<Jhakaha ; s, Schubring, loc. cit„ p. 48 ff. 

59 
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as M ū 1 aS ū t r a s.’
} Above all, the first MūlaSūtra, the 

U t t a r a j j h a y a ṇ a or UttarādhyanaSūtra,
2 ) as a religious 

poem, is one of the most valuable portions of the Canon. The 
work, consisting of 36 sections, is a compilation of various 
texts, which belong to various periods. The oldest nucleus

3 ) 

consists of valuable poems—series of gnomic aphorisms, para

bles and similes, dialogues and ballads—which belong to the 
ascetic poetry of ancient India, and also have their parallels 
in Buddhist literature in part. These poems remind us most 
forcibly of the SuttaNipāta. Several sections are sermons in 
series of aphorisms, admonitions to the pupils, elaborations on 
the cares which the monk must endure with patience, on the 
four most precious things (birth as a human being, instruction 
in the religion, faith in the religion, strength in selfcontrol), 

) Why these texts are called " root–Sūtras " is not quite clear. Generally the 
word mūla is used in the sense of " fundamental text " in contradistinction to the com

mentary. Now as there are old and important commentaries in existence precisely 
in the case of these texts, they were probably termed " Mūlatexts ." The explanation 
given by Charpentier (UttarādhyayanaSūtra, Introduction, p. 32) : " Mahāvīra's own 
words," does not seem to me to be justified in any way. Schubring (Worte Mahāvīras, 
p. 1, cf. also OLZ 1924, 484 and above, II, p. 461, note 4) is of opinion that " theMSla

Sūtras are," as their name indicates, " intended for those who are still at the beginning 
(mūla) of their spiritual career." Guérinot (La Religion Djaina, p. 79) translates Mūla– 
Sūtra by '‘ traités originaux." 

ô

) Edited with an Introduction, Critical Notes and a Commentary by Jarl Charpentier, 
in Archives d' Etudes Orientales, Vol . 18, Uppsala 1922. Indian editions appeared with 
Sānti Ācārya's Commentary in J P U Nos. 33, 36 and 41 , in the A U S series, and recently 
again by Munī Śrī Jayanta Vijaya‚ a pupil of Vijaya Dharma Sūri‚ with a Commentary 
by Upādhyāya Kamalasaṃyama from the Kharatara Gaccha‚ Agra, 19231927, 3 vols. 
English translation by Jacobi in S B E , Vol. 45. Leumann (WZKM 5, 1891, p. 112, n. 1) 
assumes that the title " The later (uttara) readings " should be explained with reference 
to the sixth Anga‚ to which the work is closely related in contents. However, uttara 
can also mean " answer," and perhaps the title means " answer readings " having 
reference to a tradition according to which, during the last rainy season before his death, 
Mahāvīra recited, " the 36 explanations of questions not asked," which, according to 
the commentary, is supposed to be an allusion to the Uttarajjhayaṇa. Cf. also Charpentier, 
I.e., Introduction, p. 33 I. 

3

) The earlier sections contain " an abundance of archaic and curious forms " of 
Ṛrakrit, s, R. Pischel, Grammatik der PrākritSprachen, in " Grundriss " 1, 8, para. 19. 
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on Karman and sin, on the voluntary death of the sage and 
the involuntary death of the fool, on true and false ascetics, 
etc. We find here many sayings which excel in aptitude of 
comparison or pithiness of language. As in the SuttaNipāta 
and the Dhammapada, some of these series of sayings are 
bound together by a common refrain. A few instances are 
given here : 

" As the burglar caught in the breach of the wall, perishes by the 
work the sinner himself had executed, thus people in this life and the next 
cannot escape the effect of their own actions.’’ 

" As a charioteer, who against his better judgment leaves the smooth 
highway and gets on a rugged road, repents when the axle breaks ; so the 
fool, who transgresses the Law and embraces unrighteousness, repents in 
the hour of death, like (the charioteer) over the broken ax le . ’ ’

l ) 

Section VII consists mainly of parables. Here we meet 
with the parable of the three merchants, which reminds us of 
the Biblical parable of the talents : 

" Three merchants set out on their travels, each with his capital $ one 
of them gained there much, the second returned with his capital, and the 
third merchant came home after having lost his capital. This parable is 
taken from common life ; learn (to apply it) to the Law. 

" The capital is human life, the gain is heaven ; through the loss of 
that capital man must be born as a denizen of hell or a brute animal.

2 ) 

Whilst all the other sections are reckoned as a matter of 
course to be the words of Mahāvīra, Adhyāya VIII is ex

pressly ascribed to Kapila‚ and forms an independent poetical 
discourse entitled " Kāvilīyaṃ."

8 ) It contains admonitions to 
the monks to cast off all things which fetter the soul, to give 

) IV, 3 ; V, 14 f. Translated by Jacobi in SBE, Vol. 45, pp. 18, 22. 
s

) VII , 1416. Translated by Jacobi in SBE, Vol. 45, p. 2 9 . Cf. Matth. 25, 14; 
Luke 1 9 , 1 1 ; Jacobin I.e., p, xlii‚ who calls attention to the fact that the agreement with 
the Hebrew gospel ( s . Neutestamentliche Apokryphen, published by E. Hennecke, p. 20) 
is still more striking ; Edmunds, Buddhist and Christian Gospels, II, 268 ff.j Garbe, 
Indien und das Christentum, p. 42 ff. ; and Hertel in " Geist des Ostens " 1,1913, 247 £. 

3

) An interesting legend of Kapila Muni, the son of the Brahmin Kāśyapa and of 
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up all hate, to renounce all the joys of life, and not to kill any 
living thing. There are sayings to be found there, such as 
are familiar to us in other branches of ascetic literature, e.g. : 

" And if somebody should give the whole earth to one man, he would 
not have enough ; so difficult is it to satisfy anybody. 

" The more you get, the more you want ; your desires increase with 
your means. Though two m ā ṣ a s

 1 } would do to supply your want, still 
you would scarcely think ten millions sufficient. 

" Do not desire (women), those female demons, on whose breasts grow 
two lumps of flesh, who continually change their mind, who entice men, 
and then make a sport of them as of slaves. 

" A houseless (monk) should not desire women, he should turn away 
from females ; learning thoroughly the Law, a monk should strictly keep 
its rules.’’

2 ) 

The whole of Chapter XVI, too, is devoted to the com

mandment of chastity. 
Just as in the SuttaNipāta, so, too, in the Uttarajjhayaṇa 

we meet with a number of beautiful old Itihāsa dialogues and 
ballads of ascetic poetry. Here again we come across one of 
the Buddhist PratyekaBuddha legends in the beautiful ballad 
of King Nami‚ in which the ideal of asceticism is put forward 
as against that of the warrior and ruler.

8 ) Likewise in the 
ballad of Harikeśa, in a vivacious dialogue between a proud 
Brahmin and a despised ascetic of lowcaste origin, the con

trast is set forth between the formalism and ceremonialism 
of the priestly religion on the one hand, and the selfcontrol 
and the virtuous life of the pious monks on the other.

4 ) In 

Yaéâ, is told by Śānti Sūri in the Commentary (reproduced by Jacobi in SBE, Vol. 45, 
p . 31, note 1). This Kapila does not appear to have any connection with the Kapila of 
the*Sāṃkhya system. 

*) Small coins. Cf. Yayāt i ' s saying, above, I, 380. 
 ) Uttar. VIII . 1619, translated by Jacobi in SBE, Vol. 45, p. 34 f. 
8

) Adhyāya I X , The legend of Citta and Sambhūta, wellknown from the Jātaka‚ 
is to be found in Adhyāya X I I I , See above, I I , 145. 

4

) Adhyāya X I I , compared by Charpentier (ZDMG 63, 1909, 171 ff.) with its Buddhist 
counterpart (Jātaka No. 497). 
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the splendid dialogue, too, between the Purohita and his sons, 
the ascetic ideal is set forth against the Brahmanic ideal as 
the better and higher one. The fact that we find this con

versation also in the Mahābhārata, the Purāṇas and in the 
Jātaka,

1 } in part even literally, proves that it belongs to 
general Indian ascetic poetry. The dialogue in Adhyāya 
XXIII , in which a pupil of Pārśva and a pupil of Mahāvīra 
converse regarding the advantages and differences of their 
respective creeds which are so closely related, is of interest 
from the point of view of the history of Jinism. In this 
instance the dialogue is carried on in part in the form of 
riddles, which remind us of the Brahmodyas. In the majority 
of these ballads, the dialogues are the principal part. Only 
in Adhyäya X X I I the narrative portion of the ballad is the 
more interesting, firstly because the tale is connected with 
the Kṛṣna legend by the names that occur in the legend, 
and secondly on the strength of the content itself, which is 
as follows : 

In the city of Sauryapura there lived two mighty princes. The first, 
Vasudeva by name, had two wives, Rohiṇi and Devakī‚ each of whom bore 
him a son, Rāma and Keśava. The second, Samudravijaya by name, 
had a son Ariṣṭanemi by his wife Siva. Keśava sought Rājīmatī, the 
daughter of a mighty king, as a wife for Ariṣṭanemi, and she is granted 
him. Ariṣṭanemi sets forth with great pomp to fetch his bride; but on 
the way he sees many animals confined in cages and enclosures, and learns, 
in answer to his question, that these animals are all to be slaughtered for 
his marriagefeast. He is so deeply shocked by this, that he resolves to 
take the vow of an ascetic. When Princess Rajīmatī hears of it, she 
breaks forth into lamentations, but then resolves, in her turn, to become a 
nun. In her wanderings as a nun, she one day takes refuge in a cave 
during a torrent of rain. She believes herself to be alone, and undresses 
herself, in order to dry her garment. Now the ascetic Rathanemi, Ariṣṭa– 
nemi’s elder brother, had previously taken refuge in the same cave. Now 

!) Adhyäya X I V ; see above, I, 417 ff., 561 ; Jataka 509 and Charpentier, ZDMG 62, 
1908, 725 ff. 
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when he sees Rājīmatī in her nude beauty, he is seized by passion and makes 
advances to her. However, she reproves him, and admonishes him not to 
wish to " drink that which another has spat out." Reminded of his vow 
by her forcible words, " he returned to religion, like an elephant spurred 
on by the g o a d . ’ ’

v 

As a contrast to these poetical passages, the last Adhyāyas 
(XXIV and XXVIXXXVI) contain only dry sermons, 
partly catechistical enumerations, partly erudite elucidations 
of various points of Jaina dogmatics, and partly regulations 
for the life of the monks. 

The second MūlaSutra is the Āvassaya or Āvassaga 
(SaḍāvāśyakaSūtra) which has come down only in conjunc

tion with the NijjuttI.
2 ) The Sūtra consists of six sections 

(Adhyāyas), which correspond to the six Āvassayas, i.e., the 
six " essential " (āvaśyaka) daily duties of a Jaina (desisting 
from all evil, glorification of the Tīrthakaras, veneration of 
the teacher, confession, asceticism and renunciation of sensual 
pleasures).’ Attached to the formulas with which these 
duties are performed, there are stories which have come down 
in the old commentaries.’ 

The third MūlaSūtra, Dasaveyāliya,
5 is said to have 

been written by a certain Sejjaṃbhava. Legend tells that 
this man was enlightened by the apparition of a picture of the 

1) The extended form of this legend in the Commentary of Devendra, has been edited 
and translated by Charpentier (ZDMG 64 ,1910 , 397 ff.). 

2

) Śrī Āvaśyaka Sūtra‚ Part I, with Niryukti (gloss) by Śrutakevalin grī Bhadra– 
bāhu Svāmin‚ along with the Commentary by Śri Malayagiri Sūri‚ Bombay 1928, A U S 
No. 56. 

3) See above, p. 459, note 1, Cf. B. L. Garr‚ Sāmāyika or A Way to Equanimity, Arrah‚ 
1918. 

4

) Cf. E. Leumann in OC X, Genève 1894, 1 ,125 and " D i e ÄvasyakaErzählungen " 
(herausgegeben), erste Hälfte , Leipzig 1897 (AKM X, 1). There are, belonging to the text 
of the Āvaśyakas, besides the Nijjutti , two old commentaries, the Cūrṇi and Haribhadra's 
Tīkā. Haribhadra's Commentary (HāribhadrīyāvaśyakaVṛtti) has been published with 
elucidations j by Hemacandra Sūri‚ a pupil of Abhayadeva Sūri‚ Bombay 1920, J P U 53. 
Cf. also Weber, Ind. Stud. 17, 50 ff. 

5

) E. Leumann (ZDMG 46, 1892, 581663) has not only translated the Sūtra‚ but 
has also edited the Niryukti and examined the contents of i ts narrative portions. 
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Jina‚ and left his house when his wife became pregnant. She 
bore a son, whom she named Mānaka. "When the boy was 
eight years old, he asked after his father, and when he heard 
that the latter had become an ascetic, he went forth to seek 
him and become his pupil. As the father knew that his son 
had only six months more to live, he taught him the Dasa– 
veyāliya within that period, whereupon he gave up the ghost 
by means of deep meditation.’* The Sūtra consists of sayings 
pertaining to the monastic life, some of which remind us of 
the sayings in the Dhammapada, whilst others contain only 
rules for monastic discipline. Section I I is connected with 
the ballad of Rājīmatī in the Uttarajjhayaṇa ; they are verses 
in which she admonishes Rathanemi who wishes to seduce 
her. This Sātra‚ too, is connected with an abundant narrative 
literature which is contained in the commentaries. 

As the fourth MūlaSūtra the PiṃḍaNijjutti
2 ) is usually 

mentioned, sometimes also the OhaNijjutti,
8 ) and occasionally 

the Pakkhi.
4 ) The PiṃḍaNijjutti and the OhaNijjutti are 

ascribed to Bhadrabāhu, and are sometimes counted among 
the ChedaSūtras. They treat of the pious life, and of sub

jects of discipline. The Pakkhi or the PākṣikaSūtra is a 
liturgy in verse for the PakkhiPadīkamaṇaṃ (PakṣiPrati

kramaṇa), i.e., the fourteen days' confession.’* The confession 
of the " five great vows " (mahāvrata), with which the work 

l

) He is said to have died |98 years after the Nirvana of Mahāvīra. The legend is 
told at the end of the edition of the Daśavaikālika–Sūtram (Bombay 1919). Cf. also 
Peterson, Report IV, p. cxviii. 

) Bhadrabāhusvāmipraṇītā Piṇḍaniryuktiḥ. Malayagiryācāryavivṛtā, publ. in JPU‚ 

Bombay 1918. 
3

) Oghaniryuktiḥ, Bhadrabāhusvāmiviracitaniryuktiśrīmatpūrvācāryaviracita

bhāṣya–yutā śrīmadDroṇācāryasutritavṛttibhūṣitā, publ. by the AUS, Bombay 1919. 
Cf. Weher, Ind. Stud. 17, 61, 82 ff. 

) Pākṣikasūtram with Yaśodeva Sūri's Commentary, publ. in JPU No. 4, Bombay 
1911. Cf. Weber in H S S . Verz. I I , 819 ff. ; Ind. Stud. 17, 85. 

5

) Cf. Mrs. Stevenson, Heart of Jainism, p. 166 ; H. v. Glasenapp, Der Jainismus, 

p. 374 f. 
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begins, also includes the worship of the " patient ascetics " 
(khamāsamaṇa), who are accounted the authors of the 
" sacred scriptures which stand outside the Aṅgas ' ' (aṅga– 
bāhiram), and of the twelve Aṅgas‚ which gives rise to 
a solemn enumeration of all the sacred writings (sutta– 
kittanam).’* 

The Nandī and the Aṇuogadāra
2 ) are sometimes counted 

among the Paīriṇas, but they are usually mentioned either 
before or after the Mūla–Sūtras as independent texts standing 
outside the groups. They are in prose with occasional verses. 
The Aṇuogadāra is in the form of questions and answers. The 
Nandī (probably "auspicious introduction") which, according 
to tradition, was written by Devarddhi, the redactor of the 
Siddhānta, in person,

3

* begins with a hymn of praise to 
Mahāvīra, and is followed by an enumeration of the twenty

four Tīrthakaras and the eleven Gaṇadharas (heads of schools) 
and a Therāvalī (list of teachers) which ends with Dūsagaṇi, 
the teacher of Devarddhi. Both works are huge encyclo

paedias, dealing with everything which should be known by a 
Jaina monk. The survey of the Canon which they give, is of 
great importance. They do not, however, deal exclusively 
with themes pertaining to religion, but treat also of profane 

) Ritual books such as ŚrāddhaPratikramaṇaSūtra (publ. with Devendra Sūri's 
Commentary, Bombay 1912, J P U 8), and oramaṇaPratikramaṇaSūtra (publ. with 
Commentary, Bombay 1911, J P U 2), and SāmācārīPrakaraṇam (pūrvācāryavihitam 
Yogaviśeṣavākyayutam, ed. Bombay 1911, JPU) may also be described as semicanonical. 
C/. Weber, Ind. Stud, 16, 369 ff. ; 17, 71 ff. 

*) Nandīsūtram, śrīman–Malayagiryācāryapraṇītavṛttiyutaṃ, śrīmad–Deva–vācaka

kṣamāśramaṇanirmitam, ed. AITS, Bombay 1924. Anuyogadvārāṇi Hemacandrasūri

nirmitavṛtti–yutāni, ed. A U S , Bombay 1924. Cf. Weber HSS.Verz. II , 672 ff., 692 ff. ; Ind. 
Stud. 17, I f f . A specimen of Malayagiri's Commentary to the Nandī (the refutation of 
Theism) is given by F. C. Schräder, Uber den Stand der indischen Philosophie zur Zeit 
Mahāvīras und Buddhas, p. 62 ff. 

3

) Against the authorship of Devarddhi, the argument is brought forward that the 
Nandī contains data on the Canon which do not agree with i ts present form. But, then, 
do we possess the Canon in exactly the form in which Devarddhi edited it ? Of. Weber, 
Ind. Stud. 17, 2, 17 ff. ; Charpentier, The Uttarādhyayanasūtra, Introd‚, p. 18. 
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branches of knowledge. Both texts contain an interesting 
enumeration of the " false tradition " (micchāsuaṃ, mithyā– 
śrutam) or " worldly " (loīe‚ laukika) sciences, which begins 
with Bhārahaṃ (Mahābhārata) and Rāmāyaṇaṃ, but men

tions, besides some hitherto unexplained titles, among others 
Kodillayaṃ (Kautilīya Arthaśāstra), Ghoḍayamuhaṃ (the 
KāmaSūtra of Ghotakamukha, a predecessor of Vātsyāyana), 
Vaīsesiyam (the Vaiśeṣika system of philosophy), Buddha– 
Sāsaṇaṃ (the doctrine of Buddha), Kāvilaṃ (the system of 
Kapila), Logāyataṃ (Lokāyata, system of materialism), Purāṇa‚ 
grammar (vāgaraṇaṃ), Bhāgavayaṃ (Bhāgavata~Purāṇa), 
Pāaṃjali (Pātañjali), mathematics (ganiaṃ) and drama 
(nāḍayāī, nātakāni) and lastly " the four Vedas together with 
the Aṅgas and Upāṅgas."

 x ) There are entire sections dealing 
with moods in poetry (kāvyarasa), including love lyrics in 
illustration of the subject, with grammar (compound words, 
wordformation), the division of time, etc. 

So much for the Canon of the Svetāmbara Jainas. 
Hitherto little is known about the Siddhānta of the Digam– 
baras.

2) They, too, recognise the twelve Aṅgas. The title 
of the sixth Anga reads Jñāt:rDharmaKathāṅga. They, too, 
include in the twelfth Aṅga the fourteen Pūrvas‚ which form 
one of the five sections of this Aṅga. Section I of the 
Dṛṣtivāda, the Parikarmaṇi, includes among others Candra– 
prajñapti, Sūryaprajñapti and JambOdvīpaprajñapti. Those 
texts which do not belong to the Aṅgas are called the fourteen 
Aṅgabāhyas (" standing outside the Aṅgas ") or Prakīrṇakas 
(" Miscellanea "), and are said to have been written " for the 

!) Nandī‚ p. 194, sūtra 41, Aṇuogadāra, p. 36, sūtra 41. Cf. with this list Weber, 
Ind. Stud. 17, 9 and Bhagavatī, ABA 1866, 248; Charpentier, I.e., p. 29 f. 

2) A complete survey of the Canon of the Digambaras is given by Bhandarkar, 
Report, 18834, p. 106 ff., according to Sakalakīrti's Tattvārthasāradīpaka. Cf. also Weber, 
HSS.Verz. II , 3, 823 f. and Guérinot, p. xxx f. ; J. L. Jaini in SBJ‚ Vol. V, Preface, 
p. 12 ff. 

60 
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benefit of the simpleminded." The first four Aṅgabāhyas, 
according to their titles : Sāmāyika, Caturviṃsatistava, Van

dana and Pratikramaṇa, correspond to sections of the second 
MülaSütra. Besides these, the only texts to be found among 
the Aṅgabāhyas which also occur in the Canon of the 
Śvetāmbaras, are the Dasavaikālika, Uttarādhyayana and 
KalpaVyavahāra (probably corresponding to the Dasākappa

Vavahārā of the Śvetāmbaras). It is feasible to assume that 
those texts which are common to both sects, present the earliest 
portions of the sacred writings of the Jainas. Nevertheless, 
the question of how far the subjectmatter of texts bearing 
the same titles is correspondingly similar, remains to be in

vestigated. 
The Digambaras of the present day have, in addition, a 

"secondary Canon," which might perhaps be more correctly 
termed a " substitute Cannon," and which they also describe 
as "the four Vedas." This " Canon " consists of a number of 
important texts of later times, which are classified into four 
groups : (1) Prathamānuyoga, legendary works, to which 
belong the " Purāṇas " (Padma–, Harivaṃśa–, Triṣaṣṭilakṣaṇa–, 
Mahā– and UttaraPurāṇa) which will be mentioned below ; 
(2) Karanānuyoga, cosmological works : SāryaPrajñapti, 
CandraPrajñapti and Jayadhavalā ; (3) Dravyānuyoga, philo

sophical works of Kundakunda, Umāsvāti's Tattvārthādhi

gamaSūtra with the commentaries and Samantabhadra's 
Āptamīmāṃsā with the commentaries ; (4) Caraṇānuyoga, 
ritual works : Vaṭṭakera's Mūlāeara and Trivarṇācāra and 
Samantabhadra's RatnakaraṇḍaŚrāvakācāra.’* 

l) Gf. G, Bühler, in Ind. Ant. 7, 1878, p. 28 f. ; Farquhar, Outline, 218 f. ; Guêrinot, 
La religion Djaina‚ p. 81 ff., 85 t. A somewhat divergent division of the Anuyogas is 
given by S. C Ghoshal in SBJ‚ I, p. xi. 
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The Noncanonical Jaina Literature. 

As the Jaina Canon was written down at so late a period, 
it is not possible to fix a definite line of demarcation between 
the canonical and the noncanonical literature. At all 
events the noncanonical literature already begins before the 
completion of the Canon, and it has continued through all the 
centuries down to the present day. 

The language of the postcanonical Jaina works is partly 
Prakrit—the socalled JainaMahārāṣtrī—and partly Sanskrit. 
In general it may be said that the earlier works were in 
Prakrit, and that later, certainly not until the centuries of the 
Christian era, Sanskrit was also used. Side by side with 
Sanskrit, however, in which language some Jaina authors 
reached a great perfection, though others wrote it rather 
clumsily, Prakrit and the Apabhraṃśa dialects were still used, 
even in the later centuries, and lastly the modern Indian 
languages too : for the Jains, more than any other sect, have 
in their writings, and especially in their exceptionally compre

hensive narrative literature, never addressed themselves 
exclusively to the learned classes, but made an appeal to 
other strata of the people also. As is still the case at the 
present day, it was among the merchant classes in particular 
that they"iound their most loyal lay adherents. 

It is extremely difficult to establish a chronology of the 
earlier noncanonical Jaina literature from the 1st to the 8th 
century A.D. It is true that we possess a large number of 
socalled Patjṭāvalīs, Taerāvalīs, genealogical lists of the 
teachers and heads of schools, which frequently contain very 
exact chronological data. On the other hand, these lists often 
contradict one another : sometimes there are external reasons 
why credence should not be given to them, and yet it is scarcely 
feasible to regard them as pure invention. A further difficulty 
is that frequently the same names occur several times, so that 
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it would be necessary to devote a separate investigation to each 
single author and each individual work. 

It may be assumed as certain that, long before the final 
compilation of the Canon under Devarddhi, the Jaina monks 
began to write explanations of the sacred texts. The earliest 
commentaries, the N i j j u t t i s or N i r y u k t i s , are in 
some instances very closely interwoven with the Sutras, or they 
even supplanted the latter. The PiṇḍaNijjutti and the Ogha– 
Nijjutti appear in the Canon itself, and the Ogha–Nijjutti is 
even supposed to have been taken from one of the Purvas.’* 

B h a d r a b ā h u , who is said to have died 170 years 
after the death of Mahāvīra, has already been introduced to 
us above, as the author of a KalpaSūtra, and tradition is 
unanimous in naming him as the author of Nijjuttis on 10 
works of the Canon.

2 ) The Digambaras tell us, however, that 
there were two Bhadrabāhus, the first of whom died 162 
years after the Nirvāṇa of Mahāvīra (i.e., 365 B.C.) and the 
second 515 years after the Nirvana (i.e., 12 B.C).

3 ) 

K u n d a k u n d a ,
4 ) who, according to the Paṭtāvalīs of 

the Digambaras, lived in the 1st century A.D., calls himself 

1) See above, pp. 462, 465, and Charpentier in ZDMG 70, 1916, 219 I. 
2) On Āyāraṃga, Sūyagaḍaṃga, Sūriyapannatti, Uttarajjhayaṇa, Āvassaya, Dasa– 

veyāl iya, Dasāsuyakkandha, KalpaSūtra, Vavahāra and RṣibhāṣitaSūtra, Cf. Bhandarkar, 
Report , 18834, p. 131 I. ; Peterson, Report IV, p. lxxxiv. 

3) C/. H. Jacobi in the Introduction to the BhadrakalpaSūtra, p. 10 ff. ; J. Klatt 
in Ind. Ant. 11, 1882, p. 245 ; Satis Chandra Vidyābhūsana, History of Indian Logic, 
Calcutta 1921, p. 164 f. If a recent Svetāmbara tradition makes him a brother of Varāha– 
mihira‚ it refers to the author of a B h ā d r a b ā h a v ī S a ṃ h i t ā, a work on astro

nomy, which is later than Varâhamihira. Cf. Jacobi, loc. cit . , p. 13 f. I t is yet an entire

ly different Bhadrabāhu who wrote the B h a d r a b ā h u–S a m h i t ā, a work on the right 
of succession : text and Engl. translation by J . L. Jaina, Jaina Law, in the Library of 
Jaina Literature, Vol . IV, Arrah‚ 1916. 

4

) He belongs to the DraviḍaSaṃgha, i.e., the Jaina community of the South, He 
has also the epithets Vakragrīva, Elācārya, Gṛdhrapiccha, and his original name is said to 
have been Padmanandin. According to a DigambaraPaṭṭāvalī , he is the fifth in the 
genealogical tree of teachers beginning with Bhadrabāhu. The school which he founded 

> 
s first mentioned in an inscription of 797 A.D. C/. A. Guérinot, Répertoire d'Epigraphie 
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a pupil of Bhadrabāhu, perhaps referring thereby to Bhadra– 
bahu I I .

1 ] He wrote his learned works only in Prakrit. 
U m ā s v ā m i n , who is called U m ā s v ā t i by the Śvet

āmbaras, and who is recognised by both sects as a great 
authority in matters pertaining to the faith, is according to 
the Digambaras, a pupil of Kundakunda. V a ṭ ṭ a k e r a and 
K ā r t t i k e y a S v ā m i n ‚ too, probably belong to the first 
centuries of the Christian era. S i d d h a s e n a D i v ā k a r a , 
who is by some also ascribed to the earlier centuries of 
the Christian era, and by others to a period as late as 
the 7th century A.D., is celebrated both as a logician and a 
lyrical poet.

2 ) V i m a l a S ū r i ‚ who, according to his own 
statements, composed his Rāma–epic Paümacariya in Prakrit 
530 years after the Nirvāṇa,

3 ) is certainly a very early Prakrit 

Jaina, Paris 1908, p. 42 ff. ; Peterson, Report II , 80 ff., 158 ff.j Report, IV , p. xix f. ; 
Hiraīal, Catalogue, p. vi f. It is not so l ikely that he is also the author of the famous 
Tamil book of sayings Kurral. as is believed by Chakravartinayanar (SBJ‚ I I I , p. ix f ‚ ) . 
He wrote three of his works for his royal pupil Śivakumāra Mahārāja. This prince is 
identified by K. B. Pathak (Ind‚ Ant. 14, 1885, p. 15) with the Kadamba king Śiva Mṛgeśa 
Mahārāja (5th century A.D.) , by Chakravartinayanar (SBJ‚ III , p. xii ff.) with Śiva– 
skandavarman of the Pallava dynasty. 

1) Cf. W. Denecke in Festgabe Jacobi, p. 163 f. 
2

) According to a Śvetāmbara tradition he is said to have converted King Vikramā

ditya in the year 470 after Mahāvīra (57 B.C.) (Klatt in Ind . Ant. 11, 1882, p. 247), 
whereas the Digambaras state 714 to 798 after Mahāvīra (187–27l A.D.) as his t i m e . 
Vṛddhavādi Sūri is named as his teacher. H e is supposed to be a contemporary of Siṃha– 
giri (who is 15th in the KharataraGacchaPaṭṭāvali, in which Samantabhadra is the 19th) 
and of Pālitta, For the legend3 about Siddhasena and King Vikramāditya, s, Weber, Ind. 
Stud. 15, 278 ff. H e is said to have received the name Kumudacandra at his consecration. 
See Peterson, Report IV, p. cxxxi f. Jacobi (Ind. Stud. 14, 376) thinks that this may be 
merely an invention on the part of the commentator, who was anxious to interpret the con

cluding verse of the KalyāṇamandiraStotra as alluding to the name of the author. Jacobi 
(Samarāicca Kahā‚ Ed., Introduction, p. i i i) considers 670 A . D . as his probable date. The 
arguments adduced by S. Ch. Vidyābhūsana, History of Indian Logic, p. 173 I., for 
placing him in about 4S0550 A.D. are not convincing. L. Suali‚ Introducione allo studio 
della Filosofia Indiana, Pavia 1913, p. 38 f., agrees with Vidyābhūṣaṇa, who already previ

ously (Mediaeval School of Indian Logic, p. 14 f., and Nyāyāvatāra, Introduction, p. iv) 
gave the date as 533 or as 550 A.D. See also Hiralal, Catalogue, p. xii ff. 

3) That is , according to the usual calculation, in the year 4 A.D. As in the work 
itself the terms dīnāra and lagna occur, and there is mention of Ytwanas and Śakas‚ 



478 I N D I A N L I T E R A T U R E 

poet. During the first centuries, at all events prior to the 5th 
century A.D., P ā l i t t a (Pādalipta)

1

* wrote a religious n^vel 
in Prakrit. It is possible that the poet M ā n a t u ṅ g a,

2) who,’ 
according to some of the lists of teachers, lived as early as at 
the beginning of the 3rd century A.D., also belongs to the 
early period of classical Sanskrit poetry. D e v a n a n d i n or 
J i n e n d r a b u d d h i , who is usually called by his honorific 
name Pūjyapāda, and who is famous as a grammarian, poet 
and erudite writer, lived between the 5th and 7th centuries.’* 

The second half of the 7th and the first half of the 8th 
century A.D. was a period of lively philosophical disputes. 
Kumārila, the great Mīmāṃsā philosopher and representative 
of Brahmanical orthodoxy, attacked the Buddhist and Jinistic 
logicians, including among the lastnamed the prominent 
teachers S a m a n t a bh adra and A k a l a ṅ k a , whilst 
P r a b h ā c a n d r a and V i d y ā n a n d a defended their 
coreligionists against Kumārila.’* 

Jacobi (Bhavisatta Kahā‚ p. 59,* UpamitibhavaprapañcāKathā Ed. , Preface, p. x) 
thinks that the work can have originated " in the 2nd or 3rd century A . D . at the earliest." 
In this case we should have to assume that, in Vimala's days, a later date was assumed 
as the date of Mahāvīra's death, than that now usually assumed, i.e., 527 B.C. Leumann 
regards the date 4 A.D. to be incontestable, as he tells me in a letter. See above 
I , 513 f. 

1) According to the Paṭṭāvalīs, Vṛddhavādin, Pādalipta (Pāljtta) and Siddhasena 
Divākara were contemporaries. (Klatt‚ Ind. Ant. 11, 251.1 

2) In the chronology of the heads of schools in the KharataragacchaPaṭṭāvalī, he 
appears as the 23rd, immediately before Devarddhi, as whose date 980 after Vīra (453 
A.D.) is given, whils t Samantabhadra appears as the 19th (Klatt‚ Ind. Ant. I I , 247). 
In the TapāgacchaPaṭṭāvalī Samantabhadra is the 16th and Mānatuñga the 20th in the 
list (loc. cit. 252). 

3) Bhandarkar, Early History of the Dekkan‚ second Ed., p. 59, places him about 
678 A , D , B. Lewi's Rice in JRAS 1890, 245 ff., about the middle of the 5th century A.D. 
A Dierambara Patṭāvalī gives 251 A.D. as his date. See Hoernle in Ind. Ant. 20, 1891, 
351 ; Klatt‚ Speoimen of Jaina Onomasticon, p. 45 f., and Jacobi in ZDMG 69, 290. That 
he l ived before Samantabhadra is shown by K. B. Pathak in Ann. Bh. Inst. 11, 1930, 
pp. 53 f., 153. 

4

) Akalanka lived during the reign of the RāṣṭrakūṭaKing Sāhasatnṅga Dantidurga, 
and Prabhācandra until the reign of Amoghavarṣa I . According to S. Ch. Vidyābhucana, 
History of Indian Logic , p. 193 f„ he lived in the 9th century A.D. See K. B. Pathak 
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In the 8th century, probably between 705 and 775 A.D., 
there also lived one of the most distinguished and prolific 
writers of the Jainas, H a r i b h a d r a , x ) a pupil of Jina– 
bhadra (or Jinabhata) and Jinadatta,

2 ) from the Vidyādhara

kula. He was born at Citrakūṭa, the presentday Chitore, 

in JBRAS 18, 219 ff. ; OC IX, London 1891, I. 186 ff., and Ann. Bh. InsI. 11, 1930, 
p. 149 ff. ; 12, 1931, p. 123 ff. There is an inscription, first edited by Lewis Rice in 1889, 
in gravaṇa Belgola (Mysore) in which it is reported that an Ācārya by the name of 
Prabhācandra died the voluntary death of an ascetic on the mountain Kaṭavapra. The 
inscription is not dated, but on palaeographical grounds is said to be not later than 750 
A . D . , probably earlier. E. Leumann in WZKM 7, 1893, p. 382 ff., was the first to express 
the conjecture that this Prabhācandra and the Digambara author and logician are identical, 
and J. F . Fleet (Ep. Ind. 4, 189697, p. 22 ff.) agrees with him. A. Venhatasubbiah 
(JBRAS 3, 1928, 144 ff.), however, is right in saying that there is no proof of this identity. 
In Digambara Paṭṭāralīs one Prabhācandra is mentioned with the date 396 A.D. anḍ 
another with the date 1250 A.D. ; see Hoernle in Ind. Ant. 20, 1891, pp. 351, 354. There 
are 4 or 5 different writers named Prabhācandra, s. Hiralal, Cat., p. xxviii. 

1) Thus aocording to the researches of Muni Jinavijayaji (The Date of Haribhadra

sūri‚ in Proo. I. OC‚ Poona‚ Vol. I . 1920, p. cxxiv ff.), with whom Jacobi (Samarāicca 
Kahā Ed., pp. iiv) agrees. Peterson (3 Reports, p. 3 f. and Appendix H ‚ 284) quotes a 
Prakrit verse, out of the Gāthāsahasrī written in 1630, according to which the famous 
Haribhadra is said to have died in 535 of the Vikrama era, i.e., in 478 A . D . Another 
tradition, which can be traced till the 13th century, gives 529 A.D. as Haribhadra's date 
(Klatt‚ Ind. Añt. 11, pp. 247, 253). However, as writers of the 6th and 7th centuries are 
mentioned in works attributed to Haribhadra, these dates cannot be correct. Perhaps 
Mahāvīra's Nirvana was reckoned differently in those days. (See above p. 424, note 1, 
and Jacobi‚ UpamitibhavaprapañcāKathā Ed., Preface, p. viii ff.) S, Ch. Vidyābhūsana 
(History of Indian Logic, p. 208 ff.) has certainly assumed that the younger Haribhadra, 
who wrote in about 1120 A D. , is the author of the works ṣaḍdarśanasamuccaya, Daśavai– 
kalikaniryuktiṭīkā, NyāyapraveśakaSūtra and Nyāyāvatāravṛtti , but this is in contradic

tion to the entire tradition. Muni Jinavijayaji has established, however, that Uddyotana 
in his Prakrit poem Kuvalayamālā, completed in 779 A 1). , calls Haribhadra his teacher, 
As he quotes authors who l ived in the second half of the 7th century, he must have 
lived in the 8th century. Śāntarakṣita (8th century A.D. ) quotes in Tattvasaṃgraha an 
Äcärya Sūri‚ whom Benoytosh Bhattacharyya (GOS‚ Vol. 30, p. lxxv) identifies with 
Haribhadra Sūri. 

2

) Haribhadra says of himself in the colophons at the end of some of his works, 
that he obeys the command of Jinabhaṭa, a teacher of the Śvetāmbaras, and that he is the 
pupil of Ācārya Jinadatta, the ornament of the Vidyādharakula (gaccha). See Jacobi, 
Samarāicca Kahā Ed., p. iv. Besides the famous Haribhadra there are at least 8 other 
Jaina writers of the same name, s, Klatt‚ Specimen of a Literary Bibliographical Jaina 
Onomasticon, pp. 5, 8 f.; Muni Kalyānavijaya in the Introduction to his edition of Hari

bhadra's Dharmasaṃgrahaṇi, Bombay, 1918 ( J P U 23) and Jacobi, Sanatkumāraoaritam, p. 
V I I , Note 3. 
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as the son of a Brahmin, and was instructed in all branches of 
Brahmanical learning. Proud of his enormous erudition, he 
declared that he would become the pupil of any man who 
could tell him a sentence the meaning of which he did not 
understand. This challenge was inscribed on a plate which 
he wore on his stomach, whilst another legend has it that he 
laid gold bands around his body to prevent his bursting owing 
to so much learning. One day he heard the Jaina nun Yākinī 
reciting a verse, the meaning of which he did not understand. 
He asked her to explain the meaning to him. She referred 
to a teacher Jinabhata, who promised to instruct him, if 
he would enter the Jaina Order. So Haribhadra became a 
monk, and thenceforth called himself the " spiritual son " 
(dharmaputra) of the nun YākinL He soon became so well– 
versed in the sacred writings of the Jainas, that he received 
the title Sūri (honorific epithet of learned Jain monks), 
and his teacher appointedl him as his successor. According 
to an unauthenticated tradition, he wrote no less than 1,444 
works. Hitherto 88 of his works have indeed been found 
in manuscripts, and 20 of these are also printed. In all 
probability he soon wandered away from his birthplace 
Citrakūta, for his life as a monk was spent for the most part 
in Rājputāna and Gujarat. A Brahmin by birth, Haribhadra 
was thoroughly well versed in Brahmanism, but he also had a 
considerable knowledge of the Buddhist doctrines, which may 
have given rise to the various legends, according to which he 
secretly procured a knowledge of Buddhism through his 
pupils and his nephews Haṃsa and Paramahaṃsa, in order to 
be able to refute its doctrines thoroughly.’ Haribhadra wrote 
both in Sanskrit and Prakrit. He was an eminent composer in 

l) On the numerous legends and anecdotes which are told regarding the life of 
Haribhadra, see Klatt in Ind. Ant. 11, p. 247 ; Hertel, Jinakirtis " Geschichte von Pāla 
und Gopālā‚" p. 141 ff.; Qlasenapp, Der Jainismus, p. 107 f.; Jacobi, Samarāicca Kahā 
Ed., pp. ivxviii. 



J A I N A L I T E R A T U R E 481 

verse and in prose, and also wrote systematic scientific treatises 
(Prakaraṇas) and comprehensive philosophical works. Probab

ly, he was also the first to write commentaries to the Canon 
in Sanskrit. Among his commentaries, those to the two Mūla– 
Sūtras Āvassaya and Dasaveyāliya have ( ome down to us. 
While utilising the ancient Prakrit commentaries, he retained 
the narratives (Kathānakas) in their original Prakrit form. 

Ś ī l ā ṅ k a or S ī l ā c ā r y a , who lived about a century 
later, and wrote commentaries on the first two Aṅgas in about 
862 or 872 A.D., already translated all the Prakrit sources 
which he used, including the narratives, into Sanskrit. He 
also wrote a MahāpuruṣaCarita in the year 869 A.D.’* 

In the 9th century J i n a s e n a, the friend of King Arno

ghavarṣa I (815877 A.D.) wrote the ĀdiPurāṇa. At the 
beginning of the l()th century (906 A.D.) the poet S i d d h a, 
usually called S i d d h a r ṣ i , wrote his famous allegorical 
romance in which the existence of the beings is set forth in 
symbolical terms. At the end of the 10th and the beginning 
of the 11th century, the Digambara A m i t a g a t i wrote 
two famous didactic poems and a number of other works. 
Round about the same time, the Digambara N e m i c a n d r a , 
the teacher of the minister Cāmuṇḍarāya, in Southern India, 
wrote the Gommaṭasāra and other erudite works on the 
Jaina religion. In the 11th century Ś ā n t i S ū r i and 
D o v e n d r a g a n i n wrote their exhaustive commentaries 
on the Uttarajjhayana,

2 ) and the famous A b h a y a d e v a , 
pupil of Jineśvara, his comme a taries on nine Aṅgas. His 
commentary on the 6th Aṅga was written in 106i A.D.

3 ) 

M a l a d h ä r i  H e m a c a n d r a S ū r i ‚ who wrote 

1) H. Jacobi, Sanatkumāracaritam, p. xiii. 
2) On this commentary, see Charpentier, Uttarādhyayana, Introduction, p. 53 ff. 
3) He is said to have died in 1075 or 1082 A.D. See Kīatt in Ind. Ant. 11, 253. 

There are, however, no less than 6 Jaina authors by the name of Abhayadeva, s. Peterson, 
Report IV, p. iii ff. 
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commentaries and didactic poems at the beginning of the 12th 
century, was a pupil of Abhayadeva. 

Somewhat later than the lastnamed, and far more celebra

ted, is the great H e m a c a n d r a,
1

* also called Hemācārya, 
the pupil of Devacandra. He was one of the most versatile 
and prolific of writers, and worked in the most varied domains, 
both as a poet and a scholar. It is due to him that Gujarat 
became a main stronghold of the Svetāmbara Jainas and has 
remained so for centuries, and that Jaina literature flourished 
so exceedingly there in the 12th and 13th centuries. He was 
not, however, only the author of Jinistic works, but, in addi

tion, he provided his coreligionists with important textbooks 
on temporal branches of learning (grammar, lexicography, 
poetics and metrics), so that he was called " the Omniscient of 
the Kali Age " (Kalikālasarvajña). He was born at Dhundhū

ka‚ a town in the neighbourhood of Ahmedabad (Gujar it) in 
1089 A.D. as the son of a merchant. His parents were pious 
Jainas, and in his early childhood he was already destined for 
the life of a monk. As a Jaina teacher he spent the greater 
»part of his life in the capital of Gujarat. His patron was at 
first the Caulukya king Jayasiṃha Siddharāja (10941143). This 
king favoured literature and science, and was a devout worship

per of Śiva‚ but he was so much devoted to philosophy that he 
called teachers of various sects to his court. Among these 
teachers was Hemacandra, who, owing to his great erudition, 
not only attracted the attention of the king, but attempted to 
win the king's sympathy for the Jaina religion; with a view to 
achieving this end, he made it his business to emphasize more 
specially the points of agreement between the Jaina religion 
and authoritative Brahmanical works. Jayasiṃha's successor 
was Kumārapāla, who was originally also a devotee of Śiva‚ but 

l ) See G. Bühler, Ueber das Leben des JainaMönches Hemchandra, des Schülers des 
Devaohandra aus der Vajraśākhā : Denkschriften der Kais. Akademie der Wissenschaften 
in Wien 1889 ; also Jacobi, ERE VI , 591, 
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was converted to Jinism by Hemacandra. After his conversion, 
which is said to have taken place in 1159 A.D., he endeavoured 
to make Gujarat a model Jaina state. He personally re

nounced the sport of hunting, and prohibited in his entire realm 
the slaughter of animals, the eating of meat and the drinking of 
intoxicants, diceplaying, animal fights and betting. In addition 
he erected Jaina temples, and favoured the literary and scientific 
efforts of the Jainas. During the reign of these two kings 
Jayasiṃha and Kumārapāla, Hemcandra enjoyed a period of 
intense literary productivity. He died in the year 1172 A.D. 
at the age of 83 years. 

There is scarcely any province of Indian literature in which 
the Jainas have not been able to hold their own. Above all, 
they have developed a voluminous narrative literature, they 
have written epics and novels, they have composed dramas and 
hymns; sometimes they have written in the simple language of 
the people, at other times they have competed, in highly ela

borate poems, with the best masters of ornate court poetry, 
and they have also produced important works of scholarship. 

The N i j j u t t i s , which have already received mention, 
consist of very concise explanations in Āryāverses and Jaina– 
Māhārāṣtrī. They are probably memorial verses which served 
as an aid to the memory of the teachers in their oral interpreta

tion of the sacred texts. At a later date, these Nijjuttis were 
extended to form exhaustive commentaries in Prakrit (Bhāṣyas 
and Curṇis). These in their turn formed the foundation for 
the Sanskrit commentaries (Tīkās‚ Vṛttis‚ Avacūrṇis), which 
were compiled between the 11th and 12th centuries A.D. 
These various strata of commentaries are often so much inter

mingled that it is difficult to distinguish them from one 
another.’* 

!) See Leumann in ZDMG 46‚ 1892‚ 556 ff. 
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The value of all these commentaries lies in their serving as 
a depositary of very many ancient, historical or semihistorical 
traditions on the one hand, and of a great mass of popular 
narrative themes on the other. Like the Buddhist monks, 
the Jaina monks, too, delighted at all times in adorning 
their sermons with the telling of stories, in converting 
worldly stories into legends of saints, in elucidating 
Jinistic doctrines by means of " examples," thus exploiting 
the inborn Indian love for fables in order to win over and 
retain as many adherents as possible for their religion. As 
we have seen, a part of these stories had already found a place 
in some texts of the Canon in the form of legends and ballads. 
The majority of them is to be found dispersed in great masses 
throughout the commentary literature which extends down 
the centuries. The narratives contained even in the later 
Sanskrit commentaries hark back to earlier sources : evidence 
for this is provided by the fact that the writers frequently do 
not tell them in the Sanskrit which would be their natural 
medium of narration, but in Prakrit, i.e., the language in which 
the stories had come down to them from their predecessors.’ 

As is the case with the Buddhist Jātakas, this narrative 
literature imbedded in the Commentaries, contains many 
popular themes, including some which occur also in other 
Indian and nonIndian literatures, and form part of the 
common treasury of universal literature. Much of this kind 
is already to be found in the narratives of the Nijjuttis. 

Thus in the Nijjutti to the Dasaveyāliya we find the story 
of the fatal purse : 

T«vo poor brothers are returning from a business journey with a purse 
full of money. 0 1 the way, each of them plans to kill the other, so as to 

1) An older form of JainaMāhārāṣṭYī appears in the Cūrṇis‚ Kathānakas and 
Ivaáyaka narratives. Moreover, the l angu ige of the verses differs from that of the prose. 
See H. Jacobi, Über das Prakrit in der ErzāhlungsLitteratur der Jainas (RSO‚ Vol. II , 
Roma 1909, p. 231 ff.). 
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be the sole possessor of the money. They are, however, ashamed of their 
intentions, and confess to each other, whereupon they throw the purse into 
the pond. It is swallowed by a fish, the fish is bought by the sister of the 
two brothers and the purse found by the maidservant in the fish's stomach. 
A quarrel arises between the maidservant and the woman, in the course of 
which the woman loses her l i fe . ° 

It is in the same Nijjutti that we find the following 
humorous dialogue, which also points to the fact that at the 
period of these old commentaries there must already have 
been monks of very dubious character. 

" O Monk, your cloak has so many folds.’’ 
" Yes, it serves me as a net when I catch fish.’’ " You eat fish ? ’' 
" I eat them along with my brandy.’’ " You drink sweet brandy ? ’’ 
" Oh yes, with the harlot.’’ " What, you go to harlots ? " 
" After 1 have crushed my enemies.’’ " You have enemies, then ? ’’ 
" Only those whose houses I rob.’' " You are a thief, then ? ’’ 
" Only because of the game of dice,’' " How, are you a gambler ? '’ 
" Am I not, after all, the son of a slave mother? "

 2 ) 

The accounts of the schisms, in H a r i b h a d r a's com

mentary on the Āvassaya and Ś ā n t i S ū r i ' s commentary on 
the Uttarajjhayaṇa,

3 ) are of great interest from the point of 
view of the history and development of the Indian sects. For 
instance, when we meet, in one of these accounts, with a 
wandering monk who has bound a copper wire around his 
garment, and runs about with the branch of a Jambutree, 

1) Leumann in ZDGM 46, p. 602. 
2

) Leumann, loc. cit., p. 607. The story also occurs in the second narrative of 
Hemavijaya's KathāRatnākara (German translation by Joh. Hertel, I , p. 10). A similar 
SinhaleseBuddhist dialogue, in J. E . Seneviratne, The Life of Kalidas, Colombo 1901, p. 
20 f ; in Vallabhadeva's Subhāṣitāvalī 2402 ; Kṣemendra's Lokaprakāśa (Weber, Ind. 
Stud. 18, 366 f.) j Böhtlingk, Indische Sprüche, 2. Auflage, Nr. 4588. Cf. the story 
"Ein Wort gibt das andere" in J. P . Hebel, Schatzkästlein, Stuttgart, 1888, p. 168 and 
Th. Zachariae, Kleine Schriften, Bonn, Leipzig 1920, p. 195 ff. 

3

) E. Leumann, Ind. Stud. 17, 91 ff. ; Charpentier, UttarādhyayanaSūtra, Ed., 
Introduction, p. 48 ff. Leumann edited one part of the Āvaśyaka narratives (mainly after 
Harichadra's commentary on the Āvassaya) in AKM X, 2, Leipzig 1897. 
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offering as a reason for his behaviour, that his garment might 
burst owing to the fulness of his erudition, and that he has no 
equal in the whole of the Jambucontinent (i.e., in tha whole 
of India), we are reminded of similar pictures from the lives 
of Indian sophists in the Upaniṣads and the Buddhist texts. 

The commentaries on the Uttarajjhayana are especially 
remarkable for their wealth of narrative themes.’* The 
Nijjutti ascribed to Bhadrabāhu, consisting of nearly 600 
verses, is the earliest commentary. The Cūrṇi by an unknown 
author, is later. The most important commentaries, however, 
are those by Ś ā n t i S ū r i and D e v e n d r a g a ṇ i n . The 
earlier of the two is Sānti Sūri‚ who died in about 1040 A.D. 
In his commentary, entitled Siṣyahitā, the narratives are only 
retold in quite a short form : but this work forms the founda

tion for the Sukhabodhā, completed in the year 1073 A.D. by 
Devendragaṇin, who tells the stories in leisurely and ambling 
fashion. There is a Sanskrit recension of the tales from this 
commentary included in the commentary by L a k ṣ m ī – 
v a 11 a b h a‚ the date of whom is not known. 

More than the Buddhists, the Jainas were at pains to 
appropriate to themselves all the favourite popular themes 
from Brahmanical and general Indian literature, so as to be 
in a position thus to offer their adherents within the fold 
of their own religious community, all that they could find 
elsewhere too. At times they established but a very slight 
connection between these ancient themes and the Jaina 
religion : in other cases, however, they completely changed 

1) The most interesting tales from these commentaries have been published by H . 
Jacobi, Ausgewählte Erzählungen in Māhārāṣṭrī, Leipzig 188*), and translated into English 
by J . J. Meyer, Hindu Tales, London. 1909. See also Jacobi, ZDMG 42, 493 ff., and 
Appendix to Hemacandra's Parisisṭaparvan, pp. 128; J. Charpentier, ZDMG64, 397 ff. ; 
66, £8 ff ; 67, 668 ff. The legend of the saint Pārśva‚ the 23rd Tīrthakara, has been 
edited and translated by Charpentier, from Devendragaṇin's Commentary, in ZDMG 6 9 , 
1915, 321–359. 
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and spoilt them, in order to give them a Jinistic appearance. 
At all events, many a gem of the narrative art of ancient 
India has come down to us by way of the Jaina commentary 
and narrative literature, which would otherwise have been 
consigned to oblivion, and in other cases the Jainas have 
preserved interesting versions of numerous legends and tales 
which are known from other sources also. 

For instance the Jainas incorporated the Kṛṣnacult into 
their religion at a very early period, and consequently also 
interwove the Kṛṣṇalegend with their own treasury of 
legends. As early as in the eighth Aṅga we met with a 
Jinistic form of the legend of the destruction of the city 
of Dvāravatī and the death of Kṛṣṇa. This is told in greater 
detail in Devendra's commentary on the Uttarajjhayana.’> 
It is in the same commentary that we find the ancient legend 
of the descent of Gaṅgā and the destruction of the sixty 
thousand sons of Sagara,

2 ) which is familiar to us from the 
epics. The great attractiveness of this epic legend for the 
Jaina narrator lay in the fact that the death of the sons 
was such a convenient peg on which to hang consolatory 
speeches, with pious thoughts as to the transitoriness of all 
earthly things. Moreover, their death is justified by Karman 
in the Jinistic sense. This is also used as an opportunity to 
introduce a Consolatory Story, which is but a variant of the 
Buddhist legend of KisāGotamī and the mustardseed.

3) 

The PaccekaBuddha stories, which Devendra tells as a 
connected whole in his commentary, show points of contact 

1) See above, p. 470, note 1 ; Jacobi in OC V I I , Wien, 1886, Berichte, p. 75 ff„– ZDMG 
42, 1888, 493 ff. and E. Hardy, ZDMG 53,1899, 41 ff. 

2) R. Fick‚ Eine jainistische Bearbeitung der SagaraSage. Diss. Kiel 1888. A. 
Holtzmann, Indische Sagen (Nr. VI : "Dass M e e r " ) has treated the legend according to 
the Mahābhārata (III . 100109). On the same legend in the Rāmāyaṇa, see aboveT, 
p. 480. 

3) See above, p. 193 I. 
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with Buddhist literature. In the story of the fourth of these 
royal saints, namely King Naggai‚ the story of Kaṇayamañjarī 
is inserted, who has been regarded as the prototype of 
Sheherezade.’> One of the most charming romances which 
Devendra has preserved for posterity, is that of Mūladeva, the 
Jack of all trades, and the courtesan Devadattā.

2 ) Connected 
with Mūladeva, who, by the way, seems really to have lived 
and to have been the author of a KāmaSāstra,

3) there is also 
the interesting robber tale of Maṇḍiya, who excites the pity 
of the people as a beggar by day, whilst he reduces the city 
to a state of terror as a murderous robber and burglar by 
night. Another robber tale is the prose narrative of 
Agaladatta, of which, however, a far more beautiful, and 
undoubtedly earlier poetic setting has come down to us in 
Devendra's commentary.

4 ) 

Many interesting tales are also to be found in Hari

bhadra's commentaries. In the Āvaśyaka narratives, for 
instance, we meet with the pretty legend of Vāsudeva, who 
sees only the good in all things : 

A deity transforms himself into the carcass of a dog, with beautiful 
teeth, lying by the roadside. All the passersby draw back, disgusted at 
the stench of the carcass. Then Vāsudeva comes along, gazes calmly at 
the carcass, and exclaims : " How gloriously this dog’s teeth gleam ! ’’

 5 ) 

1) See P. E. Pavoīini in GSAI 12, 159 ff. Charpentier, PaccekabuddhaGeschichten, 
p. 146 ff.,and J. J. Meyer, Two TwiceTold Tales, Chicago (Decennial Publications), 1903. 
The text according to Bhāvavijaya's Commentary on the Uttarajjhayaṇa is given by 
Charpentier (JA 1911, s. 10, t. XVI1I‚ 201255). The story of Kaṇayamañjarī is also 
translated into German by Hertel. Indische Märchen, Jena 1919, p. 271 ff. 

2) Translated by Charpentier, Paccekabuddhageschichten, p. 62 ff. – 
3) See Charpentier, loc. cit. , p. 57 ff. ; P. E . Pavolini, GSAI 9,175 ff. a n d M . Bloom

field, Ṭhe Character and Adventures of Mūladeva : Proceedings of the American Philo

sophical Society, Vol. 52,1913, 616650. 
4) Transi, into German verse by J. J. Meyer, Kāvyasaṃgraha, p. 72 ff. Italian 

transi, by A. Ballini, Agaḍadatta, Fiienze 1903. 
5) J . J. Meyer, Hindu Tales, p. 88, note 1. According to K. Seidenstücker (" Der 

Buddhist," 2, 1910, 456 t , quoted by Günter, Buddha, p. 86 I.) the legend of the dog's 
carcass is Buddhist, as it is told in the Commentary on the Udāna–Varga. The same 
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The Jainas did not rest content with adopting popular 
epic themes such as the Kṛṣṇalegend, the legend of Draupadī, 
and others, into their sacred writings and the commentaries 
on them, but they also created poems of their own, which 
were to serve their adherents as a complete substitute for the 
great epics Kāraāyaṇa and Mahābhārata. The earliest poem 
of this kind is the Prakrit epic P a i i m a c a r i y a (Padma– 
Carita)

2 ) by the poet V i m a l a S ū r i ‚ which was written, 
according to the data given by the poet himself (CXVIII‚ 
103), C30 years after the demise of Mahāvīra, It is written 
in pure Jaina~Māhārāṣṭrī and in the Āryā metre, which is 
the real metre of Prakrit poetry. The " Life of Padma "— 
Padma is the name of Rāma in the poem, though the name 
Rāma also occurs frequently enough—is told in 118 cantos,

2 ) 

which are only in partial agreement with the Rāmāyaṇa. It 
is no part of the author's intention to follow Vālmīki, whom 
indeed he puts down as a liar, but he wants to tell the story 
of Rāma in such a way as to fit in with the " history of the 
world " according to Jinistic tradition, and as it was com

municated by Goyama (Gautama), the principal pupil of 
Mahāvīra, to King Seṇiya (Bimbisāra) in accordance with 
Mahāvīra's own instructions. As the author says (CXVIII‚ 
118), there is much that he already found in the Pūrvas. 

legend, in which Jesus plays the part of Vāsudeva, has been retold by Goethe (in the 
" N o t e n und Abhandlungen zum besseren Verständnis des westöstlichen D i w a n s " ) after 
the Persian poet Nisami. The story of Śatānīka and Pradyota from Haribhadra's 
Commentary on the Avaáyakas, is given by Hertel, Jinakīrtis "Geschichte von Pāla und 
Gopāla‚" p, 98 ff. The text of the stories of the former existences of Jina Ṛṣabha after 
Haribhadra's Commentary on the JLvaáyakaNiryukti (AUS, Bombay 1916) reprinted in 
JainaJātakas, ed. by BaDarsi das Jain, Lahore 1925, p. xix ff. 

i) Edited by H. Jacobi, Bavnagar 1914. The fact that I am in a position to give more 
detailed information regarding this work is due to the courtesy of my friend Prof. Leu

mann, who kindly placed the manuscript of his abridged translation of Cantos I XXXI 
at my disposal, and also gave me valuable information by letter. 

2j In the colophons of I–XXXV they are called uddesa (uddeáa), and after that, pevvaṃ 
(par van). 

62 



4 9 0 I N D I A N L I T E R A T U R E 

Canto I contains a table of contents. In  the Introduction 
(Canto II) the following is related : 

It was in the days when King Seṇiya‚ i.e., śrenika Bimbisāra, 
reigned in the Magadha city of Rājapura. Now in the city of Kuṇḍagrāma 
the Jina Mahāvīra was born as the son of Prince Siddhārtha and his con

sort Triśalā ; at the age of 30 years he left his home, and attained to 
perfect knowledge. Once Mahāvīra preached a sermon upon souls and 
transmigration, on the Vipula hill in the presence of gods, men and 
animals. Among those present was king Seṇiya. When the latter had 
returned home, he dreamed about the Jina, and the next morning he made 
the following reflection : 

" How is it possible that the demon heroes in all their mighty strength 
were defeated by the monkeys ? And the demons with Havana at their 
head, who, according to the Jaina faith, were certainly of noble descent, 
are said to have eaten meat ! Then again it is said that, in spite 
of all the disturbances, Ravaṇa's brother Kumbhakarna slept for half 
a year, and then after his awakening, devoured elephants, e tc , whereupon 
he again slumbered for half a year. Then again Indra, though he rules 
over gods and men, is said to have been taken captive to Laṅkā by 
Rāvaṇa ! At that rate we might as well affirm that the lion is overcome 
by the gazelle, the elephant by the dog. These Rāmāyaṇa stories are 
most certainly lies."

 l ) 

In order to obtain enlightenment on these matters, the king with his 
retinue repairs to Goyama‚ and requests him to instruct him correctly 
regarding the life of Padma‚ as it seemed to him that the absurdities which 
are related regarding Rāma‚ Ravaṇa and others, were not worthy of belief. 
Goyama declares his willingness to impart to the king that which Mahā– 
vīra himself proclaimed, for " that which bad poets relate about Ravaṇa‚ 
is indeed lies, I shall instruct you first as to place and time, and then as 
to the lives of the great men " (III , 1417). 

The narrative begins (III , 18) as in a Purāṇa,
2 ) with a description 

of the universe and the history of Rṣabha‚ the first Jina, who lived in the 

1) After Leumann's rendering of II , 99119. In the following extracts, too, for the 
portions given in quotation marks Professor Leumann's German translation has been 
freely used. 

2) The work calls itself a " Purāṇa " in the Introduction (I, 32) and at the end (CXVIH‚ 

ml . 
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Kṛta age, when there were only three castes, Kṣatriyas, Vaisyas and Śādras. 
The origin of the Vidyādharas, " holders of spells,’’ a kind of demigods, 
is related (III , 144 ff. ; of V, 13 ff.), also the origin of the Brahmins 
(IV, 64 ff.), of the Ikṣvāku dynasty and the dynasty of the moon (V, 1 ff.). 
Then comes the history of the second Jina with all manner of preliminary 
stories (V, 48 ff.). 

The story of the " race of monkeys " is told in Canto VI. On the 
monkey island there is the city of Kiṣkindhāpura. The " monkeys " are 
in reality a race of Vidyādharas, which is socalled, because it has monkeys 
by way of a badge on the arches of gates, banners, and the like. Canto 
V I I treats of Indra, of the guardians of the universe Sorna, Varuna, 
Kubera and Yama‚ the Asuras‚ Yakṣas etc., Vaiśramaṇa (who is distinct 
from Kubera) and the birth of Ravaṇa‚ his sister Candramukhä and his 
brothers Bhānukarṇa and Vibhīṣana. Rāvaṇa and his brothers acquire 
enormous magic powers by virtue of asceticism. The Rākṣasas, whose 
prince Rāvaṇa is, are not maneating demons, however, but. adherents of 
the race of the Vidyādharas. Havana's mother hangs around his neck a 
wondrous string of pearls, in which his face is reflected nine times, hence 
his epithet of Daśamukha, " t h e man with ten faces" (VII , 95 f.). ) 
The succeeding cantos tell of all manner of heroic deeds of Ràvana. This 
Rāvaṇa is a great devotee of the Jinas ; he restores ruined Jina shrines, and 
establishes the Jina faith (XI, 1 ff.). 

In Canto XI Goyama replies to the king's question as to how the 
sacrifice of animals originated. A Brahmin had a son Parvata and a pupil 
Nārada. Owing to blameworthy ascetic practices, Parvata was born again 
as a Rākṣasa, and in the guise of a Brahmin he introduced animal sacri

fices. Nārada‚ however, who is a pious Jaina, declares that these sacrificial 
acts should be interpreted in the spiritual sense : " The sacrificial animals 
which are to be killed, are the passions, the sacrificial fee which is to be 
paid, is truth, forbearance and nonviolence, the blessing (to be expected) 
is (not heaven, but) Nirvana ; those, however, who really slaughter 
sacrificial animals, go to hell like hunters.’’ (XI , 7581), 

!) This is obviously a realistic explanation of the epithet of Rāvaṇa‚ who in Rāmāyaṇa, 
I I I . 9 f., is a tenheaded monster, and is therefore called Daśagrīva or Daśānana. Seo 
Chintāharan Chakravarti in Ind . Hist . Qu. 1, 1925, 779 ff. G. Ramadas (Ind. Hist . Qu. 5, 
1929, 281 ff.) has shown that in many passages in the Rāmāyaṇa Rāvaṇa has only one 
head and one face. The interpretation of the "monkeys " as Vidyādharas with monkeys on 
their banner, is also realistic. 
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Cantos X I I and X I I I tell of a fight between Rāvaṇa and the god 
Indra. Indra is defeated and is brought in triumph to Lañkā, but is 
then released. The reason for his humiliation is that in a previous 
incarnation he had molested a monk. Indra places his son on the throne, 
becomes a monk, and attains to bliss. Ravaṇa visits shrines on the 
Meru hill, where the gods are just paying homage to Anantavlrya, who 
has attained to perfect knowledge, and he hears the sermon of the latter 
upon Karman, generosity, the duties of monks and the duties of laymen 
(XIV). This sermon is also responsible for the conversion of Hanumant, 
whose descent and whose fights as the ally of Ravaṇa‚ are related in 
Cantos X V and XIX. Through Havana Hanumant receives a thousand 
wives. Canto X X treats of the Jinas, the rulers of the world, the 
Baladevas and the Vasudevas. I t is not until Canto X X I that King 
Janaka is mentioned, and the story of Daśaratha and the actual Rama 
epic begins : it is only in its main features that this story agrees with 
Vālmīki's Rāmāyaṇa : as regards the details there are many divergences. 

Daśaratha is presented by each of his wives Aparäjitä and Sumitrā 
with a son, whose birth has been announced by three lucky dreams. The 
first is named Padma‚*) and the second Lakṣmaṇa : his sons Bharata and 
śatrughna are born to him by Kaikeyî (XXV, 113). 

Whereas the heroes of the Rāmāyaṇa move in an entirely Brahmanical 
atmosphere, in the PaümaCariya the religion of the Jina is everywhere 
very much to the fore. The kings are generally pious laymen, who 
retire from the world in their old age, and become Jaina monks. As in all 
narrative poems of the Jainas, the preliminary stories, i. e ‚ , the stories of 
the previous existences of the heroes, are told with a great wealth of 
detail. Daśaratha takes up the reins of government, because his elder 
brother Anantaratha.has become a monk ( X X I I , 100105). A festival 
in the Jaina temple is described ( X X I X , 118) at which King Daśaratha 
with his sons performs the ablution of the Jina images, and after an 
eight days' fast worships the Jinas. After the ablution he sends the 
water to his wives, and the young women, the daughtersinlaw, pour 
it over the heads of their mothersinlaw. Now the principal wife did 
not receive the water which was intended for her, and feels herself 
slighted, so that she wishes to hang herself. The king, however, surprises 

1) It is noteworthy that i t is only Rama who has received another name, whilst the 
other names remain unchanged. 
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her. While she is explaining things to him, the chamberlain comes 
with the water, and pours it over her head, whereupon she calms down. 
But the king reproaches the chamberlain with his thoughtlessness, where

upon the latter excuses himself on the ground of old age : 

" The body goes slowly like an old cart. 
The ej es are shortsighted like bad friends. 
The ears are deaf like bad sons, 
The teeth have fallen out like spokes out of the wheel, 
The hands find it difficult to grasp, like elephants taking a bite, 
The legs are unreliable like bad women ; 
Only the crutch is like the beloved of the heart.’’ 

These words are a warning for the king, intimating that he, too, is 
ripe to say farewell to worldly things. 

There are, however, also many divergences in the epic, which have no 
connection with the Jaina faith. Sītā does not come forth out of the 
earth, as in the Rāmayana, but is born in a natural way by Videhā‚ 
the wife of King Janaka. Sītā is betrothed by Janaka to Padma (Rāma) 
because the latter has aided him in the fight against the Mlecchas of 
Ardhabarbara (the land of the semibarbarians) and has distinguished 
himself. The story of the bending of t h e b o w i s told differently. The 
bow is brought by the Viiyādharas, who insist upon Sltā’s being given 
in marriage to the Vidyādhara prince Candragati ; but at the selfchoice 
of a husband arranged by Janaka, Rāma is the only man who succeeds 
in bending the bow. 

Daśaratha wishes to become a monk and to entrust PadmaRāma 
with the responsibility of governing. Bharata, too, desires to withdraw 
from the world, but is persuaded by Kaikeyī and Padma to take over 
the reins of government. He makes a vow, however, in the presence 
of the Jaina monk Dyuti‚ to renounce the world as soon as Padma returns 
home, and he governs as a pious Jaina layman, without giving himself 
up to pleasure. The main story—the stealing of Sitā‚ the sending of 
Hanumant, the fights with Rāvaṇa and his defeat, the bringing home 
of Sītā‚ the discontent of the people, the banishment of Sītā‚ and the 
lamentations of Padma, the birth of Kuśa and Lava—is ever and again 
interrupted by incidental stories (upākhyāna). Finally Padma attains 
to perfect knowledge, and enters Nirvana. 

Vimala's work probably served as a model for all the 
later adaptations of the Rāma legend among the Jainas. In 
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the year 678 A.D. R a v i s e i i a wrote his P a d m a 
P u r ā n a,

1) which is merely a slightly extended recension 
of the PaümaCariya in Sanskrit, agreeing with it in all 
essential points. The Sanskrit epic, too, begins with a des

cription of the world, especially the world of the Vidyādharas, 
and a glorification of the first Tīrthakara Ṛṣabha. Here, 
too, the "monkeys " are Vidyādharas, who have the picture 
of a monkey emblazoned on their banners As in the 
PaümaCariya, Parvan X X treats of the Tīrthakaras, and 
the actual story does not begin until Parvan XXI, with 
Daśaratha. Here, too, Padma is the name given to Rāma‚ 
and Kuśa and Lava are called Lavaṇa and Aṅkuśa e t c

8 ) 

It goes without saying that, in a Jaina poem sermons are also 
inserted, e. g., XXVI, 54 ff., on the dreadful consequences of 
killing and of the eating of flesh, with a description of hells 
appended. 

Later adaptations of the Rāma legend are to be found 
in Parvan 68 of the UttaraPurāṇa and in Hemacandra's 
TriṣaṣtiśalākāPuruṣaCaritra, Parvan 7 of which is also called 
" JainaRāmāyana."

4 ) Hemacandra, too, begins with the 
stories of the Rākṣasas and monkeys, and depicts Rāvaṇa as 
a great and mighty ascetic. It is not until Sarga IV that the 

!) Edited by Pandit Darbārī Lāla Nyāyatīrtha Sihityaratna in M D J G Nos. 2931, 
1928. See Bhandarkar, Report 1883–84, pp 117 f., 417 ff.. and Hiralal. Catalogue, p. xxi. 
Chintaharan Ghakravarti has given a synopsis of the contents in the Bengali language : 
on this see Batakrishna Ghosh in Ind . His t . Qu. 5, 1929, 157 ff. 

2) VI . 1 . 2 1 5 . 
3) 123 Parvans in the edition of t h e PadmaPurāṇa correspond to the 118 sections 

of the Paūma* Cariya. How exactly Raviṣeṇa follows Vimala is shown, for instance, in 
PadmaPurāṇa I, 43 I., where the 7 objects of the " P u r ā ṇ a " are enumerated in almost 
literal agreement with PaümaCariya I. 32 f. I t is very desirable, however, that a careful 
comparison of all the Jinistic adaptations of the Rāma legend be made. 

4

) I t has been printed in India as "Hemacandra's Rāmacaritra" or "Jain i Rāmāyaṇa ," 
thus in Poona 1690. On this, see D. Ch. Sen, The Bengali Ramayanas, Calcutta 1920, 
p. 26 f t , and above, I , p. 514, Note 1. For the various versions of the Rāma legend in which 
Sītā is the daughter of Rāvaṇa‚ see also W. Stutterrheim, RāmaLegenden und Rama

Reliefs in Indonesien, München 1925, p. 92 f. 
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story of Rāma‚ Lakṣmaṇa and Sītā begins, and this ends in 
the last Sarga (X) with Rāma’s entrance into Nirvana. In 
the year 1596 A.D. Devavijayagaṇin, a pupil of Rājavijaya 
Sūri‚ wrote a RāmaCaritra in prose. The author himself says 
that he is following Hemacandra's " Rāmāyaṇa."

 1 } 

The Mahābhārata also has repeatedly been adapted by 
the Jainas. The earliest work of this nature which has come 
down to us, is the HarivaṃśaPurāria

2 ) in 66 Sargas by 
Jinasena, who himself mentions in the concluding verses, that 
he completed his work in the year 705 of the Saka era, i.e., 
783 A.D. In this Purāṇa not only are the legends of Kṛṣṇa 
and Balarāma told in a Jinistic setting, but Gautama, the 
pupil of Mahāvlra, is made the narrator of the story, and in 
many places sermons on the Jaina doctrine are inserted. The 
legend of Ṛṣabha‚ the first Jina, is told by way of introduction, 
and, connected with the story of Kṛṣṇa‚ we have the legend of 
Ariṣtanemi or Nemi‚ Kṛṣṇa's cousin. Nemi is the 22nd Jina, 
and wanders around the world preaching. The story of the 
Kauravas and Pāṇḍavas and the descendants of Kṛṣṇa and 
Balarāma is also told. The Kauravas and Karṇa are converted 
to the Jaina religion. Finally the Pāṇḍavas also become 
ascetics, and like Nemi, attain to Nirvana. 

1) See Bhandarkar, Report 188283, pp. 94, 229. Rajendralala Mitra, Notices of 
Sanskrit M S S . , VI, 1882, p. 70 ff. tel ls of a P u ṇ y a c a n d r o d a y a  P u r ā ṇ a by 
K ṛ ṣ ṇ a d ā s a , whioh similarly treats the subjectmatter of the Rāmāyaṇa. A Jaina

Rāmāyaṇa in the Kanarese language is said to have been written in the 12th century, see 
Guérinot, p. 270. 

2) Edited by Paṇḍit Darbārī Lāla Nyāyatīrtha 8āhityaratna in MDJG‚ 32 and 33. 
The complete title is B ṛ h a d  H a r i v a ṃ ś aP u r ā n a or Ariṣṭaneraipurāṇasaṃ

graha–Harivaṃśa. An analysis of the work is given by Rajendralala Mitra, Notices of Sans

krit MSS., Vol. VI , 1882, pp. 7497. See Peterson, Report IV, 167 ff. ; Leumann in WZKM 
11, 1897, p. 307 ; Hiralal, Catalogue, pp. sxii‚ 688, 715. On the dates given in the 
Praśasti , see Peterson, Report IV, p. 176 ; Bhandarkar, Early History of the Dekkan‚ 2nd 
ed. , p 65 ; Hoernīe in JRAS 1904, p. 644 ; K. B. Pathak in Ind. Ant, 15, 111 ff. ; Fleet in 
Ep. Ind., V I , 195 ff. 
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Another Harivaṃśa in 39 Sarg as was written by 
Sakalakīrti and his pupil Jinadāsa in the 15th century.

1 } 

Among his predecessors Jinadāsa mentions Raviṣeṇa and 
Jinasena Ācārya‚ and he honours Bhadrabāhu, Kundakunda 
along with other Munis and his teacher Sakalakīrti, who is 
praised in the concluding verses as the " ornament of the 
Kundakunda race.’' 

In about 1200 A.D. the Maladhārin Devaprabha Sāri 
wrote a PāṇḍavaCarita

 2 ) in 18 Sargas‚ in which the contents 
of the 18 Parvans of the Mahābhārata are given in a concise 
form, though remodelled in many of its details. The lengthy 
Sarga 6 contains the story of the game of dice, and the Nala 
episode—it is here called " story of Nala and Kūbara‚" the 
latter being the name of Nala's brother—is related by Vidura 
as a warning example. Sarga 16 tells the legend of the Jina 
Ariṣtjanemi in connection with the Paṇḍava legend, and 
Sarga 18 relates how Baladeva reaches heaven and Ariṣṭanemi 
and the Pāṇḍavas enter Nirvana. A PāṇḍavaPurāṇa,

8) 

which is also known as " JainaMahābhārata," was written by 
gubhacandra in 1551 A.D. In the opening verses the author 

!) The first 14 Sargas were written by Sakalakīrti, the rest by Jinadāsa. See 
Bhandarkar, Report 18838I. pp. 123 and 433 f. ; Leumann in WZKM H , 1897, 312 ; Hiralal, 
Catalogue, p. 715 f. In Bhandarkar's MS. only Jinadāsa i s mentioned as the author. 
Sakalakīrti l ived in about 1464 A.D. , and Jinadāsa therefore in the second half of the 
l j t h century. Hiralal, Catalogue, pp. 715 f., 760 ff., 768, also mentions HarivaṃśaPurā

ṇas by Raviṣeṇa, Śrībhūṣaṇa, Dharmakīrti and Rāmacandra. Besides these Sanskrit 
epics there is a HarivamśaPurāṇa in the Apabhraṃśa language, which was written by the 
poet Dhavala in the 10th or 11th century. See Hiralal, Catalogue, pp. xlviii f., 716, 
762 ff. 

2

) Published in K m . 93, Bombay 1911. Earlier editions appeared in the Jaina– 
gāstraKathāsaṃgraha and the CaritraSaṃgraha in Ahmedabad in 1884. See Peterson, 
3 Reports, Appendix 1, 131131. Devaprabha is a pupil of Municandra Sūri‚ whos© 
teacher was Candra Sūri‚ who wrote a commentary on the Āvaśyaka–Sūtra in the year 
1165 A.D. ; s. Peterson, Report IV, pp. xxvii f., Iii. 

3) See Peterson, Report IV, 156 ff. ; Leumann in WZKM 11, 1897, p, 306. There is 
also a PāṇḍavaPurāṇa in 18 Sargas by Vādicandra, s. Leumann, 1. c. It would certainly 
be worth while to compare the various Jaina versions of the Mahābhārata carefully with 
one another and with the old epic. 
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does honour to the teachers Kundakunda, Samantabhadra, 
Pūjyapāda, Akalaṅka, Jinasena and Guṇabhadra. Devaprabha*s 
epic was done into prose with inserted verses in 1603 A.D. 
by Devavijaya Ganin‚ pupil of Rājavijaya Süri.

1 > Among 
the verses many have been taken literally from Devaprabha's 
work, whilst many others belong to the gnomic poetry and 
are known from other sources.’* 

It is, however, the biographies of the 63 " Great Men t"
 8 ) 

that is to say the 24 Tīrthakaras, and their contemporaries, the 
12 Cakravartins or rulers of the world, and the 27 heroes 
(9 Baladevas, 9 Vāsudevas and 9 Prativāsudevas) of antiquity, 
which constitute the favourite substitute, most popular among 
the Jainas, both for the heroic epics and for the Brahmànical 
Purāṇas. These works are usually called " Purāṇas " by the 
Digambaras, whilst among the Svetāmbaras they go by the 
name of "Caritras.’' Among the earliest of these works is 
the TriṣaṣṭilakṣaṇaMahāPurāṇa,

4) " the Great Purāṇa of 
63 Excellent Men," also named briefly MahāPurāna,

5> 

by Jinasena and Guṇabhadra, containing the biographies of 
all of the 63 men. It consists of the ĀdiPurāna in 47 
chapters, of which 42 are written by Jinasena and the last 5 
by his pupil Guṇabhadra, and the UttaraPurāṇa, which is 
exclusively from the pen of Guṇabhadra. The ĀdiPurāṇa, 

1) Edited by Haragovind Das and Bechar Das in YJG Benares V. E. 2438 (1911). 
2) Thus for instance, there is on p. 133 the wellknown verse from the Paficatantra : 

"One should not act rashly, one should act after mature reflection, otherwise repentance 
will follow, as in the case of the wife of the Brahman because of the i chneumon/ ' 

3

) See Glasenapp, D e r Jainismus, p. 247 ff. The earlier tradition in the Samara, 
yaṃga 54 and in Śīlācārya knows only 54 "excellent m e n " (uttamapurisal. as i t does not 
count the Prativāsudevas especially. Cf. Banarsi Das Jain, Jaina Jātakas, p. II . 

4

) A survey of the contents and the position of the work in Jaina literature is given 
by Glasenapp in Festgabe Jacobi, p. 331 ff., based on the edition of the text by Pandit 
Lālārām Jain in the"Syfidvādagranthamālā with a Hindi translation Indore‚ Vik. S. 1973 
and 1975. See Bhandarkar, Report 188384, pp . 118 ff., 422 ff. ; Hiralaī, Catalogue, 
p. xxii ff. 

) There i s , however, also a " MahāPnrāṇa " by Malliseṇa, written in 104? A . D . ; 

s. K. B. Pathak. Ind. Ant, 4 0 , 1 9 1 1 , 46 & 

63 
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or the " first Purāṇa‚" contains the story of Ṛṣabha‚ the first 
Tīrthakara, and of the first Cakravartin, whilst the Uttára

Purāṇa contains the lifestories of all the remaining " Great 
Men." The work does not, however, consist only of these 
Kfestories of saints and heroes, and the episodes interwoven 
With them (stories from former incarnations of the principal 
personages, stories about their contemporaries, etc), but in 
the true manner of the Brahmanical Purāṇas, this " Great 
Purāṇa‚" too, is at the same time an epic poem, which claims 
to give a " history of the world," and presents at the same 
time an encyclopaedia of all that is edifying to the pious Jaina 
and that is worthy of his knowledge. Thus, for instance, in 
the ĀdiPurāna (3840) the Saṃskāras, the "consecrations," 
which accompany the life of the individual from his concep

tion until his death, are described in fair agreement with the 
éôrresponding Brahmanical rites. Chapter 41 treats of the 
interpretation of dreams. A short treatise on town planning 
is to be found in Chapter 16, a treatise on the duties of the 
warrior and the art of governing (Nīti) in Chapter 42. On 
the other hand, there are, in various places, hymns of consider

able poetical value. 
Like the PaümaCariya, the MahaPurāṇa, too^ traces its 

origin back to Mahāvīra himself, who communicated its con

tents to Gautama, who in his turn imparted them to King 
Sreṇika. The knowledge of the sacred legends is said to have 
been transmitted by Gautama to those versed in the Aṅgas 
and Pūrvas‚ and in several passages the Aṅgas are cited as an 
authority. The real source of the work is, however, the 
Prathamānuyoga, that is, the third part of the Drṣṭivāda, 
which has gone astray, though we do not know how far the 
iögemds of the MahāPurāṇa agree with those of the original 
Dr?tivāda.

L) 

!) Glassenapp, Festgabe Jacobi, p. 336 ff., points out numerous divergences of the Mahā– 
Purāṇa both from the tradition of the Śvetāmbaras~and from other Digambara traditions.. 
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The authors of the MahāPurāṇa took pains to obliterate 
the difference between Jinism and the older religion as far as 
possible by retaining the names of the saints and heroes, by 
the use of Brahmanical terms aṅd even by the adoption of 
Brahmanical rites. The underlying tendency in all this was 
to cause Brahmanism and Hinduism to appear as merely a 
decayed form of the true faith, namely the Jaina religion, 
which had existed from time immemorial.’* 

We have fairly accurate information regarding the time 
when the MahāPurāṇa was written.

2

* It is stated at the end 
of the work that it was consecrated on the 23rd June, 897 
A.D. during the reign of the Rāṣtrakuṭaking Kpsṇa II Akāla* 
varṣa by Guṇabhadra's pupil Lokasena. Jinasena, the author 
of the ĀdiPurāṇa, was a pupil of Vīrasena, and was highly 
honoured by King Amoghavarṣa I, who reigned from 8 l5 to 
877 A.D. According to this, then, the work was undoubtedly 
composed in the 9th century. Jinasena, the author of thé 
ĀdiPurāṇa, is not, however, identical with Jinasena, the author 
of the HarivaṃśaPurāṇa.’* An allusion to Guṇāḍbya's 
Bṛhatkathā in the ĀdiPurāṇa, is worthy of notice.’* 

One of the favourite stories in the UttaraPurāṇa is thafi 
of Jīvandhara, which has also been treated several times by 
later poets both in Sanskrit and in Tamil. By way of a 

!) See Glasenapp, loc. cit., p. 339 ff. 
2) Through the Praśasti at the end of the UttaraPurāṇa, See Bhanâarkar, loc. dffr‚, 

and Early History of the Dekkan‚ p. 69 f. 
3) In the Maṅgala of the Harivaṃśa (quoted by H%talal, Catalogue, p. xxji) 

Raviṣeṇa, Kumārasena, Vīrasena and Jmasena are mentioned with praise. The teacher of 
this Jinasena is Kīrtisena of Punnāṭa Gaṇa. According to this, Jinasena, the pupil 
of Vīrasena‚ and author of the ĀdiPurāṇa‚ would have l ived before the Jinasena 
of the Harivaṃśa‚ that means before 783 A . D . , which is scarcely possible. Unless there 
is some mistake, we must assume that there were teachers named Vīrasena and 
Jinasena both before and after the author of the Harivaṃśa The name Jinasena frequently 
occurs as the name of an author; s. Hiralal, Catalogue, pp. xxiii‚ 644, 651, 707. 

4

) 1 , 1 1 5 . See A. V enkatasubb%ah in Ind. HisI. Qu. 5, 1929, 31 ff., and Kamta 

Prasad Ja\nx ibtd‚ p. 547 ff. 
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specimen, we here give the contents of this legend, which is 
told in Chapter 75.

X ) 

Queen Vijayā‚ the consort of King Satyandhara of Rājapura, is warn

ed in dreams that she is about to be visited by both joy and sorrow. Soon 
afterwards a being from the heavenly world of the gods descends into the 
womb of the queen, " just as a beautiful flamingo would descend upon 
a pleasant lake covered with autumnal lotusflowers.’’ Soon after this, 
the king is bereft of his throne, and killed by his treacherous minister 
Kāṣṭhāṅgaraka.

2 ) The queen, protected by a friendly female elf (Yakṣl) 
gives birth to a son on a cremationground, " as the sky brings forth the 
moon." The Yakṣl‚ who places jewellamps (i.e., shining jewels used as 
lamps) around the newlyborn child (to protect it from evil demons) 
consoles the queen in her grief with a speech on the transitoriness of all 
things and the destinies brought about by deeds in former births. The 
merchant Gandhotkaṭa, to whom it had been prophesied by an ascetic 
that he will have a longlived son if he exposed his newlyborn 
child, who would die just after birth, comes along, and hears the 
voice of the boy born by Vijayā. He exclaims " Jīva‚ jlva " (" live, 
live ") for which reason the boy receives the name Jīvandhara. When 
the queen recognised Gandhotkaṭa, she entrusted her child to him, 
begging him to take care of the boy. The merchant takes the child 
to his wife Nandā‚ who considers it as her own. Vijayā was taken 
by the Yakṣi to a hermitage of ascetics, and lived there in secret, 
consoled by the Yakṣī with stories and pious instructions concerning the 
religion of the Jina. Two younger wives of King Satyandhara, and the 
wives of the four most faithful followers of the king, also bear sons, who 
are all brought up together by Gandhotkaṭa, and Nandā also bears another 
son Nandāḍhya, who grows up with the seven boys. As he advances in 
years, Jlvandhara evinces exceptional wisdom. For instance he weeps, as 
children do, because his food was too hot. When the ascetic who is 
present, admonishes him, telling him that a sensible child should not weep, 
the boy replies, asking him whether he is not aware that weeping has the 
following advantages : The mucus collected in the body flows out, the eyes 
become clear, and the food becomes thoroughly cooled. The ascetic, who 

1) After E. Hultzsch, The Story of Jīvandhara, iu Quarterly Journal of the Mythic 
Society 12, 1922, 317318. The text of this Jîvandharatíáritra is edited by T. S. Kuppus

vami Saitr%, Tanjore l907 (Sarasvativilasa Series 11). 
2

) I.e.
41 charcoalburner," probably an allusion to the man's formel* occupation» 
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had formerly been a king, becomes the teacher of Jlvandhara and the 
other boys. 

In consequence of his good deeds in previous incarnations, Jlvandhara, 
after he has attained to manhood, wins eight beautiful women as his 
wives one after another. The Vidyādhara prince Garuḍavega wishes to 
marry his charming daughter Gandharvadattā, a pious devotee of the 
Jinas. He arranges a selfchoice. The princess appears in the hall which 
has been erected for this purpose, with a lute, on which she plays beauti

fully, accompanying the music by song. Jlvandhara steps into the hall 
to take part in a musical contest. However, he returns as being unsuitable 
the lutes which are handed to him, and asks whether he may have the 
princess's lute. She hands it to him, and he now plays and sings far 
more beautifully, whereupon she hands him the wreath and selects him as 
her husband. 

Jīvandhara gives further proof of exceptional wisdom and bravery. 
He decides the quarrel between two maidens, Suramañjarī and Guṇamālā, 
as to the goodness of their perfumes, by scattering the powders, where

upon it is seen that the bees swarm to the more sweetly scented powder, 
that of SuramañjarI. He also tames a furious elephant. On this occasion 
Suramañjarl falls in love with the prince, and he accepts her as his second 
wife. He rescues a dog, which is being persecuted by bad boys, from its 
tormentors. The dog remembers its former incarnation, and transforms 
itself into a Yakṣa‚ who thenceforth becomes a faithful friend to the 
prince ; he also gives him a ring, by the aid of which he can assume any 
kind of form he desires. Padmottamā, the daughter of King Dharmapati, 
is bitten by a poisonous snake. The king promises his daughter to the 
man who will cure her of the snake's poison. Jlvandhara alone is able to 
do this with the help of his Yakṣa friend, and he wins this princess, too, 
as his wife. A few days later he comes to a lovely grove, where he wor

ships in a Jaina temple. All of a sudden a Campaka tree begins to burst 
forth in red blossoms, the cuckoos begin to sing charmingly, the pond by 
the temple fills itself with limpid water, the waterlilies open, bees approach 
in swarms, and the doors of the Jaina temple fly open of their own accord. 
Now it had been prophesied that the merchant Subhadra should give his 
daughter Kṣemasundarī in marriage to the man at whose coming all these 
miracles should take place. So Kṣemasundarl, too, became the wife of 
Jlvandhara. He wins a fifth wife, Hemäbhä, owing to his skill in 
archery. Princess Srīcandrā observes a pair of doves enjoying themselves 
and falls into a swoon, for she remembers that she had been a dove inn 
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previous existence and had lost her husband. After a long search, arid 
with the assistance of Jīvandhara, the former husband of the princess is 
found in the person of Nandāḍhya, Jīvandhara’s halfbrother, who is again 
married to her. Jlvandhara stays away from his family for 16 years, 
because in a former birth he had separated the young one of a flamingo 
from its parents for 16 months. At last comes the reunion with his 
mother, which is described very touchingly. She enlightens him regard

ing the fact that he is the son of King Satyandhara who was killed, and 
asks him to seize the reins of government. He promises to do this when 
the right moment shall have come. 

By the aid of his magic ring he comes to Rājapura as a merchant. 
There the merchant Sagaradatta gives him his daughter in marriage, as 
he was her destined husband according to prophesy on the part of the 
astrologers. Disguised as an old and wandering Brahman ascetic, he comes 

" one day into the audience hall of Kāṣṭhāñgāraka and is entertained by him. 
' After leaving the hall, he offers the princes a powder which has the power 

to make people docile to one's wishes. The princes laugh, and say he 
* should make the maiden Guṇamālā‚ who has become a manhater since 
r

Jīvandhara declared her perfume to be inferior, docile. He boasts that he 
will win Guṇamālā. He goes to her and announces his arrival. She 
asks : " Whence have you come, and whither are you going ’’ ? He replies : 
 I have come afterwards, I shall go again before.’’ As the waitingmaids 
laugh at this reply, he says : " Do not laugh, old age brings perversity in 
its train ; will this not be your lot also ? ’’ Guṇamālā asks again : 

• ''Whither are you going?’’ He answers : " I shall go so long, until I 
reach a worthy maiden.’’ When she heard this, she said jokingly : " H e is 

' old in body and in years, but not in bis heart,’’ gave him a place of 
honour, ate with him and said : " Now go quickly where you want to go.’’ 

~ He praised her, and said: "You have said well, my dear one/’ rose with 
an effort, supported by his stick, and sat down upon her couch, as if she 
had said that he was to do this. When the waitingmaids saw this, they 
exclaimed : " Just see this impertinence ! " and were about to drive 

' him away. But Guṇanālā has a feeling that this is no ordinary Brahman, 
and restrains the maids, saying : " What harm is there? The Brahman 
is my guest, let him stay here.’’ At the end of the night he 
sang sweet melodies, which reminded Guṇamalā of Jīvandhara’s singing 
at Gandharvadattā’s selfchoice. Finally he discloses his identity, and 
receives Guṇamālā as a wife from her parents. The merchant Gandhot

kaṭa arranges a feast. 
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Soon after this Jīvandhara wins Ratnavatī, the daughter of King 
Videha‚ as his eighth wife, this time again through his skill in drawing 
the bow. Kāṣṭhañgāraka and other persons of evil intent, try to carry 
away his wife in a fight. Jlvandhara notices this, reveals his identity to 
the former vassals of Satyandhara as the son of the old king, fights with 
them against Kāṣṭhāṅgāraka, defeats his army and cuts off his head. 
After he has duly worshipped the Jinas‚ he is anointed king, celebrates his 
marriage with Ratnavatī, crowns Gandharvadattā as first queen, and lives 
happily as a good sovereign with his mother, his wives and friends, 
enjoying the reward of his former good deeds. One day he meets a Jaina 
monk, and takes the monastic vow upon himself. His brothers do likewise. 
While he is living with them in the forest, he notices a herd of monkeys 
fighting furiously among themselves, and he is filled with disgust at the 
W o r l d . After a meeting with Mahāvīra‚ he renounces his kingdom in 
favour of Prince Vasundhara, son of Gandharvadattā, and becomes a monk. 
His companions do the same, whereupon his mother and his eight wives 
become nuns; 

The Ś a t r u ñ j a y aM ā h ā t m y a ^ b y D h a n e s v a r a , 
who, according to his own statement, wrote his work in 
Valabhī at the desire of Sīlāditya, King of Surāṣtra,

2) is a 
work after the style of the Māhātmyas of the Purāṇas. This 
is an epic, mostly in Slokas‚ in 14 Sargas‚ the theme of which 
is the glorification of the sacred mountain Śatruñjaya. It 
begins with a cosmology, then tells of the adventures of a 
King Mahīpāla, whereupon the story of the first Jina Ṛṣabha 
follows. It tells of the fights of the two brothers Bharatā 

!) A. Weber, Ueber das Çatrunjaya Mâhâtmyara AKM I , Nr. 4, Leipzig 1858 j 
transi., with appendices, by J. Burgess, Ind. Ant. 30, 1901, 239 ff. ; 288 ff. 

2) The text has gilāditya. Between 605 and 766 A . D . there were six different 
rulers of the Valabbī dynasty named Śīlāditya (s. Duff, p. 380). Though there are a few 
quite definite chronological data in the work itself (I, 13 f. ; XIV, 101 ff. ; 165 ff. ; 281 ff.) 
these contradict one another to such an extent that it is not possible to assign an exact 
date to the work, See Weber, I.e., p. 8 ff., 15, 39 ff. According to XIV, 283, Dhaneávara 
was " the moon in the ocean of the MoonGaccha " (śaśigacchāmbudhiśaaī), A Dhaneá

vara of the Candragaccha is mentioned in the list of teachers by Abhayadeva, the teacher 
of Asaḍa. The lastnamed l ived in about 1191 A.D. ; hence Dhanesvara, the teacher oí 
Devendra Sūri‚ the teacher of Bhadreávara, the teacher of Abhayadeva, would have lived 
in about 1100 A.D. 
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and Bāhubali and the pilgrimages and pious foundations of 
Bharata, especially the shrines erected on the Satruñjaya 
mountain. In Book IX we come across the Rāma legend, 
whilst in Book X to X I I the story of the Pāṇḍavas, connected 
with the Kṛṣṇa legend and the legend of the Jina Ariṣṭanemi, 
is told. The stories told in Book X about Bhīmasena refer, 
however, to a Bhīma totally different from that of the 
Mahābhārata. He is a thief and a goodfornothing, though 
a keen adventurer, about whom, for instance, the following 
is told : 

A merchantman vessel, on which he is sailing overseas, runs aground in 
midocean on a coralreef. A parrot indicates a way of rescue. One of 
them must be prepared to die, swim to a mountain and there startle up 
the Bhāraṇḍa; birds.

l

> Bhlma undertakes this, and saves the ship, but 
remains alone on the mountain. The helpful parrot gives him a means of 
escape. He is to cast himself into the ocean, allow himself to b8 swallowed 
by a fish and thrown ashore. This takes place, and he lands in Ceylon. 
After manifold adventures he acquires a kingdom, but renounces it after 
some time, in order to withdraw as a hermit on Raivata. one of the peaks 
of the sacred aatruñjaya. Book X I V contains the legend of the Jina 
Parśvanātha and at the end a long prophecy of Mahāvīra, which contains 
all manner of historical allusions, the significance of which is, however, not 
yet explained. 

Corresponding to the Purāṇas of the Digambaras, the 
Svetāmbaras have the C a r i t r a s , some of which describe 
the lives of individual Jinas, whilst others treat of the lives 
of all 63 Śalākāpuruṣas

2 ) or "excellent men." The work 
of the lastnamed type which enjoys the greatest reputation 

!) According to Mahābhārata VI, 7, 13, there live in the northern Kuruland the 
Bhāruṇḍa birds, which have sharp teeth and are very strong, and throw the corpses of 
men who live to the ago of thousands of years, into mountain caves. According to X I I , 
169, 10, they have human faces. The Pañcatantra (s. Ben/ey‚ Das Pantschatantra I , 
111 f., 5 3 8 ; I I , 360 f., 525) tolls of Bhāraṇḍa birds with two beaks. 

2) Śalākā (Pali salākā) means " a r r o w " or " l i t t l e stake," also the small bamboo 
sticks which are used by the Buddhist monks as an identity badge. Śalākāpuruṣa would 
probably mean " legitimised, characterised men," so that Śalākapuruṣa and Lakṣaṇapurusa 
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among the Svetāmbara Jainas, is the T r i ṣ a ṣ ṭ i  S a l ā k ā 

p u r u ṣaCar i t a ,
1 } "The Lives of the 63 Excellent Men" 

by the famous Jaina monk H e m a c a n d r a . This work, 
which was written at the desire of King Kumārapāla between 
1160 and 1172 A.D., the latter being the year of Hema– 
candra's death, contains in 10 Parvans the legends about 
the 24 Jinas‚ the 12 Cakravartins, the 9 Vāsudevas, the 
9 Baladevas and the 9 Viṣṇudviṣas (enemies of the 9 
incarnations of Viṣṇu). The language of the work, 
which the author himself describes as a Mahākāvya, " a 
great ornate epic,’’ and which in bulk if in nothing 
else, seems to vie with the Mahābhārata,

2) is simple and 
unaffected. The description "Mahākāvya" is justified by 
many beautiful comparisons, such as when, for instance, the 
poet (I, 70) compares the buffaloes carrying water, with 
clouds which have fallen to earth, and many a pretty descrip

tion of seasons, lovescenes, and so on, in the style of ornate 
poetry. The main purpose of the work is 2 however, instruc

tion and edification ; for, as the author himself says (I, 29) ; 
" To sing in praise of the pious, leads to liberation.’' The 
narrative is often interrupted by long instructive discourses 
on subjects of religion and morality. There is often mention 
of the doctrine of Karman, and all the stories of the rebirths 
of the great men and their destinies, are instances of the 
effects of good and bad deeds. In the case of each one of 
the " excellent men," his destinies in his former existences 
are related. In the main, they are the same legends as are to 
be found in the earlier Jinistic epics and Purāṇas.’

} It is 

are synonymous. The Commentary on Abhidhānacintāmaṇl. I l l , 364, however, expla ins : 
puruṣeṣu jātarekhā ity arthah‚ " which form as it were l ines of demarcation among the 
monks ." 

!) The text has been published by the JainaDharmaPrasārakaSabhā (in a new 
edition), Bhavnagar 19061913. 

2) Even the division into Parvans seems to indicate the proud comparison with the 
Mahābhārata. 

3

) See Glasenapp, Der Jainismus, p. 259 ff. 

64 
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still a matter for more detailed investigation as to what earlier 
sources Hemacandra drew upon for his poem.’> 

Parvan I begins, after the usual benedictions, with thé 
life of Ṛṣabha‚ the first Tīrthakara, in his previous exist

ences.^ Parvan X, which also occurs as an independent 
text in manuscripts, entitled M a h ā v ī r aC a r i t r a, " Life 
of Mahāvīra," is of greater significance. It contains the life

story of Mahāvīra, which agrees on the whole with the ac

counts in the KalpaSütra and the Āyāraṃga, but gives far 
greater detail. We find here also detailed data, which are 
probably based on earlier traditions, and which are for that 
reason important from the historical point of view, regarding 
King Srenika Bimbisāra, the contemporary of Mahāvīra and 
Buddha.

3) In the form of a prophecy of Mahāvīra, Hema

candra also describes in a lengthy passage the ideal reign of 
his pious pupil, King Kumārapāla, who ascended the throne 
1669 years after the Nirvana of Mahāvīra.

4) Interwoven 
with the more or less historical accounts of King Sreṇika and 
his son, Prince Abhaya‚ there are also many interesting tales, 
such as the story of the masterthief Rauhiṇeya, who by 

1) W e are tempted to think of the Triṣaṣṭilakṣaṇamahāpurāṇa, but the Caüpanna

mahāpurisacariya, a work written in Prakrit prose by Śīlācārya in the year 868 A.D. 
must also be taken into consideration. On this littleknown'work which has not yet been 
published, s. Peterson, 3 Reports, p. 38, App. p. 9 1 ; Banarsi Das Jain, Jaina Jātakas, 
p. iii ff. and Jacobi, Sanatkumāracaritam, p. xiii. According to Jacobi in E RE V I I . 
466b, the legendcollection Vasudevahiṇḍi would be one of the sources of Hemacandra's 
work. Vasudevahiṇḍi is the work of Saṅghadāsa Gaṇin (the first part, which also contains 
the Dhammillahiṇḍi, is published as No. 80 of the AtmānandaJainaGrantharatnamālā, 
Bhavnagar 1930). See also Peterson, Report 188283, p. 5 8 ; 3 Reports, p. 184 f. ; Guérinot, 
p. 75 and Farquhar, Outline, pp. 278, 280, erroneously state Hemacandra to be the author 
of the Vasudevahiṇḍa (=Vasudevahiṇḍi) . 

2) On Parvan I, see L. Suali in S I F I VII , 3 ff. An English translation, of Canto I 
of Parvan I has appeared in the Punjab Sanskrit Series N o . 8. Jaina Jātakas or Lord 
Ṛshabha's Pūrvabhavas. . .translated by Amūlyacha‚ran Vidyābhūshana, revised and edited 
with Notes and Introductions by Banarsi Das Jain, Lahore, 1925. 

3) See Helen M. Johnson in JAOS 45 ,1925 , 301 ff. 
4

) See Bühler, Ueber das Leben des Jainamönches Hemachandra, pp. 37 ff., 78 ff. 
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reason of his boldness and artfulness, succeeds in eluding all 
pursuit, but who in the end would almost have been outwitted 
by Prince Abhaya himself, had he not by a mere chance heard 
a few words of Mahāvīra, which save his life. This causes 
him to hear the sermon of the Jina and to become a monk, and 
he enters into heaven as a sage.’* 

The P a r i s i ṣ ṭ a  P a r v a n or S t h a v i r ā v a l i 

C a r i t a ,
2 ) i.e., " AppendixSection " or "Lives of the 

Series of the Elders," the appendix to the TriṣaṣṭiŚalākā

puruṣaCarita, has a still greater wealth of fairytales and 
stories of all kinds. This book treats of the history of the 
Daśapūrvins, i.e., the earliest teachers of the Jaina religion, 
who were still knowers of the ten Pūrvas. Whilst with the 
exception of the last two Tīrthakaras, Pārśvanātha and Mahā– 
vīra‚ the personages of the TriṣaṣṭiSalākāpuruṣaCarita belong 
throughout to mythology or epic poetry, the Sthavirāvali

Carita contains the lifestories of the Elders (Sthaviras, 
Theras), i.e., the disciples of Mahāvīra, whose names and 
sequence in accordance with the unanimous tradition of the 
Śvetāmbaras may be regarded as historical. It is true that 
the stories by themselves alone seldom contain any historical 
nucleus. Hemacandra took them from earlier works of 
legendary lore and commentaries, especially those of Hari

bhadra. Frequently enlivened by proverbs and colloquialisms 
of the common people, the stories reveal clearly their popular 
origin, Hemacandra translated them from the Prakrit 
withoutmaking many alterations. 

1) See Helen M. Johnson, in JAOS 41, 1924, p. 1 ff. The great popularity of this 
story is shown by the fact that it has again been remodelled in extended form as an ir– 
dependent work by a more recent poet Devamūrti (15th century) in the Rauhiṇeya

caritra (Jamnagar 1908, 2nd Ed. by the ĀtmānandaSabhā, Bhavnagar 1916) ; translated 
into English by Helen M. Johnson in Studies in Honor of M. Bloomfield, New Haven, 
1930, p. 159 ff. ; cf. JAOS 45, 1924, 73 ff. 

2) Edited by H. Jacobi, Calcutta, Bibl. Ind., 189l. Extracts translated into Germ.»n 
by J . Hertel, Erzählungen aus Hëmacandras Pariaiṣṭaparvan, Leipzig^ 1908. 
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There are many interesting parallels to be found among 
the stories of the PariśiṣṭaParvan, not only to such stories as 
are familiar to us from other Indian works, but also to such as 
form part of universal literature. The story of the twins 
Kuberadatta and Kuberadattā, the children of the courtesan 
Kuberasenā, is a kind of Oedipus tragedy. The timehonour

ed theme of incest committed unconsciously, is here diluted, 
even more than in the Christian legend of Saint Gregory, 
into a pious monastic legend. What appeals to the Indian 
narrator is, not so much the tragic situation, as the subtlety 
of the complicated relationship. When a monk writes stories, 
it is conceivable that the wickedness of womankind will fur

nish him with inexhaustible material for the most subtle 
stories of adultery. There is an abundance of such stories in 
the PariśiṣṭaParvan, including some, the individual motifs 
of which often recur in universal literature.’* The tale of 
Sthūlabhadra and the nun Kośā (VIII , 110193) is one of 
the characteristic monastic stories : 

Three monks each made a vow in the presence of the master. The 
first said that he would sit in front of a lion's den throughout the four 
months of the rainy season ; the second said that he would sojourn for the 
same length of time in front of the hole of a snake, the mere sight of 
which is fatal ; the third declared that he would sit on a wellwheel through

out the rainy season. Then the monk Sthūlabhadra comes along, and 
says he will spend the four months in the house of the courtesan Kośa 
(whose lover he had been before he became a monk), without violating his 
vow of chastity. He not only succeeds in this, but Kośā is also converted 
to the Jaina faith. At the end of the rainy season the four monks return 
to the master, who declares that Sthūlabhadra has accomplished the greatest 
feat. The other monks are jealous at this, and the one who had sat in 
front of the lion's den, declares that, before the beginning of the next 

1 ) Thus the motif of the ordeal of the adulteress, among others, in the narrative 
I I , 446640, translated into German by J. J. Meyer, Isoldes Gottesurteil. Berlin 1914, 
p 4 130 ff. The Ṛṣyaśṛṅga legend is imitated in the story of Valkalacīrin, I, 90258. 
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rainy season, he will perform the same feat as Sthūlabhadra. He repairs 
to Kośā‚ who sees through him : he falls an easy victim to her, but is at 
length brought back to repentance and to the monastic life by Kośa 
herself, who finally becomes a nun. 

Side by side with such stories there are also purely 
Jinistic legends, some of which read like historical or biogra

phical accounts. Thus it is related in Book V, how Śayyam– 
bhava wrote the DaśavaikālikaSūtra, in order to give his son, 
who, he knows, must die in six months, the chance of grasp

ing the essence of the Jaina doctrine in the shortest possible 
time, without studying the other sacred texts. The legends 
told in Books IX and X I I I also have reference to the compila

tion of the Canon. The stories in Book VIII relating to the 
royal dynasty of the Nandas are ef some historical interest, 
though the legends themselves probably contain but little 
actual history. At any rate the fact that the last Nanda 
prince was overthrown by Candragupta, the founder of the 
Maurya dynasty (ca. 317 B. C.) is historical. According to 
the legend, Candragupta, who was of low descent on the 
maternal side, only succeeded in pushing his way to power 
and consolidating his throne, because he had the astute 
Brahman Cāṇakya as his minister. There were many popular 
tales current about this man, and Hemacandra did not fail to 
make use of them, though Cānakya was of all men thoroughly 
unsuitable as an example for a pious Jaina to imitate. From 
time immemorial, however, the Jainas have always taken pains 
to make every hero of the popular stories into one of their 
own also. Nevertheless, it is so remarkable that they should 
have done this even in the case of Cāṇakya, that crafty, 
unscrupulous intriguer and despotic politician, who shrank 
back from no trick however bad, that we are inclined to 
believe, with the tradition, that Candragupta really favoured 
the Jaina faith, and that, for this reason, he and his famous 
minister were extolled by the Jainas. It is true that 
Hemacandra succeeded in making a pious Jaina of even 
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this man. Indeed, this out and out worldly man, who 
shortly before his death, takes his revenge on his enemy, 
nevertheless retires at the end of his days to the vicinity of 
a dungheap, in order to starve himself to death, in the true 
manner of a Jaina saint. Owing to the rascality of a rival, 
who sets fire to the dungheap, he is, however, burnt against 
his will. After his death, he curiously enough becomes a 
goddess. 

Th3 Caritras which describe the life of individual Jinas, 
are numerous. Among these, Ṛṣabha‚ the first, Śāntinātha, 
the sixteenth, Ariṣṭanemi or Neminātha, the twentysecond, 
Pārśva‚ the twentythird, and of course the last Jina, Maha

vira himself, are most especially honoured by the Jainas, and 
their biographies are among the most popular themes of 
narrative poetry. 

Even in the Canon there are already MahāvīraCaritas, 
descriptions of the life of the last Jina. Hemacandra's Mahā– 
vīraCarita forms Parvan X of his TriṣaṣtiSalākāpuruṣa

Carita. A MahāvīraCariyam in Prakrit was written in the 
year 1082 A.D. by Guṇacandra Gaṇin‚

1

* and another in 1085 
A.D. by Devendra Gaṇin,

2 ) also known as Nemicandra. 
The life of Ṛṣabha is, as we have seen, told in the intro

ductory sections of the Rāma epics. Kṛṣṇa and the heroes of 
the Mahābhārata are supposed to be contemporaries of the Jina 
Neminātha, about whom legends are told in all adaptations of 
the Mahābhārata. Furthermore it is the legend of Neminātha 
which has been made the theme of innumerable poetic versions, 
beginning with the early one in the Uttarajjhayaṇa.

8 ) In 
later times there are at least a dozen lifestories of Neminātha. 

1) Edited in AUS Granthoddhāra 1929. CI. Peterson, Report V, p. xiii I. 
2) Edited in JainaĀtmānanda Granthamālā, No. 59. The work also contains 

Apabhrarpáa stanzas, s. Jacobi, Sanatkumāracaritam, p. xxii. The author is probably 
the same as that of the commentary on the Uttarādhyayana–Sūtra. 

3) See above, p. 469 f. 



J A I N A L I T E R A T U R E 511 

Thus in the 11th century we have a NemināthaCarita in 
Sanskrit by S ū r ā c ā r y a and one by Ma 1 a d h ā r iH e ma

c a n dr a. In the year 1159 A.D. H a r i b h a d r a , a pupil 
of Śrīcandra‚ who himself was a pupil of Jinacandra‚ com

pleted his N e m i n ā h a c a r i u in Apabhraṃśa.’* The 
author was a contemporary of Hemacandra, and completed 
his work, which he had written at the request of the minister 
Pṛthivīpāla, on the day of the conversion of King Kumārapāla. 
The legend of Neminātha is the same in all the presentations. 
Haribhadra, however, is at pains to depict romantic scenes 
after the manner of the ornate poetry, to interweave descrip

tions of nature, etc. He takes such a delight in doing this, 
that the entire first half of the poem treats only of the previous 
births of Nemi and Rājīmatī, and insufficient attention is 
devoted to the actual legend of the Tīrthakara. Interwoven 
with the story of the second reincarnation, there is a Sanat– 
kumāraCarita, which relates the legend of the fourth 
Cakravartin Sanatkumāra,

2) the contemporary of the fifteenth 
Tīrthakara. The narrative is full of romance, the scene of 
which is laid partly on earth, and partly in the world of the 
Vidyādharas and gods. After many amorous adventures and 
numerous victorious fights, after he had become a ruler of 
the world (Cakravartin) famed for his incomparable beauty, 
and after he had lived happily for 300,000 years, old age ap

proached him suddenly. Then he renounced the world, devoted 
himself to rigorous asceticism, died the voluntary death through 
fasting and entered into the Sanatkumāraheaven. The 
poet evidently wanted to show that he could apply all the 
subtleties of the Kāvya style in Apabhraṃśa just as well 

!) Cf. H. Jacobi, jSanatkumaracaritam,*ein Abschnitt aus Haribhadras Neminātha

caritam eine Jainalegende in Apabhraṃśa, in ABayA X X X I , 2, München 192l. This 
Haribhadra is also the author of Mallināthacarita in Prakrit, 

2) Cf. Glasenapp, Der Jainismus, p. 279. 
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as in Prakrit, for the legend itself had been treated often 
enough before him.’> 

The lifestory of Neminātha is also treated by the poet 
V ā g b h a t a in his N e m iN i r v ā n a‚

2) a Mahākāvya in 
15 cantos. The poem N e m i d ū t a

8 ) b y V i k r a m a , the 
son of Sāṅgaṇa, is a most artificial work. The theme of this 
poem is the lament of Rājīmatī, after her husband had be

come a monk. The work is an example of the " Completing 
of verses ":

4 ) The last line of each verse is taken from 
Kālidāsa's " Meghadūta," whilst the first three lines are 
composed by the poet himself. This appears to be a very 
modern work. 

An earlier work of the same kind is the P ā r ś v ā – 
b h y u d a y a,

ö) a poetical lifestory of Pārśvanātha by J i n a

sena‚ who wrote the ĀdiPurāna in the 9th century. In 
this poem the entire " Meghadūta " has been incorporated by 
inserting one or two lines from Kālidāsa's in each verse, 
whilst Jinasena composed the rest. 

The number of poetical lifestories of Parśvanātha, the 
predecessor of Mahāvīra, is very great. The P ā r ś v a n ā t h a 

C a r i t r a
6 ) b y B h ā v a d e v a S ū r i , who probably wrote 

• ) Thus already by Devendra in his commentary on the Uttarajjhayaṇa in the 
year' 1073 A. D. , and only one year earlier than Haribhadra, Śrīcandra wrote a Sanat– 
kumāracarita in Prakrit. As there are several writers named Śrīcandra, it is not certain 
whether this is the same one who wrote a Kathākośa. 0I. Hiralal, Catalogue, p. xlix ff. 
and Jacobi, I.e., p. xin. 

2) Edited in K m . , 56, 1896. The poet lived under Jayasiṃha of Gujarat (1093

11$4) and is also the author of a work on poetics (Vāgbhaṭālaṃkāra). 
â) Edited in Km., Part II , pp. 85104. Cf. P. Pavolini in GSAI 18, 329 ff. ; E. 

Hultzsch, Kālidāsa's Meghadūta, Ed. London 1911, p. vi I. 
4

) Samasyāpūraṇa, a poetical exercise consisting of one or two lines of a stanza 
being given to which the poet must compose the remaining l ines. 

5) The Meghadūta as embodied in the Pārśvābhyudaya with the Commentary of 
Mallinātha, with a literal English Translation Ed. by K. B. Pathak‚ Poona 1894 and edited 
with a commentary by Yogirāt Pan^itācārya, Bombay N S P 1909. Cf. Guérinot in JA 
1909, s. 10 , t. X I V , pp. 72, 75 ; E. Hultzsch, I.e., p. vil. and T. S. Kuppuswami Sāstrī 
in Ind . Ant. 36, 1907, 285 ff. ; Hiralal, Catalogue, p. xxiii . 

6) Edited by Haragovindadāsa and Becaradāsa, Benares 1912, YJG 32. An analysis 
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it in 1255 A.D.,
1

* tells with an exceptional wealth of detail, 
not only the lifestory of this saint in his last incarnation, 
but also his previous nine existences. 

Marubhūti and Kamaṭha ure sons of a court priest. Marubhūti 
hears a pious sermon, and renounces the world and the pleasures of the 
senses. Karnaṭha commits adultery with the neglected wife of his 
brother. Marubhūti denounces him to the king, and causes the adulterer 
to be punished. Kamaṭha kills his brother in revenge. Marubhūti dies 
with gloomy thoughts, and is therefore reborn as an elephant. As such 
he is converted by the king, who had withdrawn into solitude, and from 
that time onwards he lives a pious life. As an elephant he is killed by 
Kamaṭha who had in the meantime been reborn as a snake.

2 } As the 
elephant is just meditating upon religion, he is reborn in heaven, whilst 
Kamaṭha descends to hell. In the succeeding incarnations the former 
Marubhūti is reborn now as a god in some heaven, now as a prince who 
after ruling justly and piously, retires from the world. Reborn as a 
snake, as a wild Bhll and as a lion, Kamaṭha ever and again kills the 
former Marubhūti, and ever and again descends to hell. At length in 
the tenth reincarnation the former Marubhūti is reborn as a prince in 
Benares, amidst all manner of miracles and signs proclaiming the 
future Jina. While his mother was pregnant with him, she saw a snake 
at her side one night (pārśvataḥ), hence the prince received the name 
Pàráva. The former Kamaṭha is reborn as Kaṭha‚ the son of a Brahman, 
is very poor and becomes an ascetic. One day Pārava sees Katha seated 
between five fires performing ascetic practices, and throwing a large 
snake into the fire. Pārśva rescues the snake, which then reappears as the 
Nāga king Dharaṇa, whilst Kaṭha is reborn as an Asura. The sight of a 
picture of the former Jina Nemi causes Pārśva to give up wealth and 

of the work is given by M. Bīoomfield, The Life and Stories of the Jaina Savior 
Pārcvanātha, Baltimore, 1919. Bloomfield also gives numerous parallels from Indian p‚pd 
worldliterature. 

) At the end of the work the author says that he completed the work in the 
year 1312. The era is not stated. If it is the Saṃvat era, 1255 A. D . would be the 
corresponding date. If this date is correct, Yaśas‚ whom he names as his teacher, cannot 
be identical with Yaśodeva Sūri‚ who wrote a commentary on the PākflikaSūtra in 
1124 A.D. 

2) I t is one of the favourite themes in Jinistic legend literature to trace the destinies 
of two sworn enemies through many rebirths. Bloomfield, loc. cit., p. 13 ff. 

65 
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power, tear out his hair, and wander forth as an itinerant monk. At the 
age of 30 years he attains perfection. Like Mara in the Buddha legend, 
the Asura Meghamâlin (the former Kaṭha) attacks Pars va, in order to 
disturb him in his meditation, but he is protected by the snake king 
Dharaṇa. At length the Asura repents, and becomes a pious layman. 
Pārśva becomes a Kevalin (possessor of the perfect knowledge), visits his 
parents, and finally attains Nirvana. After his passing, he enters the 
highest heaven, and is much honoured by Sakra. His corpse is cremated 
by the gods, and Sakra erects a jewelled Stūpa over his ashes. 

The legend of Pārśvanātha, however, forms merely the 
frame, into which numerous stories, fables and fairytales are 
inserted in the manner so familiar i n Indian narrative litera

ture. Not a few of these stories are also known from other 
Jinistic and secular narrative works (such as Pañcatantra, 
Vetālapañcaviṃśati, and others), e.g., the story of the Gold

man, who is killed, and transforms himself into a gold trea

sure (II, 959 ff.), of the Brahman who builds castles in the 
air (II, 1015 ff.), of the patient Hariácandra (III, 556 ff.), the 
parable of the four daughtersinlaw

1 } (VI, 389 ff.) and others. 
The story of the emperor Suvarṇabāhu not only contains 
themes of the Sakuntalā legend, but actually reveals (IV, 41) 
an acquaintance with the drama of Kālidāsa. One of the 
most interesting stories is that of King Vikrama as a parrot 
(III, 105 ff.)

2) 

The mighty King Vikrama who is endowed with all the virtues, learns 
from a sage the magic art of penetrating into another body. At the same 
time with him a Brahman learns the same art. The latter, a scoundrel, 
seizes the opportunity when Vikrama leaves his own body and enters 
that of an elephant, to penetrate into the body of the king, and to 
give himself out as the king. When the real King Vikrama is aware of 
this, he enters into the body of a parrot, allows himself to be caught by a 

!) Already in Nāyādhammakahāo, Chapt. V I I ; see above , p. 446. 
2) Cf. Bloomfield, loc. cit., p. 74 ff., and the treatise " O n the Art of Entering 

Another's Body " in Proceedings of the American }Philosophical Society, Vol. LVI, 

1‚ 1917. 
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hunter, and causes this man to sell him to the queen. As a parrot he 
becomes the queen's favourite and converses with her ; they ask each other 
riddles, and he recites to her all kinds of wise sayings and instructions on 
the religion of the Jina. The riddles are erudite rather than popular. One 
of the simpler riddles is that of the queen : " It makes snakes poisonless, 
the gods powerless, lions motionless, and yet children hold it in their 
hands, what is it ?’’ The parrot guesses it at once : "A painter's brush.’’ 
After so many proofs of sagacity the queen no longer doubts that the wise 
parrot is none other than the real King Vikrama, her husband. One day 
Vikrama's soul leaves the parrot's body, and enters into the body of a 
lizard. When the queen sees the dead body of the bird, she begins to 
lament, and wishes to burn herself with it. In order to prevent the self

immolation of the queen, the false king enters into the parrot's body, 
which enables the real king to assume his own body and to appear before 
the queen in all his splendour. 

Like other Indian narrative works, the Pārśvanātha

Caritra also contains many gnomic sayings both on morality 
and on worldly wisdom. There are more than a thou

sand of them, many of which are wellknown from other 
sources too. A few examples are given here : 

" It is better for a man to be cast into a dungeon, better to wander in 
strange lands, better to live in hell,—than to have two wives.’’ (II, 833,) 

" Better is death, better to beg, better to serve one's enemies, if one 
meets with a misfortune through the visitation of fate,—than to seek help 
from relatives.’’ ( I l l , 785.) 

" The wise ones know how much sand there is in the Ganges and how 
much water in the ocean, they know the dimensions of a great mountain,—

but the thoughts of a woman they cannot fathom.’’ (VII , 82.) 

Other PārśvanāthaCaritras (or Caritas) are written by 
Vādirāja (1025 A.D.) the teacher of the Western Calukya 
King Jayasiṃha II Jagadekamalla,

1

* by Māṇikyacandra (1217 

1) Cf. Hultzsch, in ZDMG 68, 1914, p. 698 and Quarterly Journal of the Mythid 
Society, 12, 1922, p. 319; A. Venkatasubbiah in ZII 7 ,1929 , 179 ff. 
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A.D.),1* by Sakalakīrti (15th century), 2 ) by Padmasundara 
(1565 A.D. ) 8 ) and by Udayavīra Gaṇin. 4 ) 

Māṇikyacandra and Sakalakīrti also wrote Santinātha

Caritas, lifestories of the 16th Tīrtbakara. 6) A Sāntinātha

Caritra in Sanskrit verses was written by Devasūri in 1282 
A . D . 6 ) Devasūri was the teacher of Tilakaprabha, the teacher 
of Vīraprabha, whose pupil Ajitaprabha wrote a great epic 
ŚāntināthaCaritra.’* The date of a SāntiPurāṇa by Aśaga

8) 

is not known. 

The SumatināthaCaritra by Somaprabha (second half of 
the 12th century) in Prakri t treats of the life of the 5th 
Tlrthakara.’> 

A voluminous Prakrit poem SupāsanāhaCariyaṃ 1 0 ) by 
Lakṣmaṇa Gaṇin‚ deals with the story of the 7th Tīrthakara. 
This work, composed in the year 1143 A.D., also contains 68 

( ) Peterson, 3 Reports, p. 157 ff. ; Report IV , p. xci. H e also wrote a commentary 
on Kāvyaprakāśa. 

2) See above, p. 496 and Note 1 ; and Bhandarkar, Report 188384, pp. 122 f. ; 433. 
3) Pārśvanāthakāvya, s. Aufrecht, Bodl. Cat., p. 392 ; Peterson, 3 Reports, p. 255 ff.; 

Report I V , p. lxxv. 
) Date not known ; s. Bloomfield, loc. cit., p. i f. The contents o f a P ā r ś v a n ā t h a 

Ç a r i t r a written in the year 1597 A.D. is given by Major James Delamaine (Transactions 
of the Royal Asiatic Society I , 1827, p. 428 ff‚). The name " Bṛddha Tapā Gaccha " given 
by him as the name of the author is probably based on some error. 

5) (~f. Kielhorn in Ind. Ant. 10, 1881, p. 10I . Bhandarkar, Report 188384, pp. 121 I., 

430 ff. 
6) This was corrected by P r a d y u m n a S ū r i . It is an abridged translation into 

Sanskrit, o f Ś r ī ś ā n t ivṛtta, which was written in Prakrit, by an earlier D e v a s ū r i, 
who is said to have written a Stuti on his teacher Municandra in Apabhraṃśa, a Syād– 
vādaratnākara and a Pramāṇagrantha and l ived from 1068 to 1169 A.D. Cf. Klatt in Ind. 
Ant. 11, 2 5 4 ; Peterson, Report 188283, p. 59 I., Report IV, p . lv I. ; Jacobi, Sanat– 
kumāracaritam, p. xxii . 

7) " Edited by Muni Indravijaya in Bibl. Ind. 1909 f. On Ajitaprabha and his genea

logical tree of teachers, s. Peterson, Report V, p. i f. 
8

) Aufrecht, Bodl. Cat., p. 372 f. 
9) Cf. Muniraja Jinavijaya, KumārapālaPratibodha Ed. GOS No. XIV, p. v. 

. 10) Edited by Pandit Haragovind Das Seth, Benares 1918. Cf. P.D. Qune in Proc. 
IOC Poona 1922, p. 161 f., and Jacobi, Sanatkumāracaritam, p, xxil. 
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Apabhraṃśa verses. A VimalaPurāṇa by Kṛṣṇadāsa,
15 deals 

with the life of the 13th Tīrthakara. The story of Dharma– 
nātha‚ the 15th Tīrthakara‚ is treated by the poet Haricandra 
in the great epic Dharmaśarmābhyudaya.

2) The epic is an 
imitation of Māgha’s Śiśupālavadha. The legend of the 12th 
Tīrthakara is treated by Vardhamāna Sīlri in the Vāsupūjya

Caritra.
3) In this case the biography is quite stereotyped, 

but it forms the frame for a series of instructive and edifying 
stories. The lifestories of the five " Great Men ’ ' Ṛṣabha‚ 
Neminātha, Śāntinātha, Pārśvanātha and Vardhamāna Mahā– 
vīra are contained in the epic MahāpuruṣaCaritra

4) in five 
Sargas by Merutuṅga, the author of the Prabandhacintāmaṇi 
(1306 A.D.). The work has come down, in manuscripts, with 
a commentary which was probably written by the poet himself, 
and in this commentary the work is also called Upadeśaśata 
and Dharmopadeśasataka. 

Not only the Tīrthakaras themselves, but other holy men 
too, have been glorified in Caritras. A famous legendary hero 
is Sālibhadra, a contemporary of Mahāvīra and King Śreṇika, 
whose story is told briefly and simply in Hemacandra's 
MahāvīraCaritra (TriṣaṣṭiśalākāpuruṣaCaritra X, 57 ff.). 
Dharmakumāra treated this legend in 1277 A.D. in the epic 
ŚālibhadraCarita,

6) which was revised by Pradyumna Sūri
6 

1) See Aufrecht, Bodl. Cat., p. 372 f. 
2) Edited in Km. 8, 1888. Cf Peterson, Report II . 77 I., 141 ff. It is impossible 

to determine the period of the poet, as there were several poets named Haricandra. As, 
however, he utilised not only Māgha but also Vākpati's Gauḍavaha (s. Jacobi, WZKM 3, 
1889, 136 ff.) and as the JīvandharaCampū is based upon the UttaraPurāṇa, he must have 
written later than 900 A.D. (s. E. Hultzsch, Ind. Ant. 35, 1906, 268). 

3) Cf. A. Ballini in RSO I, 190607, 41 ff., 169 ff., 439 ff. and II , 1908–09, 39 ff., 
239 f. 

4

) Cf. Weber, HSS Verz. I I . 3,1024 ff. ; Peterson, 3 Reports, p. 266 f. ; Report IV, 
p. xcviii and Report V I , 43 ff. 

5) Edited in YJG No. 15, Benares 1910. Detailed treatment of it by M. Bloomfield 

in JAOS 43 , 1923, p. 257 ff. 
6

) He was an excellent Sanskrit scholar and obviously a specialist in Kāvya. Among 
other things he worked up the PrabhāvakaCaritra (1278 A.D.), the ŚāntināthaCarita by 
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and supplied with all the subtleties of ornate poetry. The 
story terms itself a DānadharmaKathā, "a narrative about 
the religious duty of giving alms," and also a Dānāvadāna‚

1

* 
"story of notable deeds of almsgiving." The subject

matter of the legend is as follows : 

In his former incarnation Sālibhadra was the son of a poor widow, a 
shepherd boy named Saṃgama, who delighted in giving himself up to 
religious meditations while minding the flocks. On a feastday he sees 
that delicious food is being prepared in all the houses, and he asks his 
mother to prepare a festive meal for him too. With great difficulty the 
poor woman succeeds in preparing a meal of this kind. However, before 
Saṃgama eats it, there comes an ascetic who is just about to break his fast, 
and the boy gives him the meal which has been prepared for himself. 
(According to the Jaina faith, it is the most meritorious form of almsgiving 
to offer food to an ascetic after his fast.) In consequence of this good 
deed, Saṃgama is reborn in Rājagṛha as Sālibhadra, the son of Bhadrā and 
Gobhadra, endowed with incomparable beauty and all virtues. When he 
had reached manhood, his father selects 32 beautiful virgins as his wives, 
and he leads a happy life. His father Gobhadra became an ascetic, died 
the voluntary death by starvation, and reached heaven. As a god, he pro

cures immense wealth for his son Sälibhadra. " As rich as Sālibhadra " 
became proverbial, just as we say " as rich as Croesus." One day, however, 
owing to the sight of King Sreṇika who, in spite of all his power, is never

theless only an ordinary mortal, he becomes enlightened, and becomes a 
Pratyekabuddha. He repairs to the teacher Dharmaghoṣa, who instructs 
him in the religion, and finally, after he has renounced the world, he is 
reborn as a god in heaven. 

This simple legend is told in 7 cantos in the ornate style 
of Sanskrit poetry. Numerous sayings, maxims on morality 
and practical wisdom, are inserted into the narrative. 

Devasūri (see above, p. 516, Note 6) and the SamarāiccaKahā in a similar fashion, 
s. Bloomfield loc. cit., p. 258. Pradyumna Sūri is also the author of the Vicārasāra

Prakaraṇa in Prakrit (edited with a chāyā by Māṇikyasāgara, Mehsana 1923). Cf. Petersont 

3 Reports, 270 ff. ; Shankar P. Pandit, Gaūḍavaho Ed. BSS‚ p. cliv. 

) Avadāna is used here in the sense in which it is generally known to the Buddhists 
only. See above, p. 277 f. 
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All these " lifestories " are purely legendary. Notwith

standing, in the life of Mahāvīra and perhaps also in that of 
Pārśva we meet with many a historical trait. A t any rate the 
stories of historical royal dynasties and personages in the 
history of the Order, as we found them in Hemacandra's 
PariśiṣṭaParvan, reveal a certain historical interest, which is 
also evinced already in the canonical texts in the beginnings 
of a biography of Mahāvīra and his first disciples, as well as in 
the list of the Sthaviras and their schools with their branches, 
in Bbadrabāhu's Kalpa~Sūtra. There are many such lists of 
teachers ( P a ṭ ṭ ā v a l ī s ) in later centuries.,’ Semihistorical 
legends regarding the schisms are told in Haribhadra's 
and Santisūri’s commentaries.^ Works such as the 
G u r v ā v a l ī  S ū t r a,

3) a list of the teachers of the Tapā– 
gaccha‚ by D h a r m a s ā g a r a G a ṇ i n ‚ and the T h e r ā – 
v a l ī

4 ) b y M e r u t u ṅ g a , deal exclusively with ecclesiastical 
history. 

The socalled P r a b a n d h a s are also of semihistorical 
character, for they deal with historical personages, though 
they are collections of anecdotes rather than real biographies 
or history. Nevertheless they should not be entirely rejected 
as historical sources, even though they can be used only with 
extreme circumspection.

5 ) The P r a b h ā v a k a – C a r i t r a , 
" Life of the Prominent "

6 ) written by P r a b h ā c a n d r a 

!) Paṭṭāvalīs have been edited, or extracted, by J. Klatt‚ Ind. Ant. 11, 245 ff. ; 
293 I. ; 2 3 , 1 6 9 ff, ; Hoernle, Ind. Ant . 1 9 , 2 3 3 ff. ; 20, 341 ff. ; 21, 57 flI 

2) See above, p. 485 and Leumann, Ind. Stud, l7‚ 91 ff. ,• Jacobi, ZDMG 38, Iff. 
Jacobi also attributes historical value to the BhadrabāhuCarita by Ratnanandin (15th or 
16th century). 

3) Text in Weber, HSS. Verz. I I , 2, 651 f. and 3, 997 ff. and Guêrinot in JA 1912, 
s. 10, t. X I X , 605 ff. 

4

) Bháu Dáji in JBRAS 9, 1867, p. 147 ff. 
5

) Cf. Bühler, Hemachandra, p. 4 ff. 
6) Edited by Hīrānanda M. 8harmā‚ Bombay N S P 1909. Cf. J. Klatt in WZKM 

4, 1890, p. 63 ff., 67 f. ; Bühler, Hemachandra, pp. 4, 52 ff. ; Sankar P. Pandit, 
Gaūḍavaho Ed 4 , Introduction, p. cxlviii ff. ; Jacobi, The Upamitibhavaprapaficfc 
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or C a n d r a p r a b h a , and revised in the year 1277 A. D. by 
the wellknown Kāvya specialist P r a d y u m n a S ū r i ‚ i s a 
continuation of Hemacandra's PariśiṣṭaParvan. It contains 
the life stories of 22 Jaina teachers, poets and authors, includ

ing Haribhadra, Siddharṣi‚ Bappabhaṭṭi, Mānatuṅga‚ Sānti– 
sflri and Hemacandra. 

The P r a b a n d h a c i n t ā m a ṇ i or " WishingJewel 
of Stories " by Merutuṅga‚

1

* completed in 1306 A. D. and the 
P r a b a n d h a k o ś a or "Treasury of Stories" by R ā j a

s e k h a r a ‚
2 ) completed in 1349, can only be termed quasi– 

historicalbiographical works. Under the semblance of " his

tory," Merutuṅga's work contains a motley collection of 
stories, legends and anecdotes associated with historical and 
literary personages. Kings Bhoja‚ Vikramāditya and Sīlāditya 
are extolled as the patrons of the most excellent poets and 
scholars, and in doing this the author sticks at no anachronism. 
Thus for instance Varāhamihira, the great astronomer of the 
6th century A. D. is made without further ado a contemporary 
of King Nanda in the 4th century B. C. Side by side with 
many naive little tales, there are, however, also many clever 
and witty anecdotes. Life at the courts of the Indian princes, 
and especially the literary contests which were organised at 
these courts, are very vividly described. The stories about 
Hemacandra and King Kumārapāla, personages not far removed 
from the period of the author, are also not devoid of a certain 
amount of historical value. Rājaśekhara's Prabandhakośa 

Kathā‚ Edition, pp. xii, xcix ff. and S. Krishnaswami Aiyangar in JBRAS, N.S. , 3 , 

1928, p. 101 ff. 
1) Edited by Rāmacandra Dtnanātha, Bombay 1888 ; translated from Sanskrit by 

C. H. Tawnetj, Bibl. Ind. 190I. How unreliable Merutunga is , even in passages where 
he is apparently stating exact dates (day, month and hour) is shown by R. Sewell in 
JRAS 1920, 333 ff Cf. Bühler, Hemachandra, p. 4 ff. 

2) I do not know of any edition of this work. Cf. Bühler, Hemachandra p. 4 ff. 
Shankar P. Pandit, Gaūḍavaho Ed., Introduction, p. cliii ff, ; E. Hultzsch, Report 
of Sanskrit M S S . in Southern India, I I I . Madras 1905, p. vi I. 
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contains the lifestories of 24 persons, namely ten Jaina 
teachers (including Hemacandra), four poets (Srīharṣa, 
Harihara, Amaracandra and the Digambara Madana Kīrti), 
seven kings and three other personages. 

Another semihistorical work is the TīrthaKalpa,
1

* also 
called KalpaPradīpa and Rājaprasāda, by J i n a p r a b h a 
S ū r i, written between 1326 and 1331 A. D. This work 
gives a description of the Jinistic places of pilgrimage, 
together with the names of their founders, the kings by whom 
they were restored, and also the dates of the years. In spite 
of all the legendary matter which the work contains, we 
should nevertheless not be justified in denying that it has 
some slight historical significance, for in any case it is based 
upon earlier sources and in part tells of events belonging to 
the author's own period. It is written partly in bad Sanskrit 
and partly in JainaMahārāṣṭn. 

The Jaina monks and authors have always been tellers 
of tales far rather than historians. We have already seen 
that the commentaries to the sacred texts contain not only 
a mass of traditions and legends, but also numerous fairy

tales and stories, and moreover that the legendary poems, 
the Purāṇas and Caritras were often only a frame in which all 
manner of fairytales and stories were inserted. Now, in 
addition to all this, the Jainas have produced a vast fairytale 
literature, in prose and in verse, in Sanskrit, Prakrit and 
Apabhraṃśa. All these works, be they stories in plain prose 
or in simple verse, or elaborate poems, novels or epics, are all 
essentially sermons. They are never intended for mere enter

tainment, but always serve the purpose of religious instruction 
and edification. 

l) Edited by D . R. Bhandarkar and Kedarnath Sahityabhū8ana in Bibl. Ind., 
fasc. 1, 1923. Cf. P e t e r s o n , Report IV, pp. xxxvii‚ 91 ff. and G . Bühler, A Legend of 
the Jaina Stūpa at Mathurā in SWA 1897 and Ind. Ant. 26, 1897, 194 I. 
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The earliest religious novel (dharmakathā) was 
T a r a ṅ g a v a t ī by P ā d a l i p t a ( P ā l i t t a ) Sūri. "The 
author of the Taraṅgavatī " (Taraṅgavaīkāro) is already 
mentioned in the Aṇuogadāra, and for this reason the work 
must have been written before the 5th century A. D. How

ever, the original has not come down to us but only a shorter 
version, written 1,000 years later, in 1643 Prakrit stanzas, 
entitled T a r a ṅ g a l o l ä.’> The subjectmatter of this 
romantic lovestory, which ends in a pious sermon, is briefly as 
follows : 

A nun who is conspicuous for her beauty, tells the story of her life. 
She was the charming daughter of a rich merchant. One day she sees a 
couple of ducks in a lotus pond, and falls into a swoon : for she remembers 
that in a previous life she had been a duck like this, and that, out of love 
for a drake killed by the hunter, she had burned herself with him. She 
longs for the husband of her previous life, and after many lovesorrows, 
she finds him, by the aid of a picture which she paints of the couple of 
ducks. The man carries her off, on their flight they are captured by 
robbers, and they are to be sacrificed to the goddess Kali. They are rescued, 
and the parents agree to the marriage. The wedding takes place. Soon 
afterwards they meet a monk who delivers a lecture to them on the religion 
of the Jina. Through the encounter with the monk, who in his previous 
life had been the hunter who killed the drake, they are so much affected 
that they renounce the world, and become monk and nun. 

The ancient Taraṅgavatī was one of the prototypes of the 
Prakrit poem S a m a r ā i c c a K a h ā

2 ) by H a r i b h a d r a , 
described by the poet himself as a Dharmakathā, "religious 

1) The Tarañgalolā was translated into German by E. Leumann, " Die Nonne ," in 
ZB III , 1921, 193 ff.,272ff. (an offprint was also published). According to Leumann, 
Pādalipta l ived as early as in the 2nd or 3rd century A. D . 

2) Edited by H. Jacobi in Bibl. Ind. (1908) 1926, Vol. I, Text and Introduction. 
The introduction contains a detailed table of contents of the work. See also Jacobi 
in RSO I I , 1909, pp. 233, 236, and Peterson, 3 Reports, 118 ff. An abstract of Haribhadra's 
work was made by Pradyumna, in 1214 A . D . , in his Samarādityasaṃkṣepa (ed. by H , 
façobi, Part 1, Ahmedabad 1905). Cf. A, Guérinot, JA 1909, s. 10, t. X I V , nr. 1078, 
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novel." It is on this work that Haribhadra's fame as a 
poet primarily rests. The Samarāicca Kahā is a religious 
novel not only because the heroes and heroines after all sorts 
of adventures renounce the world at last, and enter the 
Order, and because copious instructions on religion are 
inserted in all convenient places, but also because, underlying 
the main narrative and most of the inserted narratives, 
there is the doctrine of Karman, according to which even 
the slightest peccadillo must have its effects in future 
rebirths. There is often a very great disparity, at least to our 
minds, between the sin and the atonement. The poet traces 
the fate of a hero and his opponent through nine rebirths 
(Bhava). In the introduction he quotes eight stanzas, in 
which the subjectmatter of the main narrative is summarised 
very briefly. These stanzas are ascribed to " the ancient 
teachers," whence it follows that Haribhadra took the main 
theme from earlier sources. In the numerous stories, parables 
and fairytales inserted, we come across many themes which 
we find often in Indian narrative literature, and some of which 
belong to universal literature. 

Thus in the course of a sermon the parable of the " man in the 
well "

 D is told. It is a very common occurrence in Indian ascetic poetry 
for a king to be forcibly reminded, by some chance sight, of the vanity of 
existence, and to renounce the world. For instance, a king sees a snake 
devouring a frog, but itself devoured by a seaeagle, which in its turn is 
devoured by a boa constrictor. This sight causes him to renounce the 
world and become an ascetic. King Yaśodhara sees his first white hair,

2 > 
and resolves to become a monk. In the night he sees how his wife leaves 
the bedroom, approaches a hunchbacked watchman, who insults and misuses 
her, and how she gives herself up to this man.

3 ) In order to prepare his 

!) See above, Vol. I, p. 408. 
2) Thus also in Jātaka No. 9, see above, p. 146. 
3

) Cf. Hertel, Jinakīrtis ' 'Geschichte von Pāla und Gopāla‚" pp. 84 f., 92, where 
there is also reference to parallels from Indian and universal literature* 
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mother gently for his plan to become a monk, he departs somewhat from 
the truth, and tells her of a dream in which he had become a monk. Now, 
with a view to averting the evil consequences of the dream, his mother 
advises him to disguise himself as a monk and sacrifice a number of animals 
to the " family goddess " (obviously Kail). The king naturally refuses to 
slaughter, but is prepared to make a compromise. He has a cock made of 
dough, and this fowl is beheaded in front of the image of the goddess, 
whereupon he eats the " meat " of the cock. Owing to this he brings upon 
himself a bad Karman,

D in consequence of which he has to go through 
various animal births (peacock, antelope, fish, sheep) with his mother, until 
at length, reborn as a pair of fowls ; they have the good fortune to hear the 
sermon of a famous monk, remember their previous births, and in their 
next existence, born as the twins of a queen, to become monk and nun. At 
the end of their lives they enter heaven as gods. 

On the whole it is rather tiresome always to follow the wanderings of 
the same persons from one rebirth to another, the one always killing the 
other, the one going to heaven and the other to hell or being reborn as an 
animal, in one instance even as a coconutpalm. However, we also meet 
with some interesting tales, romantic lovestories, such as that of Sanat– 
kumāra and Vilāsavatī, who are reunited after a long separation and after 
inexpressibly sorrowful adventures (shipwrecks etc.). The story, too, of 
Dharaṇa and Lakṣmī is a pretty fairyromance, full of adventures on land 
and sea, with many familiar fairytale motifs. Thus we find here the 
motif of the ungrateful wife : Dharaṇa and Lakṣml are wandering in the 
forest. The woman is nearly dying of thirst. Dharaṇa draws blood from 
his arm, and cuts off some flesh from his thigh, so as to nourish his wife. 
Soon afterwards, nevertheless, she tries to get rid of her husband, in order 
to follow a robber, to whom she has taken a fancy.

2 ) 

The destinies in the course of the reincarnations are often passing 
strange. A merchant is reborn as a pig in his own house and is slaughtered 
for the festive meal.' Reborn in the same house as a snake, he remembers 
his previous existence, but is not angry with the cook who slaughtered him 
as a pig. Thereupon in his next rebirth he again becomes a man, in fact 
he is reborn as the son of his own son. When he is one year old, he 
remembers his previous existence. He sees that his daughterinlaw has now 

l) For, in the belief of the Jainas‚ even sins of thought have their consequences. 
2; See above, p. 130< 
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become his mother, and that his son is now his father, and is at a loss to 
know how to address them. Hence he does not speak at all, and is called 
" the dumb one.’' When he has reached the age of twelve years, an all

knowing monk invites him to come and be instructed by him. Then he 
breaks his vow of silence, and follows the monk into the religious life. The 
fate of the nun Susaṃgatā is tragic. In one of her former births she had 
given a female friend a lovepotion for a lover. For this slight sin she 
was reborn, in succession, as an elephant, a monkey, a bitch, a cat, a Caṇ– 
tjāla girl and lastly as a Śabara girl. The savage Śabaras drove her away 
from their village. Whilst she is wandering in the forest, she meets some 
monks, to whom she does honour. For this she becomes a queen in her 
next existence, the consort of the king of Kosala. A remaining portion of 
the Karman was, however, still left. Thus it happened that a female 
demon (Yakṣī) who was in love with the king, assumed the form of the 
queen, and succeeded in persuading the king that the real queen was a 
demon. She is driven away, and is about to commit suicide. Then she 
meets a monk, who tells her about her previous existences. After some 
time the king, who had in the meantime discovered the truth, finds her 
again, but both of them now renounce the world, and enter the Jaina Order. 

The Samarāicca Kahā is written in prose with inserted 
verse passages of varying length (usually in the Āryā metre). 
The language is JainaMāhārāṣṭrī. In the verses it does not 
differ from the dialect used generally in JainaPrakrit, in the 
prose it is mingled here and there with peculiarities of Saurasenī. 
On the whole the style is simple and lucid, not so elaborate as 
in the novels of Bāṇa and Subandhu; nevertheless long com

pound words in the descriptions, and the use of ornate poetical 
figures of speech show that the author was wellversed in the 
rules of poetic art. 

This literary form, namely the Dharmakathā or religious 
novel, reaches its culmination in the allegorical Sanskrit novel 
U p a m i t i b h a v a p r a p a ñ c ā K a t h ā ‚

 1 ) c c the narrative in 

1) Edited by P . Peterson and H. Jacobi in Bibl. Ind. 1899 to 1914; new edition 
Bombay 1918 and 1920 in J P U 46 and 49. German translation (Books IIII) by W. 
Kir/el, Leipzig 1924 (Indische Erzähler Nr. 10). Italian transi., by A. Ballini in GSAI‚ 
Vols. 1719 and 21–24. See also Jacobi, Upamitibhavaprapaficae Kathae specimen, Bonnae 
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which the manifoldness of existence is presented in parable," 
by the poet S i d d h a r ṣ i . The following anecdote about 
the poet is told in the PrabhāvakaCaritra XIV: 

Siddha was a cousin of the poet Māgha. He was married to Dhanyā‚ 
a woman of good family, but in the course of time he got into bad company, 
took to gambling and spent the nights with evil companions. One day his 
mother saw her young daughter–in–law weeping; and asked her what was 
the cause of her grief. The young woman said that her husband never 
came home before midnight. The motherinlaw comforted her, and pro

mised to exhort her son. The next time that Siddha returned home late, 
she did not open the door to him, but told him to go to a place where doors 
were open at that time of night. Then Siddha went to the Jaina monks 
whose doors are always open. They recognised the future Prabhāvaka in 
him, and received him with due ceremony. He became a Jaina monk, and 
it was in vain that his father tried to dissuade him from his resolve. 
After he had learned with the Buddhists for some time and had become 
their adherent, he was brought back to the Jaina faith again by his old 
teacher. 

As Siddharṣi completed his work, according to his own 
statement, in 906 A.D., whereas the poet Māgha lived in the 
second half of the 7th century, this pretty anecdote is devoid 
of any historical foundation. In the Praśasti, the appendix 
to his poem, Siddharṣi mentions in his genealogy of teachers 
the names of Sūryācārya of the Nirvṛtti Kula‚ Dellamahattara 
and Durgasvāmin, a wealthy Brahman who had become a 
Jaina monk, and who died at Bhillamāla (the presentday 
Bhīnmāl in Southern Mārwāḍ),

1

* but he then speaks with 
enthusiasm and great respect of the Ācārya Haribhadra 
as the teacher to whom he is indebted for the enlightenment in 

1891 (Festschrift der Universität) and A. Ballini, Contributo alle studio della Ūpami– 
tibhavaprapañcā Kathā di Siddharsi (Rendiconti della Reale Accademia dei Linceei, Scienca 
morali‚ storichee filol. s. V, Vol . 15), Roma 1906. In the M S S . both Upamiti and Üpamita 
occur as the title. 

1) In the Jaina temple of the same town Siddharṣi first recited his poem and the nun 
Gaṇā‚ a pupil of Durgasvāmin, wrote it down. 
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the true religion and of whom he has spoken in Book I of his 
poem as the " Awakener of the knowledge of the religion " 
(Dharmabodhakara).’> These words would lead one to 
believe that Haribhadra must have been the immediate 
teacher of the poet. Nevertheless this is impossible, if the date 
for Haribhadra assumed above is correct. Neither has the 
later tradition, e.g., in the PrabhāvakaCaritra, any knowledge 
of Haribhadra and Siddharṣi having been contemporaries. 
There is, therefore, nothing for it but to assume that Siddharṣi 
pays Haribhadra so great a toll of veneration only because he 
has derived the greatest inspiration from his writings. Hari

bhadra's Samarāicca Kahā did indeed serve as a model for 
Siddharṣi. 

The work is a novel in prose with numerous verse pass

ages, some long and others short, mostly Ślokas‚ only at the 
end of the individual books more elaborate metres also make 
their appearance.^ Like all Indian novels it consists of a 
frame story with inserted tales. As in all narrative poems of 
the Jainas, here too, the destinies of a being are traced through 
numerous reincarnations. The original trait of this poem is, 
however, that it does so in the form of an allegory, or rather 
of allegories : for it is not only the main narrative, but the 
separate stories also, which are in part allegories. On the 
other hand the form of an allegory is not strictly adhered to.

8 ) 

The poet himself distinguishes between two kinds of person

ages : " outward " companions of the hero, and " inward " 
companions. It is only the latter which are personifications ; 
and they are indeed the main characters in the " drama of 

!) He adds : " H e who, foreseeing what is to come, wrote for my sake the Laiita

vistarā, his commentary on the Caityavandana." On a MS. of this commentary, s. Kielhorn 
in Ind. Ant. 10, 1881, p. 101. 

2) Cf. Jacobiy Ed., Preface, p. xxiii ff. 
3) This constitutes the difference of this work from Bunyan's "Pilgrim's Progress," 

with which it has sometimes been compared. 
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mundane existence " (saṃsāranātaka), which the poet intends 
to unroll before the pious hearer. 

The poet commences with an allegory in which he describes his own 
career. In the city of " Withoutbeginningandwithoutend " there 
lives an ugly, wretched beggar, who is suffering from all diseases, and 
whose name is Virtueless (Niṣpuṇyaka), The wretched food which he was 
able to procure by begging, scarcely served to satisfy his hunger, and only 
increased his illness. In this city the famous king " Standfirm ’' ruled. 
The beggar came to his palace, and was admitted by the doorkeeper 
" Resolverofone’sownKarman’’ out of pity. The beggar feels very happy 
indeed at the sight of the splendour of the palace. The cook " Awakener

oftheknowledgeofreligion " and his beautiful daughter " His pity " 
bring the beggar the tasty and curative food " The great good " and treat 
him with the eyesalve " Pure sight " and the mouthlotion " Creatingjoy

in theTruth." Little by little he is cured, but for a long time he is un

willing to give up his old bad diet. Then the cook " Awakenerofthe

knowledgeofreligion " engages " True Insight " as his nurse, and at 
length he realises the impurity of his former food, he cleans his begging 
bowl, and " Virtueless " is transformed into " RichinVirtues.’' He is 
now desirous of making this wondrous remedy available to others too, but 
as the people who had previously known him, do not want to listen to him, 
" True Insight " advises him to place the three remedies in a wooden 
bowl and place it in the courtyard of the royal palace, so that everyone 
may help himself. In the concluding verses of Book I the explanation of 
the allegory is then given: The city " Withoutbeginningandwithout

end ’’ is Saṃsāra. The beggar " Virtueless " is the poet himself. The 
King " Standfirm " is the Jina, his palace is the Jaina religion. The 
cook " Awakeneroftheknowledgeofreligion " is " the Master who 
awakened me, and his daughter is the great pity which he extended 
towards me."

 X ) Knowledge is the eyesalve, the true faith is the 
salutary lotion, and the good life is the best diet. It is " True Insight ’’ 
which allows one to find the path to virtue, and the wooden bowl with the 
food, the lotion and the eyesalve is the following story. 

There is a city " Wayofman,’’ which has been in existence since all 
eternity, and in which, as in the narrative of Samarāditya‚

2 > many events 

!) As the poet himself says in the Praśasti , this refers to the master Haribhadra. 
2) An allusion to Haribhadra's Samarāicca Kahā. I cannot help confessing that , 

after all this, I find it very difficult to believe that 5aribhadra should pot have been 
ṛeally Siddharṣi's teacher, 
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take place. In this city there reigns the mighty king " Maturingofdeeds " 
(Karmapariṇāma),

 1 ) a rulerof unlimited powers, who mercilessly inflict« 
severe punishments. For his own entertainment he has the beings who act 
the drama of the worldwandering, wearing the most diverse masks. He 
makes them scream as denizens of hell, dance before him in agonies 
of pain, act the parts of crows, cats, mice, lions, elephants, buffaloes, 
lice, ants, and other large and small animals of all kinds ; whilst others 
again are compelled to act human rôles, such as hunchbacks and dwarfs, 
dumb and blind men, old men and invalids, the unfortunate, persons 
separated from their dear ones, povertystricken persons and tormented ones, 
as faithless women, ignoble men, etc. And this drama amuses the mighty 
king immensely. The principal wife of this king is " EffectofTime " 
(Kālapariṇati), and he has to ask her advice on all occasions. She too 
takes delight with her husband in the drama of the worldwandering. 
She wishes for a son, and a son is born, who receives from his father the 
name " Manasheshould be " (Bhavyapuruṣa) and from his mother the 
name " Welldisposed ’’ (Sumati), Now in the city of Wayofman ’’ 
there lives a great sage named Sadāgama, i.e., " The true doctrine.’’ 
The king is very much afraid of this man, because he spoils the king's drama, 
as he has already liberated many of the actors and taken them to a city 
called " Blissfulrest ’’ (Nirvṛti, meaning Nirvana) situated outside the 
realm, where they live in the greatest happiness. Nevertheless the female 
attendant " RichinInsight " succeeds in effecting a meeting of the prince 
with Sadagama. The parents give their consent to Sadāgama's under

taking the boy’s education. Once when Sadāgama is reciting his doctrines 
on the marketplace, a great tumult arises. It is seen that the thief 
" WanderingSoul ’’ (Saṃsārijīva) is being led to the judgmentseat. (It 
is the Emperor Anusundara who appears in the form of this thief, in order 
to relate his experiences in countless rebirths for the instruction of his 
relatives.) " RichinInsight " takes pity on the thief, and advises 
him to seek the protection of Sadāgama. The executioners have to release 
him, and he now relates his experiences for the instruction of " Richin

Insight " and Prince " Welldisposed.’' Now there comes the story of 
Saṃsārijīva, i.e., the soul wandering in the cycle of rebirths. 

He relates how he was first of all born as a plant in the world "Motion

less,’’ how he then came to the city " Homeofbeingswithonesenseorgan" 

1) The law that every deed must have its consequences. 

67 
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and ever and again wandered to and fro among the lowest organisms, 
the earthbodies (stones, minerals, etc.), the waterbodies (hoarfrost, 
snow, fog, etc.), firebodies and windbodies,

u and suffered many sorrows 
and torments. He was then reborn among the various animals from the very 
lowest insects, worms, etc., up to the elephants. At length he was reborn in 
the world of human beings as Nandivardhana, a king's son. Though he had 
an invisible friend " Dawnofvirtue,’’ to whom he was indebted for many 
successes in life, yet his most intimate " inner

 v friend was Vaiśvānara, i.e., 
" Fireofanger/’ This friend always supplied him with the pill " Cruel 
Thoughts.’’ For this reason the efforts of excellent teachers and counsellors, 
such as the sage Vidura, who sought to improve him by means of moral 
narratives (allegory of Sparśana‚ the sense of touch) and speeches, proved 
fruitless. The influence of Vaiśvānara grew even stronger, when he 
succeeded in marrying him to " Violence " (Hiṃsa), the daughter of King 
" BadWill " and Queen " Merciless." 

Fortified by the pills of " Cruel Thoughts " and encouraged by the 
glances of his wife " Violence," he kills innumerable wild animals in the 
chase, but also wins great fame in fights with robbers and foes. After many 
adventures (the scene of some of them is laid, not in the world of allegory, 
but in the real world, lovestories, etc.) he becomes king. Under the influence 
of his evil " inner " friends he perpetrates many cruelties, he kills an 
ambassador, his father, his mother, his wives, and finally also his rescuer 
and benefactor. He flees and meets a young man : a quarrel ensues between 
them, the result of which is that they pierce each other with their swords. 
Thereupon both of them are reborn in the " Abode of the worst sinners.’' 
and after that, as lions, falcons, ichneumons, always as foes. At length 
Saṃsārijlva comes into the world as a prince again, Prince Ripudāraṇa. 
Now it is " Pride " and ‘‘ Falsehood " that become his friends, and they 
exert paramount influence over him, so that " Dawnofvirtue " does not 
stand much chance against them. After his father has become a monk, he 
becomes king, refuses to pay due respect to a ruler of the world, is humili

ated by a sorcerer and slain by his servants. In the subsequent rebirths he 
pays the penalty of his misdeeds in hell and as animals, until he is once 
again reborn among human beings, this time as the son of the merchant 
Vāmadeva. " Falsehood.’’ ‘' Deceit " and ‘‘ Theft ’' are now his friends. 
He robs a merchant, is hanged, and is then again reborn in hell and in the 

L

) In the belief of the Jaina, all these are beings having souls . 
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animal world. After a long time he again makes his appearance in the 
world as the son of a merchant, his "inner ’’ companions now being " Dawn 
of Virtue " and " Avarice " (Sāgara). Through the latter he acquires 
enormous wealth. He makes friends with a prince, and goes on a seavoyage 
with him. In order to secure the riches of this prince, he wants to kill him. 
The seagod, however, rescues the prince, and throws the merchant into the 
sea. He is cast up on shore, wanders about in a wretched condition, and 
finally, when he wants to bary a treasure, he is devoured by a Vetāla. More 
rebirths in hell and in the animal world follow. Reborn as Prince Ghana– 
vāhana‚ he grows up with his cousin Akalañka. The latter becomes a pious 
Jaina, and through him Ghanavāhana‚ too, comes into contact with Sada

gama. But Mahāmoha, i.e., " The Great Infatuation,’' and Parigraha,i.e., 
" Longingforpossession –' also seek his friendship, and finally obtain 
complete mastery over him. Hence he becomes a violent ruler, is deposed, 
and perishes miserably. After many rebirths in hell and in the animal 
world, he is at length reborn in Sake ta as Amṛtodara, and now begins 
Saṃsārijīva’s ascent to higher forms of existence. He is converted to the 
Jaina faith, and attains to the world of gods and of men, by turns. Reborn 
as King Guṇadhāraṇa, he is reunited with Sadagama and Samyagdaráana 
(‘‘ Right Faith ")' ; he becomes a pious layman and a good ruler, especially 
after he has brought home the ten virgins ‘‘ Patience,’’ ‘‘ Pity,’’ " Gentle

ness,’' " Love of Truth," " Straightness,’' " Honesty,’’ " Chastity," 
'‘ Liberation," ‘‘ Science " and ‘‘ Desirelessness " as brides. At the end 
of his life he becomes a monk, and is then reborn alternately as god or man. 
Finally, in his last incarnation Saṃsārijīvin is the worldruler Anusundara. 
Now at length the retinue of the '‘ Great Infatuation " is powerless, and 
only the good qualities are his "inner" companions; he attains to the highest 
knowledge, and remembers his former existences. Now, in the form of the 
thief condemned to death, he relates his fortunes in the cycle of rebirths. 
Then he becomes absorbed in meditation, and rises, as a god, to the highest 
heaven. 

All this is told with great verbosity, and numerous stories 
and sermons are interwoven with the narrative wherever conve

nient. Siddharṣi says that he chose the allegory, in order to 
attract the readers, and for the same reason he wrote in 
Sanskrit, and not in Prakrit, because Prakrit is for the 
uneducated, whilst even the educated are to be won over to 
the doctrine from their heretical views. He adds, however, 
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that he wishes to write an easy Sanskrit which will be 
universally understood. The language is, indeed, smooth and 
clear, never bombastic and rarely obscure. As is usually the 
case with the Jainas who write in Sanskrit, he uses Prākritisms 
and popular expressions.’* The great popularity which this 
poem enjoyed among the Jainas is shown by the fact that, 
only 100 years after its appearance, extracts and abridgments 
were made from it,

2 ) and that even Hemacandra uses names 
in one of the stories in the PariśiṣṭaParvan

 3 ) which pre

suppose that Siddharṣi's work was universally known. 
There were also religious novels written entirely in verse. 

A romantic epic of this kind is the B h a v i s a t t a K a h ā
4 ) 

in Apabhraṃśa by a poet D h a ṇ a v ā l a (Sanskrit Dhanapāla), 
a Digambara Jaina layman, who belonged to the merchant 
caste of Dharkaṭa. The period of the author is unknown, 
but it is probable that he used Haribhadra's Samarāicca Kahā 
as a model. The explicit aim of the narrative is the glorification 
of the Pañcamīvrata, a vow which is fulfilled on the fifth day 
of one of the three months Kārttika, Phālguna or Āṣāḍha‚ and 
extends, accompanied by various religious exercises, over 5 
years. In order to show the fruits of the fulfilment of these 
religious exercises, the story of Bhavisatta (Bhaviṣyadatta) is 
told. 

ī) Jacobi, Ed., Preface, pp. xxii‚ xxviixxxv gives many examples of this. 
2) Such as those by V a r d h a m ā n a (who suffered the voluntary death by 

starvation in about 1032 A.D.) , D e v e n d r a S ū r i and H a ṃ s a r a t n a. Cf. 
Jacobi in J R A S 1909, 421 ; on Vardhamāna, s. Peterson, Report I V , p. ex. 

3

) II , 315 ff. It is said here of a wealthy merchant, that his father was '' Ocean " 
(Samudra) and his mother " Deceitful " (Bahulā). In the Upamitibhavaprapañcā Kathā‚ 

‚Sāgara, "Ocean" is the personification of avarice, and Bahulikā that of deceit. C/. 
Jacobi, he. cit., 421 ff. 

4

) Bhavisatta Kahā von Dhanavāla, eine Jainalegende in Apabhraṃśa herausge

geben von H. Jacobi in ABayA X X I X , 4, München 1918 ; partly edited by the late C D. 
Dalai and completed with Introduction, Notes, Glossary etc., by the ate Pandurang 
Damodar Gune in GOS Nr. 20, Baroda 1923 ; cf. Gune in Proc. I . 0 0 Poona 1922, p. 158f. 
The work is especially important for our knowledge of t h e Apabhraṃśa language. The 
author is distinct from Dhanapāla, the author of the Pāīyalacchi. 
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The main theme of the poem is a fairytale, the hero of which, Bhavi– 
satta‚ experiences strange adventures. Deserted upon a lonely island by 
his treacherous stepbrother, he comes to a deserted city, discovers a princess 
with the help of a god, marries her, and they live joyfully for 12 years. 
Bhavisatta is homesick, and one day the ship of the wicked stepbrother 
lands again on the island. Bhavisatta wishes to return to his home with 
his wife, but is again outwitted by the stepbrother, who carries off his 
wife, but leaves Bhavisatta himself on the island. With the help of a 
Yakṣa he is, however, brought home on the chariot of a god in the nick of 
time, and is reunited with his wife who has remained faithful to him 
throughout. In Part II fights after the manner of the Mahābhārata and 
the Rāmāyaṇa are described, whilst in Part III the preliminary stories of 
the principal characters in their former births are told. 

The M a l a y a s u n d a r ī K a t h ā,
1

* in which an un– 
kn own poet has worked up popular fairytale themes into a 
Jaina legend, appears to be a romantic epic in Prakrit of a 
similar nature. A veritable deluge of the most phantastic 
miracles and magic feats, almost takes away the reader's 
breath in this work. Countless motifs wellknown in the fairy

tale literature are interwoven with the novel, which relates 
how Prince Mahābala and Princess Malayasundarī find each 
other miraculously, how they are ever and again separated from 
each other, and ever and again reunited. Since all the wonder

ful destinies are explained as the consequences of some deeds 
in previous existences, and as Prince Mahābala finally attains 
to omniscience as a pious monk, and Malayasundarī becomes 
a famous nun, the magic fairytale has come to be a pious Jaina 
legend. This fairytale romance must have been very popular, 
for, as late as in the 15th century M ā ṇ i k y a s u n d a r a 
wrote a M a h ā b a l aM a l a y a s u n d a r īK a t h ā, 

) I know the contents of the work only from HerteVa German translation of the 
M a l a y a s u n d a r ī k a t h o d d h ā r a written by D h a r m a c a k r a in the 
14th century, an extract in Sanskrit prose with interspersed verse passages in Sanskrit and 
Prakrit, based upon the Prakrit epic, s. Hertel, Indische Märchen, Jena 1919, pp. 185268. 
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which, in its turn, served as a prototype for a M a 1 a y a

s u n d a r īC a r i t r a in Sanskrit stanzas by J a y a

t i 1 a k a. The lastnamed work again formed the basis of a 
Gujarātī poem in the 18th century.’> 

Distinct from these novels there are the C a m p ū s or 
ornate novels in prose and verse, written after the model of 
Bāna’s " KādambarL" Foremost among these is the Y a ś as– 
t i 1 a k a

2 ) by the Digambara Jaina S o m a d e v a S ū r i ‚ 
written in about 959 A.D. The contents of this religious 
poem in prose and verse, based upon Guṇabhadra's U Mara

le urāṇa‚ are briefly as follows : 

King Māridatta has ascended the throne at an early age and is entirely 
given up to sensual pleasures. At the advice of his family priest he 
prepares to offer a great sacrifice to his family goddess Caṇcjamaridevatā, 
consisting of a pair of every living creature, including human beings, 
Märidatta himself is to perform the sacrifice. Then the servants drag in a 
youth and a maiden, a pair of ascetics whom they have selected for the human 
sacrifice. At the sight of them a change comes over the king. It occurs 
to him that these might be the twin children of his own sister, who were 
said to have renounced the world and joined the Jaina community. He 
asks these two to tell him their history, and it is revealed that they are 
indeed his relatives. The major part of the story deals with their experi

ences in various rebirths, but many explanations regarding the doctrines of 
the Jaina religion are interwoven. Many famous poets, such as Bhāravi, 
Bhavabhūti, Bhartṛhari, Guṇātjhya, Vyāsa‚ Bhâsa, Kālidāsa, Bāṇa‚ and 
others, are mentioned, all of whom are supposed to have done honour to 
the Jaina religion. The last three sections also form an independent book, 
entitled U p ā s a k ā d h y a y a n a ("Readings for Laymen "), which 
serves as a work of edification for Jaina laymen. The work ends with the 
conversion of Māridatta and his family goddess to the Jaina religion. 

Poems of the same category are T i l a k a m a ñ j a r i
3 ) 

by the Śvetāmbara Jaina D h a n a p ā l a , who wrote about 

) Cf. Hertel, loc. cit., p, 377 ff. 
2) Edited with a commentary in Km. 7 0 , 1 9 0 I . Gf. Peterson, Report II , 33 ff., 147 

ff., and Hultzsch in Quarterly Journal of the Mythic Society, 1922, p. 318 f. 
3) Edited in Km. 85, Bombay 1903. Cf. Jacobi in GGA 1905, 379 Merutuṅga 
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970 A.D., and G a d y a c i n t ā m a ṇ i,
1 } " Wishingjewel 

of prose " by the Digambara Jaina O ḍ e y a d e v a V ā d ī – 
b h a s i ṃ h a (beginning of the 11th century A.D.).

2 ) The 
subjectmatter of this novel, as well as that of K ṣ a t r a c ū 

ḍ ā m a ṇ i
3 ) by the same author, is the legend of Jīvandhara 

with which we are familiar from the UttaraPurāṇa, The 
same legend has also been treated in the form of a Campū by 
the Digambara Jaina poet H a r i c a n d r a in his J ī v a n – 
d h a r aC a m p ū.

4 ) 

Just as the legends of the Jinas‚ thus other legends and 
fairytale themes, too, have been worked up into ornate epics. 
Thus, for instance, the legend of King Yaśodhara, which we 
know already from Haribhadra's Samarāicca Kahā‚ has been 
treated by V ā d i r ā j a S ū r i 5 ) in the Y a ś o d h a r a 

C a r i t a,
6 ) an epic in 4 cantos. Vādirāja's source was, 

however, again Guṇabhadra's UttaraPurāṇa. On the other 
hand, according to his own statements, M ā ṇ i k y a S ū r i 

(Prabandhacintāmaṇi, Transi, by Tawney‚ p. 60 f.) tells a pretty story about the origin 

of the work. 
!) Edited by T. S. Kuppuswāmi Sāstri‚ Madras 1902. 
2) His teacher was Puṣpasena, a fellowpupil of Vādirāja, the author of the 

YaśodharaCarita. Both were pupils of Somadeva Sūri‚ author of the Yaśastilaka. Vādī

bhasiṃha is an epithet of several teachers. Cf. Hultzsch in ZDMG 68, 1914, 697 f. and 
A. Venkatasubbiah in JBRAS‚ N . S . , 3, 1928, 156 ff. According to him Śrīvijaya Oḍeyadeva 
is identical with Vādībhasiṃha. 

3) Edited by T. S. Kuppuswāmi Sāstrī‚ Tanjore 1903 (Sarasvatī–vilasa Series No. 3) ; 
cf. Ind. Ant. 36, 1907, 285 ff. and Hultzsch in Quarterly Journal of the Mythic Society, 
1922, p. 318. 

4

) Edited by T. S. Kuppuswāmi Sāstñ‚ Tanjore 1905 (Sarasvatīvilāsa Series No. 4); 
s. Hulzsch in Ind. Ant. 35, 1906, 268 and Quarterly Journal of the Mythic Society, 1922, 
p. 318. The author is probably identical with Haricandra, the author of the Dharma– 
śarmābhyudaya. A famous Tamil adaptation of the same legend is Jīvakacintāmaṇi by the 
poet Tiruttakadevar, who probably lived before Oḍeyadeva. Cj. also Qlasenapp, Der 
Jainismus, p. 119 f. 

5

) The same who wrote the PārśvanāthaCarita in the year 1025 ; s. above p. 515. 
6

) Edited by T. A. Gopinatha Rao, Tanjore 1912 ( Sarasvatīvilāsa Series No. 5). 
Cf. tfertel, Jinakīrtis " Geschichte von Pāla und Gopāla‚" pp. 91 ff.? 146 # . 
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used Haribhadra's narrative as a source, in his Y a ś o d h a r a 

C a r i t r a.’
} S u r a s u n d a r ī  C a r i a ṃ

2 ) b y D h a – 
n e ś v a r a, the pupil of Jineśvara Sūri and Buddhisāgara 
Sūri,

3) written towards the end of the 11th century, is a 
voluminous romantic epic in Prakrit. M r g a v a t īC a r i – 
t r a

4 ) by M a l a d h ā r iD e v a p r a b h a, containing 
one of the many versions of the legend of Udayana and his 
wives Vāsavadattā and Padmāvatī, is another fairytale epic. 
The author, who probably lived in the 13th century, himself 
says that he drew upon the Siddhānta and its commentaries. 
He has indeed made use of Haribhadra's Āvaśyaka commen

tary and Hemacandra's PariśiṣtaParvan. 

Mahīpāla, the hero of the M a h ī p ā 1 aC a r i t r a
5 ) 

b y C ā r i t r a s u n d a r a , who probably wrote in the middle 
of the 15th century, is a genuine fairytale king. All manner 
of narratives, fairytales and legends are here combined to 
form an ornate epic in 14 cantos. 

Mahīpāla is skilled in all arts, and gives numerous proofs of excep

tional cleverness. For instance, when a Yakṣa‚ posing as the " double ’’ of 
the real husband, tries to appropriate a woman, he decides who is the real 
husband, by saying that the real husband is the one who can crawl into a 
waterjug and out again. This can, of course, only be done by the Yakṣa‚ 
the demon, who is thus proved to be the false husband.

6 > When he is 

) Edited by Hīrālāl Hamsaraj, Jamnagar 1910. There were several authors named 
Māṇikya Sūri‚ one in the 13th and one in the 16th century, and it is not possible to ascer

tain which of them is the author of the YaáodharaCaritra. Cf. Weber, H SS. Verz., II , 3 , 
1067 ff. ; Hertel, I.e., p. 81 ff., 138 ff. 

2) Edited with Notes by Muniraj Shree Raje Vijayjee, Benares 1916 (Jaina Vividha 
Sahitya Shastramala No. 1). 

3

) These two were pupils of Vardhamāna Sūri‚ who died in 1031 A . D . , so that 
Dhaneśvara must have lived not later than towards the close of the 11th century. How

ever, there are 5 other teachers named Dhaneávara. 
4

) Edited by Hīrālāl Hamsaraj, Jamnagar 1909 ; cf. Hertel, I.e., p. 105 ff., 150 ff. 
5) Edited by Hīrālāl Hamsaraj, Jamnagar 1909 ; of. Hertel, l .o„ p. 72 ff., 138 f. 
6

) Parallels from Indian and universal literature are cited by Hertel, I.e., p. 74, 
Note 2. 
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cast into the ocean by a treacherous minister, he saves himself by swimming 
on the back of a large fish which carries him ashore. There he wins a 
beautiful wife, a magic bed which transports him to any place he desires, a 
magic staff which makes him invincible, and an incantation by means of 
which he can assume any form he desires. He changes himself into a 
hunchback, gives himself out as an astrologer, and shows the king a book 
which he says can be read by any person who has been legitimately be

gotten, but not by one who has been begotten in adultery. The king, the 
court priest and the prime minister in turn have a look at the book, none 
of them can read anything in it, but each one pretends that he can read it, 
and praises the clearness of the script.

l > Moreover, Mahlpâla is the only 
man who can weigh an elephant and also can tie up a post from the shore. 
Finally, of course, Mahīpālā becomes a monk and a saint, and attains to 
release, after having lived to the age of 500 years. 

The K a t h ā n a k a s o r little stories, so many of which were 
included in the commentaries, were frequently also written 
down as independent works, and sometimes they were elaborat

ed into ornate poems. 
The K ā l a k ā c ā r y aK a t h ā n a k a,

2) which is general

ly recited by the monks at the end of the recital of the Kalpa– 
Sātra‚ is a Prakrit poem in prose and verse. The narrative 
is probably based on an old tradition, and it is quite possible 
that it contains an historical nucleus.

8 ) It is the story of the 
king's son Kālaka‚ who is converted to the Jaina religion, and 
attains to the high degree of Superior of the Order.

4) His 
younger sister, the nun Sarasvatī, is abducted by Gardabhilla, 
ruler of Ujjayinī, and dragged into his harem. Kālaka feigns 
madness, incites the people to rebel against the ruler, and 

!) Parallels from universal literature are given by Hertel, I.e., p. 77, Note 2. 
2) Edited and translated by H. Jacobi, ZDMG 34, 1880, 247318 ; supplements to it , 

ZDMG 35, 675 ff., and Leumann, ZDMG 37, 493 ff. There is also a Kālakācāryakathānaka 
by B h ā v a d e v a S ū r i in 102 Prakrit verses. On the same legend in Sanskrit cf. 
Bháu D â j i in J B R AS 9, 1867,139 ff. 

3

) Cf. Sten Konow in SBA 1916, p. 812 f. 
4

) H e is identioal with Ayya Sāma (1rya gyāma) , who is said to have written the 
fourth Upiṅga . See above, pp. 433 and Note 1 ; 45(l. 

68 
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wanders to Sakakūla, whose rulers, the Sāhis‚ he causes to 
go to war against Gardabhilla and to conquer Ujjayinī. In the 
narrative portions the language is simple enough, but in the 
descriptions an ornate style prevails, which reminds us of 
Subandhu and Bāṇa and the ornate Campus. Unfortunately 
the date of the work is unknown, and not even the name of 
the author has come down. 

Another work of unknown date is the U11 a m a 
(  K u m a r a)C a r i t r aK a t h ā n a k a , " The Story of the 
Life of (Prince) Most Excellent,"

1 } a fairytale full of the most 
wonderful adventures, inserted into the framework of a Jinistic 
sermon. It is to be found in one proseversion and several 
metrical ones. The language is Sanskrit, but the occurrence 
of dialectal words proves that the work originated in Guja

rat. 
A pious fairy and wonder tale of the same nature is the 

P ā p a b u d d h i  D h a r m a b u d d h i  K a t h ā n a k a , 
" The Story of Evilmind and Piousmind.’’

2 ) King Evil–mind 
believes only in power and wealth and not in the consequences 
of religious merit. The minister Pious–mind, who, owing to 
his pious works in the previous life, attains to fabulous good 
fortune and wealth, with the help of all kinds of magic things 
(a wishingpot which always supplies food, a cudgel which 
itself invisible drives all foes away, an umbrella which cures 
all diseases, etc.) proves the contrary to him. Finally a monk 
enlightens both of them as to their destinies in their former 
incarnations, and both the king and his minister become Jaina 

1) The prose version edited and translated into German by A. Weber in SBA 1884, 
1, 269 to 310, the metrical recension, UttamakumāraCaritra, in 686 Slokas by Cārucandra 
the pupil of Bhaktilābha, is edited by Hīralāi Haipsarāj, Jamnagar l9O8^(2nd Ed., 1911) ; 
of. Weber, H S S . Verz. I I , 3, 1080 f., and Hertel in Festgabe Jacobi, p. 135 ff. 

2) Edited and translated into Italian by E. Lovarini in GSAI 3 , pp. 94127 ; s. 
Hertel, loc. cit., pp. 66 ff., 136, who quotes two recensions of the story in Sanskrit prose 
(one of these entitled Kāmaghaṭakathā, " Story of the Wishing–Pot," edited by Hīralāl 
Hainsarāj, Jamnagar 1909) and two in Gujar^tī verses . 
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monks. In the case of this story also, the time and the author 
are unknown. 

In the C a m p a k a ś r e ṣ ṭ h i  K a t h ā n a k a , " Story 
of the merchant Campaka,"

1 } by J i n a k ī r t i, who wrote in 
about the middle of the 15th century,

2 ) we have the fairytale 
of the lucky child who is saved from destruction by the fatal 
letter exchanged at the last moment. This is the tale, widely 
known both in the East and in the West, with which we are 
familiar from the Brahmanical and Buddhist literature, and 
with which we thus meet among the Jainas also. In this case 
it forms the framestory for three inserted stories. The first 
of these is the fairytale of King Rāvaṇa‚ who vainly tries to 
defy a decree of fate. The third story of the merchant who 
has hitherto deceived everyone, but is himself at last deceived 
by a courtesan, is not lacking in humour.

3 ) Another work of 
the same author is the P ā l a  G o p ā l a  K a t h ā n a k a , the 
" Story of Pāla and Gopāla‚" a pious Jaina legend, with which 
all kinds of wellknown themes of novels and fairytales (of the 
two brothers who go on their wanderings, and after many 
adventures attain to honour and fame ; of the grateful and 
helpful animals ; of the woman who tries to seduce the chaste 
youth, and when she cannot succeed, accuses him of having 
made an attempt on her honour, etc.) are interwoven.

4 

The same Jinakīrti is also the author of a didactic poem 

!) First analysed by A. Weber in SBA 1883, pp. 567 ff., 885 ff. ; edited and translate 
ed into English by Hertel in ZDMG 65, 1911, pp. 151, 425470; a German translation in 
"Indische Märchenromane " I (Indische Erzähler, Bd. 7, Leipzig 1922). The story is to 
be found among the Jainas also in Kathākośa (translated by 0 . H . Tawney‚ p. 169 ff.) 
and in Merutuṅga's Prabandhacintāmaṇi ; c/. J . Schick, Das Glückskind mit dem 
Todesbrief (Corpus Hamleticum 1,1) , pp. 75 ff. ; 96 ff.j 160 ff., and see above, 1,585; II , 201. 

2) Cf. Klatt‚ Specimen of a lit.bibl. Jaina Onomasticon, p. 15 ; Duff, p. 254 ; Peterson, 
Report IV, p. xxxiii‚ and Hertel, Jinakīrtis " Geschichte von Pāla und Gopāla‚" p. I. 

3) Similarly Gesta Romanorura, Cap. 118. Cf. Köhler and Gildemeister in Weber, 
I.e. , p. 591 f. and 890 f. 

4

) Joh. Hertel, Jinakîrtis " Geschichte von Pāla und Gopāla‚" Leipzig .1917 (BSGW 
69. Bd. 1917, 4 Heft) . 
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DānaKalpaDruma,
1 } in which the importance of almsgiving 

is presented, and lavishly illustrated by means of stories. 
The A g h a ṭ a  K u m ā r a  K a t h ā , the " Story of 

Prince Aghaṭa " is also based upon the fairytale of the lucky 
child and the fatal letter which is exchanged. There are 
three different recensions of this pretty fairytale, a longer 
and a shorter one in verse, and a prose version.

2 ) 

The A m b a ḍ a  C h a r i t r a , " The Adventures of 
Ambaḍa‚"

 8 ) by A m a r a S ū r i, is a very phantastic magical 
fairytale. The world of ideas in which this fairytale moves, 
is Sivaite rather than Jinistic. Ambaḍa is a great magician, 
who can fly through the air, change men into animals and 
change them back again, and himself assume any form he 
likes. By means of his magic arts he succeeds in carrying out 
seven difficult tasks of the witch Gorakhā, and in winning 32 
beautiful wives, untold wealth and a kingdom. It is not until 
the last chapter that the hero Ambaḍa is converted from the 
Sivaite faith to the Jaina faith ; he becomes at first a pious lay

man and finally a monk, who, after his voluntary death by 
starvation, reaches heaven. It is true that a great magician 
Ambaḍa (or Ammada) is already mentioned in the Ovavāiya, 
the first Upāṅga‚ but the story itself is undoubtedly modern, 
and is associated with the " Thirtytwo Thronestories " (Siṃ– 
hāsanadvātriṃśikā), which belong to the cycle of legends of 
King Vikramāditya.

4 ) 

Another novel, consisting of a framestory and a few 
inserted stories, is the R a t n a c ū ḍ a  K a t h ā , *

c Story of 

1) Edited in J P U No. 9, Bombay 1919. 
2) The lastnamed is translated into German by Charlotte Krause, Indische Novellen 

I (Indische Erzähler Bd. 4) , Leipzig 1922. The shorter metrical version appeared in 
Bombay N S P 1917 entitled Aghaṭa–Kumāra–Caritra. The two other versions were acces

sible to the translator in M S S . 
3) Edited by Hīralāl Hamsarāj, Jamnagar 1910; translated into German by Charlotte 

Krause, l.o. 
4

) Krause, I.e., 155 f. ; 162 ff. 
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Ratnacūḍa,"
 1 }

b y J ñ ā n a s ā g a r a S û r i , who lived in the 
middle and the second half of the 15th century. The frame

story contains the witty and entertaining story of the city of 
rogues, Anītipura, in which King " Unjust " rules, whose 
prime minister is " Unwise " and whose court priest is " Rest

less," and in which only thieves, rogues and deceivers reside. 
Amongst the inserted stories we have that of the clever boy 
Rohaka‚ who, like Mahosadha in the MahāUmmaggaJātaka,

2 ) 

is able to perform many seemingly impossible feats, owing to 
his intelligence. Here, too, we meet once more with the story 
of Somaśarman who builds castles in the air, which is familiar 
from the Pañcatantra. Some of the didactic passages inserted 
occasionally in these narratives, are also of interest : a long 
discussion on dreams and their interpretation ; the instruc

tions given by the father to his son Ratnacūḍa when the 
latter sets forth on his travels, and which present a curious 
mixture of worldly wisdom and superstition; an enumeration 
of the auspicious omens when going on a journey, and an 
enumeration of the thirtytwo characteristic marks of the 
body of a great man. 

In later times the Jainas also compiled B o o k s of 
s t o r i e s , in which the stories either appear in the form of 
stories inserted into a framestory, in the manner familiar in 
Indian narrative literature, or else they are just told one 
after another. A work belonging to the former category is 
S a m y a k t v a k a u m u d ī , "The Moonshine of Perfection/’ 
by an unknown authors The only connection of this book 

!) Edited in YJG‚ Bhavnagar 1917 ; translated into German by Hertel, Indische 
Märchenromane, I . (Indische Erzähler, Bd. 7), Leipzig 1922, p. 97 ff. 

2) See above, p. 137 ff
3

) A. Weber, Ueber die Samyaktvakaumudī, eine eventualiter mit Tausendundeine, 
nacht auf gleiche Quelle zurückgehende indische Erzählung, SBA 1889, 731 ff. According 
t o Weber, I.e., p. 733, the t ime of the work would be limited by the date of the poet 
Bilhaṇa (end of the 11th century) who;is mentioned in it, and by the date of one of the 
three MSS (1433 A . D . ) . If, however, the Bilhaṇa referred to is not the Kashmiri poet, 
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of fairytales and stories with the Jaina religion is the frame, 
in which the merchant Arhaddāsa tells his eight wives, and 
they in turn tell him, how they attained to perfection 
(samyaktva) in the religion. At the same time these stories 
are overheard by a king, who roams about at night with his 
minister, after the fashion of Harun al Rashid‚ and by a 
thief. The story of King Suyodhana who, in order to set a 
trap for his faithful deputy, breaks into his own treasury, is 
recognised by the deputy as a thief, and is warned by seven 
stories told on successive days, but is finally unmasked as a 
thief and deposed by the people, reminds us of the "Arabian 
Nights" and still more of the Sindbad book.’* 

A rich mine of tales, part of which also belong to uni

versal literature, is to be found in the K a t h àK o ś a, the 
" Treasury of Stories,'' collected by an unknown compiler.

2 ) 

The language of the tales is bad Sanskrit with verses in 
Prakrit. Everywhere there is a strong Jinistic tendency. 
For instance, a seafaring story replete with wonderful ad

ventures is transformed into a pious legend. The last story 
in the book, that of Nala and Davadantī is a curious Jinistic 
adaptation and extension of the Nala episode of the Mahā– 
bhārata. Some of the stories are quite naive and even insipid 
through their tendency. However, along with them we find 
many a most charming fairytale, such as that of the maiden 
Gardenbeautiful : 

This maiden has a wicked stepmother, who makes her do all kinds of 
heavy work. Once when she has led the cows out to pasture, and has 

but the poet and minister whom Aśādhara mentions as his contemporary, then the work 
should be placed between the 13th and 14th centuries. As there are, however, two recen

sions of the text , the dating becomes even more uncertain. 
1) The similarity with " The Arabian Nights " is very remote, but Jātaka No. 432 is 

very similar. Cf. also Pullé, GSAI 4, 161 ff. 
2) Translated from Sanskrit MSS. by C. H . Tatoney, London OTF‚ 1895. Unfortu

nate ly there are no clues whereby to determine the date of this compilation. I t is certain

ly not old, though it probably made use of old sources. 
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fallen asleep, she is awakened by a black snake, which begs her to protect 
it from the snakecharmer. The girl protects the snake, which then asks 
her to wish for something. She says, " Make a shade above my head, 
so that I can mind the cows in comfort.’’ Then the snake conjures 
up a beautiful garden which accompanies Gardenbeautiful wherever 
she goes. In this garden the king finds her one day, falls in love with 
her, and makes her his queen. The stepmother lies in wait for her, so 
as to make her own daughter the queen, but the snake rescues Garden

beautiful from all dangers.
T ) 

As in other Indian narrative works, there are gnomic 
sayings to be found in the KathāKosa too. One of these is 
worthy of mention : 

" The father should cherish his little son until he is five, 
And punish him until his fifteenth year he reaches ; 
But when the son has reached the sixteenth year of his life, 
The father should ever treat him as a friend." 

There is also a K a t h ā  K o ś a i n Apabhraṃśa, contain

ing 53 tales in an equal number of chapters, by Ś r ī c a n d r a , 
who wrote either in the 10th or 12th century,

2 ) also a 
K a t h ā n a k a  K o s a written in 1092 A.D. by J i n es*var a,

8) 

the pupil of Vardhamāna. In the 14th century R ā j a

ś e k h a r a wrote his A n t a r a  K a t h ā  S a ṃ g r a h a , "Collec

tion of various narratives,"
 4 ) a book of stories which he took 

mostly from earlier works, especially from the commentaries 

!) Tawney‚ I.e., p. 85 ff., where many parallels from fairytale literature are pointed 
out, among others No. 11 (" Brüderchen und Schwesterchen") in Grimm, Kinderund 
Hausmlrchen . 

2) According to the Praśasti, he wrote at about the period of King Mūlarāja of 
Anhilawāḍ : but there are two kings of this name in the Cālukya dynasty, the first of whom 
reigned from 941 to 996 A.D. , and the second from 1 1 7 6 t o 1178 A . D . H e traces his genea

logy of teachers back to Kundakunda in the fifth degree ; s. Hiralal, Catalogue, p. xlix fI. 
3) The same author also wrote a LīlāvatīKathā in the year 1035 A.D. Cf. Bhandar

kar, Report 188283, p. 46, and Peterson, Report I V , p. xliv. 
4) Tales 714 have been given, and translated into Italian, by F , L. P u l l e , Uno 

progenitor© Indiano del Bartoldo, Venezia 1888. The text of the first 22 tales has been 
edited by Pullé in S I F I I, I f f . ; I I , 1 ff., Firenze 189798. Cf. also Weber, H S S . Ver«. . 
IJ‚ 3,1077 ff. 



544 I N D I A N L I T E R A T U R E 

on the canonical texts. Here, among others, stories of the 
clever solver of riddles, of a " Judgment of Solomon

 , M ) etc., 
are to be found. The book K a t h āM a h o d a d h i, " The 
great ocean of stories,"

 2 ) compiled in the year 1448 by 
S o m a c a n d r a , contains 157 stories partly in Prakrit, part

ly in Sanskrit with Prakrit verses. In the year 1464 
S u b h a ś ī l a G a ṇ i n ‚ pupil of L a k ṣ m ī s ā g a r a S ū r i ‚ 
wrote his P a ñ c a ś a t īP r a b o d h aS a m b a n d b a , " Book 
of 500 stories serving to awaken the Faith."

 8 ) Inspite of the 
title, the book contains nearly 600 stories, anecdotes, legends, 
fables, fairytales, etc., some of which allude to historical 
personages, kings and authors of both ancient and modern 
times, such as Nanda‚ Sātavāhana, Bhartṛhari, Bhoja‚ Kumāra– 
pāla‚ Hemasūri and others. The same Subhaśīla Gaṇin also 
wrote the B h a r a t ā d i–K a t h ā

4 ) or K a t h āK o ś a in 
the year 1452 and several other narrative works. In about 
1530 Nemidatta wrote a book of narratives entitled Ārā– 
d h a n āK a t h äK o ś a.’

} In 1600 H e m a v i j a y a wrote 
his K a t h āR a t n ā k a r a , " Ocean of Stories,"

6 ) a book of 

) Cf. Zachariae, Kleine Schriften, pp. 65 ff., 190 f. ; Garbe, Indien und das Chris

tentum, p. 25 f. ; Glasenapp, Der Jainismus, pp. 272, 472. The story of the " Judgment 
of Solomon" has been translated according to the Antarakathāsaṃgraha by L. P . Tessitori 
in Ind. Ant. 42, 1913, 148 ff., together with another Jinistio recension (from Malayagiri's 
commentary on the Nandī–Sutta). Hertel (Geist des Ostens 1, 1913, 189 ff.) compares the 
Jinistic recensions with the Hebrew one, and endeavours to prove what, in my opinion, 
is impossible to prove, namely that the Jaina recension " is in contents the primary one, 
from which the other variants can then be derived." 

2) Cf. Weber, H S S . Verz. II , 3 , 1 1 0 1 ff. ; Peterson, 3 Reports, 18 f. ; 316 ff. Alsdorf, 
Kumārapālapratibodha, p. 201 f., gives the story of Sthūlabhadra. 

3

) Cf. Weber, Ind. Stud. 16, 159 I., and H S S . Verz. I I , 3, 1112 ff. ; Pavolini in GSAI 
13, 89 ff., who deals with the stories of Draupadī, Kunti‚ Devakī and Rukmiṇī which are 
told in this work, and A. Ballini in SIFI ‚ Vol. VI, Firenze 1904 (Text and translation of 
the first 50 tales). A cycle of 16 tales deals with Suratrāṇa Pīroja‚ i.e., Sultan Fīrūz I I 
(12201296) and his friend Jinaprabha Sūri ; s. Ballini in OC X I I I , Hamburg 1902, p. 41 ff. 

4

) See Weber, 1. c . 
5

) Peterson, Report I V , p. 139 ff. ; Alsdorf, Kumārapālapratibodha, p. 189 f. 
Nemidatta or Brahmanemidatta wrote a Śrīpālacarita in the year 1528 A. D . ; s. Bhandar* 
kar‚ Report 188384, pp. 123, 435. 

B) Translated into German by Joh. Hertel, München 1920 (Meisterwerke orientalischer 
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258 stories. With the exception of a very few metrical 
narratives, the work is written in elaborate Sanskrit prose, 
in which stanzas in Sanskrit, Māhārāṣṭrī, Apabhraṃśa, old 
Hindi and old Gujarātī are interspersed. It is only the 
opening stanzas and the moralising introductions, to the 
individual tales, and a very few edifying stories, which betray 
the fact that the compiler is a Jaina monk. Most of the 
narratives are similar to those in the Pañcatantra and other 
books of stories of this kind, tales of the artfulness of women, 
tales of rogues, tales of fools, fables and fairytales, anecdotes 
of all descriptions, including some which hold up Brahmans 
and other holy men to scorn. As in the Pañcatantra there 
are numerous wise sayings interspersed with the tales. The 
tales are, however, loosely strung together, and not inserted 
into a frame. There are also many interesting stories 
in the D h a r m aK a 1 p aD r u m a, " The wishingtree of 
religion,"

 1 } a bulky narrative work in Sanskrit verses, 
written by a certain U d a y a d h a r m a i n about 1450 A.D. 
or later. 

The mass of narratives and books of narratives among the 
Jainas is indeed vast.

2 ) They are of great importance not 
only to the student of comparative fairytale lore, but also 
because, to a greater degree than other branches of literature, 
they allow us to catch a glimpse of the real life of the 
common people. Just as in the language of these narrative 
works there are frequent points of agreement with the 

Literature 4 & 5). C/. Hertel, Das Pañcatantra, p. 140 f. ; Ein altindi'sches Narrenbuch 
in BSGW 64, 1912, pp. 4 1 , 4 3 ; Jinakīrtis " G e s c h i c h t e von Pāla und Gopala," p. 58 ff. 
Geist des Ostens, 1 ,1913 , p. 249 ff., and Indische Märchen, pp. 90 f., 169 ff., 374 f., 377. 

) Cf. Hertel in ZDMG 6 5 , 1 9 1 1 , 429 ff.; 441 ff. j Ein altindisches Narrenbuch, 
p. 58 ff., and Indische Märchen, p. 111 ff. (cf. 375 f.). There was an Udayadharma, who 
wrote the Vākyaprakāśa (edited in the StotraRatnākara, Mehsana 1913, Part I) in 1450 
A.D. , but also another who lived 99 years later ; s. Hertel in ZDMG 65, 429 Note. 

2) cf. Weber, H S S . Verz. I I , 3, 10901136. On the achievements of the Jainas in 

Indian narrative literature, s. Hertel, on the Literature of the Śvetāmbaras of Gujarat, 

Leipzig 1922. 

69 
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vernaculars of the people, their subjectmatter, too, 
gives a picture of the real life of the most varied classes 
of the people, not only the kings and priests, in a way 
which no other Indian literary works, especially the Brahman 
ones, do. 

As poets, the Jainas have also contributed their share to 
the literature of the D r a m a s Only a few of the dramas 
written by Jainas can, however, be described as actually Jinistic. 
R ā m a c a n d r a , the pupil of Hemacandra, was an excep

tionally prolific writer of dramas. He is supposed to have 
composed no less than 100 Prakaraṇas (dramas). One of his 
pieces, the N i r b h a y aB h ī m aV y ā y o g a, " The specta

cular play of the fearless Bhīma‚"
2 ) treats the story of the 

giant Baka‚ who is killed by Bhīma‚ taken from the Mahā– 
bhārata. A theme from the Mahābhārata is also treated by 
V i j a y a p ā l a , the son of Siddhapāla, a contemporary of 
Kumārapāla, in the drama D r a u p a d ī  S v a y a m v a r a.

8) 

H a s t i m a l l a , a pupil of Govindabhaṭṭa, wrote in about 
1290 A.D. in the South of India several dramas, thus a Mahā– 
bhāratadrama, V i k r ā n t aK a u r a v a, in 6 acts, and a 
RāmaSītādrama, M a i t h i 1 īK a 1 y ā n a in 5 acts,

4 ) 

The M u d r i t a  K u m u d a c a n d r a  P r a k a r a na ,
6 ) 

" The Drama of Kumudacandra who has been Silenced," by 
Y a ś a ś c a n d r a , is a genuine Jinistic drama. This five

act drama describes how the Digambara teacher Kumuda

candra was defeated by the Śvetāmbara teacher Devasūri in a 
disputation which took place in the presence of King Jayasiṃha. 
This disputation is said to have taken place in the year 

!) Cf. Huītzsch in NGGW 1921, 36 ff., and ZDMG 75, 1921, 61 ff. 
2) Edited in Y J G No. 19, s. Hultzsch, l. c , p. 62 f. 

3) Edited by Muni Jinavijaya, Jaina5.tmānandaSabhā, Bhavnagar 1918 ; s. Hultzsch, 

I . e . , p. 67 f. 
4) These two plays have been edited in MDJG‚ Nos. 1 and 5, 
$) Edited in YJG No. 8, Benares 1905. 
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1124 A.D.’> Thus the poet was probably a contemporary 
of King Jayasiṃha, who reigned in Gujarat from 1094 to 
1142 A.D. The Jaina poet J a y s i ṃ h a wrote in the year 1229 
A D. the H a m m ī r a  M a d a m a r d a n a ,

2 ) " The Breaking 
of the Pride of Hammīra," a drama in 5 acts describing 
how the pride of Hammīra, that is, Amir Shikar or Sultan 
Samsuddunyā, was broken, and the attack of the Maho– 
medans on Gujarat was repulsed. The piece is not Jinistic 
in itself, but the brothers Vastupāla and Tejaḥpāla, the famous 
ministers of the Caulukyaking Vīradhavala, who play a part 
in the drama itself, were pious Jainas. As such they are glori

fied by Jaysiṃha in a panegyric in verse, the V a s t u p ā l a 

T e j a ḥ p ā l a  P r a ś a s t i , engraven on a stone slab in a 
temple founded by Tejaḥpāla, and by U d a y a p r a b h a 
S ü r i in the panegyric S u k ṛ t aK ī r t i k a l l o l i n ī .

8 ) 

Between 1229 and 1232 A.D. Y a a a ḥ p ā l a wrote an 
allegorical drama M o h aR ā j aP a r ā j a y a, " The Defeat 
of King Delusion,"

4 ) in 5 acts, in which the conversion of 
King Kumārapāla to Jinism and his wedding with Princess 
KṛpāSundarī, "Mercy the Beautiful," daughter of King 
" Understanding" are presented, Hemacandra being named 
as the priest who consecrates the marriage before the Arhat. 
This play in which many characters, mostly allegorical, play a 
part, is of interest not merely from the literary point of view, 

) Thus according to the PrabhāvakaCaritra, xxi‚ 86 ff‚, Deva Smi‚ famous as the 
author of works on logic, died in 1169 A . D . Cf. Hultzsch in ZDMG 75, 1921, p . 61 f., and 
Jacobi, Sanatkumāracaritam, p. viii. 

2) Edited by Ch. D. Dalai in GOS No. 10, Baroda 1920; cf. Hultzsch in N G G W 
1921, p. 43 ff., and S. R. Bhandarkar, Report I I , pp. 16 ff„ 72 ff. 

3) Both Praśastis are edited in GOS N o . 10 as appendices. 
4

) Edited by Afuni Chaturavijayi with Introduction and Appendices by C D . Daial 
in GOS, No. 9, with English translation, Baroda 1918. Cf. Bühler, Hemachandra, pp. 4, 
32, 55, 81 ; Kielhorn, Report on the Search of Sanskrit MSS. in the Bombay Presidency 
188081, Bombay 1881, No. 5 0 ; Hultzsch in N G G W 1921, p. 39 ff. ; Munirāja Jinavijaya 
in GOS, No. 14, p. xiv f., and Dalai in the introduction to the edition. 
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but also as throwing light on the history and the social condi

tions of Gujarat in the 13th century. 
The story of the robber Rauhiṇeya, wellknown from the 

narrative literature, is treated in the drama P r a b u d d h a 

R a u h i ṇ e y a
1

* b y R ā m a b h a d r a M u n i . This 
drama in 6 acts was performed at a festival in a temple of 
Ṛṣabha which had been erected by two contemporaries of the 
Cāhamāna prince Samarasiṃha in about 1185 A.D. Most 
probably the poet may be ascribed to about the same period. 
The Jaina teacher Bālacandra, who is also known as a writer 
of commentaries, is the author of a drama K a r u ṇ āV a j r 
ā y u d h a,

2 ) in which the legend of the compassionate King 
Śibi‚ who protected the dove from the falcon, is treated. The 
name of the compassionate king is, however, Vajrāyudha here, 
as in an ancient Jaina legend.

8 ) It is also a Jinistic legend 
which constitutes the plot of the drama D h a r m 

ā b h y u d a y a
4 ) b y M e g h a p r a b h ā c ā r y a . This 

piece, which was acted at a festival in a temple of the Jina 
Pārśvanātha, calls itself at the end, a " Shadowplay " 
(chāyānāṭyaprabandha). The time of the author is unknown. 

Since ancient times the Jainas have vied with the poets 
of other sects in another literary form also, namely 
the sphere of r e l i g i o u s l y r i c p o e t r y . There is a 
large number of hymns (Stutis‚ Stotras) in praise of Mahā– 
vīra‚ the other Jinas‚ and some to the ancient Jaina teachers 
also, both in Sanskrit and in Prakrit; some of them were 
written solely for purposes of the cult, others, on the other 
hand, are worthy of being appreciated as lyrical poems too. 

!) Edited in the JainaÄtmänandaGranthamäla, No. 60, Bhavnagar 1917; 
s. Hultzsch in ZDMG 7 5 , 1 9 2 1 , p. 66 f. 

2) Edited by Muni Chaturavijaya in JainaAtmānandaGrantharatnamālā, No. 56, 
Bhavnagar 1916 ; s. Hultzsch, I. c , p. 68 f. 

3) Prakrit text by J . J . Meyer, H i n d u Tales, p. 301 f. 
4

) Edited in the JainaAtmanandaGrantharatnamālā, No. 61, Bhavnagar 1918; 
s. Hultzsch, 1. c , p. 69 I. 
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Many of them are quite short, others are poems of consider

able length.’* The earliest known hymn is the U v a s a g g a 

h a r a  S t o t r a ,
2 ) a hymn to Pārśva in 5 stanzas ascribed 

t o B h a d r a b ā h u . 
One of the most famous Stotras, used both in the cult 

and for purposes of magic, is the B h a k t ā m a r aS t ot r a 8 ) 

by Mānatuṅga. This poem enjoys a great reputation among 
both the Svetāmbaras and the Digambaras, as both sects class 
the poet among their own writers. This in itself seems to 
indicate that Mānatuṅga belongs to a comparatively early 
period. According to some lists of teachers, he might 
have lived as early as the beginning of the 3rd century A.D. 
Other traditions, on the other hand, point to the 5th‚ 7th‚ 8th 
or 9th century as his period.’* The BhaktāmaraStotra is an 
ornate poem, but not so elaborate, by a long way, as the 
hymns of Bāṇa and Mayūra. In this hymn the Jina Ṛṣabha 
is extolled as the incomparable saint, set on a level with the 
highest deities, and his name is invoked as a protection in all 
perils. Thus we read of him : 

" Hundreds of women bear hundreds of sons. 
But no mother bore a son to equal thee : 
Stars there are in every region of the sky, but 
Only the East brings forth the sun with its 
Flaming network of rays, the thousandrayed divinity.’' (22) 

) Collections of Jaina Stotras have been edited in Km., Part V H ‚ 1890 ; JainaStotra

Saṃgraha in YJG N o s . 7 and 9, 1905 ; Stutisaingraha with Avacūri, Bombay N S P 1912 ; 
StotraRatnākara I , I I , edited by YasovijayaJainaSani8kftaPāṭhaśālā, Mehsana, 
Bombay N S P 1913 and 1914 ; Pañcapratikramaṇādi–Sūtrāṇi in Sanskrit, Prakrit and 
Gujarātī, Ahmedabad 1915 ; some also in MDJG No. 21. C/. Weber, HSS. Verz. I I , 3, 
931–944 ; Guérinot, p. 203 ff. 

2) Jacobi, Kalpasñtra of Bhadrabāhu, Introd‚, p. 12 f. 
3

) Edited and transi, into German by Jacobi in Ind. Stud. 14, p. 359 ff. Text also 
in Km., Part V I I . The title is formed from the opening words of the first verse. 

4

) The anecdote mentioned below, and related by Merutuṅga in Prabandhacintāmaṇi 
(transi, by Tawney‚ p . 66) makes Mānatuñga a. contemporary of Bāṇa‚ the friend of King 
Harṣadeva (6O6–647 A.D. ) , though also the friend of King Bhoja in the l l t h century. In 
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" Thou art B u d d h a , because the gods praise the awakening of 
thy mind. 

Thou art S a ṃ k a r a , because thou workest out the salvation 
of the three worlds ; 

C r e a t o r art thou, 

Because through thy doctrine thou hast created a pathway to salvation ; 

Thou, O Lord, art P u r u ṣ o t t a m a , the highest of 
all the beings.’’ (25) 

" He who bears thy name in his heart as a charm against snakes, can 
trample on the most furious poisonous snake with his bare feet ; he who 
«íoes on pilgrimage to the lotusgrove of thy feet, conquers the hosts of the 
enemy • with his thoughts fixed on thee, the traveller sails fearlessly 
over the ocean" (3840). 

" Men whose bodies are fettered from head to foot in mighty fetters, 
and whose legs are sorely ground by thousands of heavy chains, are at 
once released ot' themselves from the pains of the prison, if they are ever 
mindful of thy name as an incantation." (42) 

It is probably this verse 42 which gave rise to the legend 
that is related by the commentators. In order to purify him

self of leprosy, so the story goes, Mayūra composed his 100 
stanzas to the Sungod (the SūryaSataka). Bāṇa‚ who was 
jealous of him, hereupon had his hands and feet cut off, and 
composed 100 stanzas to the goddess Caṇḍikā (the Caṇḍikā

Sataka) by means of which his limbs were restored to him and 
grew on again. Then Mānatuṅga, in order to prove that the 
Jaina religion is also quite capable of performing great 
miracles, had himself fettered with 42 iron fetters and locked 
up in a house ; then he composed the 44 verses of the 
BhaktāmaraStotra, and became free and quit of all his fetters. 

another Paṭṭāvalī, Mānatuṅga is called " MālaveśvaraCaulukyaVayarasiṃhadevāmā

tyaḥ ." If by Vayarasiṃha the Mālava Vairisiṃha I , the successor of Kṛṣṇa Upendra, 
who founded the Paramāra dynasty in the year 825, is meant, this brings us to the 9th 
century, whilst yet another tradition gives 743 A . D . as his date. Cf. Note 1, p. 551 and 
abo7e‚ p. 478 aDd Note 2. 
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On the strength of this miracle he converted King Bhoja 
to the Jaina religion.

1 } 

Mānatuṅga is also the author of the B h a y a h a r a . 
S t otr a,

2) a hymn to the Jina Pārśvanātha, in Prakrit. 
The celebrated S i d d h a s e n a D i v ā k a r a , too, is among 

those Jaina writers who are claimed by both Digambaras and 
Svetāmbaras. Just as the BhaktāmaraStotra, his K a l y ā ṇ a

M a n d i r aS t o t r a 8 ) consists of 44 stanzas ; it is also a hymn 
to Pārśvanātha, and is written in the same metre. It is, how

ever, far more artificial in style than the poem of Mānatuṅga, 
who never uses such ambiguities (Sleṣas) as Siddhasena, who 
has probably imitated his predecessor,

4) and is really more of a 
scholar than a poet. A less artificially elaborated poem is the 
D v ā t r i ṃ ś i kāS t o t r a or V a r d h a m ā n aD v ātr iṃ– 
ś i k ā,

ß ) a hymn to Vardhamāna Mahāvīra in thirtytwo Sans

krit stanzas with the refrain : "He the only highest spirit, 
the prince of Jinas‚ is my refuge." In these verses all the 
qualities of the Jina are enumerated according to the Jaina 
theory, and the names and epithets of the great deities of 
Hinduism are attributed to him, though they are used in a 

!) Cf. Bühler, Ind. Ant. 1, 1872, 114 f. ; Klaít, Ind. Ant. 11, 252 ; Weber, H S S . 
Verz. I I , 3, 932 Note ; Peterson, Report I V , p. xcii I. ; Jacobi, Ind. Stud. , 14, p. 360 f. ; 
G. P. Quackenbos, The Sanskrit Poems of Mayūra‚ New York 1917, pp. 16 ff., 265 I. In 
the 14th century verses by Mānatuṅga were already used as incantations. 

2

) In 1309 A . D . Jinaprabha Sūri wrote a commentary on i t . Cf. Peterson, Report 
188283, p. 52 ; Weber, H S S . Verz. II , 3, p. 933 f. The text does not seem to be printed. 

3) Edited and transi, into German by Jacobi in Ind. Stud. 14, 376 ff. Text also in 
Km., Part V I I . The ParamajotiStotra, an old metrical translation in the old Braj dialect, 
of the Kalyāṇaraandira has been published by L . P. Tessitori in Ind. Ant. 42, 1913, 42 ff. 

4

) Thus according to Jacobi, I.e., p. 377 f. But the Jainācārya Vijaya Dharma Sūri 
wrote to me on 25th April 1922 : " Siddhasena, Divākara, the author of Kalyāṇamandir, 
l ived before Mānatuñga.‚.I cannot say how far the argument of my old friend Dr. Jacobi 
that Kalyāṇamandir appeared after Mānatuṅga, will hold good," 

5

) Edited with a commentary (Avaeūri) by Udaya&āgaraSñri and explanations in 
Gujarātī, by the Jaina Dharma Prasāraka Sabhā‚ Bhavnagar 1903. The edition printed in 
1922 is not known to me. I am not in a position to decide whether this Dvātriṃśikā 
is also a part of the DvātriṃśadDvātriṃêikā, " Treatise consisting of 32 with 32 verses 
each," as there is no text of the lastnamed accessible to m e . 
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different sense. He is " the Lord of the three worlds," " the 
Knower of the three times," he is Siva (" the Bringer of Salva

tion "), he is Buddha (" He who has awakened to Know

ledge "), he is the "Ancient One" and "Manifold, though he 
is but One,"

 1 } he is Hrṣīkeśa, Viṣṇu‚ Jagannātha, Jiṣṇu ;
2 ) but 

he has no trident, no bow, no disc, no bird, no lion, no bull, 
there is no Gaṅgā on his head, he has no Lakṣmī‚ etc.

8 ) In both 
poems Siddhasena Divākara shows himself to be a past master 
in the use of Sanskrit. A legend has it that by means of the 
KalyāṇaMandiraStotra the poet split the Liṅga (Phallus) of 
the god Rudra in the Mahākāla temple at Ujjayinī, whereupon 
the image of Pārśvanātha stepped forth out of the middle of 
i t .

4 ) 

Like Siddhasena Divākara, Samantabhadra and Vidyā– 
nanda (or Vidyānandin Pātrakesarin} also were at the same 
time authors of learned works on logic, and of Stotras. Samanta

bhadra wrote a hymn in praise of all the 24 Jinas, entitled 
B ṛ h a t  S v a y a m b h ū  S t o t r a or C a t u r v i ṃ ś a t iJ i na– 
S t a v a n a ,

5 ) beginning with the praise of the first Jina who 
is here called Svayambhū, the Selfexistent. V i d yā n a n di n 
is the author of the P ā t r a k e s ar i S to tr a,

6 ) an elaborate 
hymn in praise of Jina Mahāvīra in 50 stanzas. 

There are quite a number of Stotras in which all the 24 
Jinas are extolled. Thus the poet B a p p a b h a ṭ ṭ i, 7 ) who 

!) God (Brahman, Ätman) is thus described in the Brahmanical philosophy. 
2) Names of the god Viṣṇu ; but, according to the commentary, Vicṇu also means " he 

who penetrates all things by his knowledge ," Hṛṣīkeśa, " Commander of all the organs of 
the senses," Jiṣṇu "Conqueror of the passions," Jagannātha " Lord of the world " is, of 
course, also the Jina. 

3) Attributes of the god Viṣṇu . 
4

) Told in the PrabhāvakaCarita, V I I I , 144 ff. Cf. Peterson, Report I V , p. cxxxi f. 
5) Published in DJGK I . See also Hiralal, Catalogue, p. 639 f. 
6) Published in DJGK I, and with (the author's own ?) commentary in MDJG No. 13 

p. 100 ff. I t is also called BṛhatpañcanamaskāraStotra. 
7 ) There are several "Lifestories of Bappabhaṭṭ i ," one in Prabandhakoṣa, one in 

ṭhe ṚrabhāvakaCarita (XI) anḍ an independent BappabhaṭṭiSuriCarita Cf. Shanhar 
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lived from 743 to 838 A.D. and is said to have converted King 
Āmarāja, the son and successor of Yaśovarman of Kanauj‚ 
wrote not only a Sara s v a t ī  S t o t r a,

x) but also a Catur– 
v i ṃ ś a t i  J i n aS t u t i 2 ) in 96 Sanskrit verses. 

The most celebrated is the hymn in praise of the 24 Jinas 
by the poet S o b h a n a,

3 ) who lived in the second half of the 
10th century. The poem is usually called, with intentional 
ambiguity, " Sobhana–Stuti," which can mean " Hymn of 
Śobhana" as well as "Beautiful hymn." It is in very artifici

ally ornate language with variegated metres and most perilous 
tricks in the matter of figures of speech. One such trick, 
for instance, consists of the second and fourth line of each 
verse being identical syllable by syllable, and yet having a 
different meaning. 

D h a n a p ā l a,
4) Śobhana's brother, wrote a commen

tary on the poem, and himself composed a hymn to Ṛṣabha‚ 
Ṛ ṣ a b h a  P a ñ c ā ś i k ā.

5) This is a Prakrit poem in 50 
stanzas. In the first 20 verses there are allusions to events in 
the life of Ṛṣabha‚ whilst the following verses are exclusively 
devoted to the praise of Ṛṣabha. Though the style is very 
artificial, the poem is not lacking in warmth of imagination, 
and here and there we meet with beautiful metaphors. Thus 
the poet calls life an ocean, upon which Ṛṣabha is the boat, or 
a forest full of robbers, namely the passions, against which one 

Pandurang Pandit, Gaūḍavaha, Ed., Introd., pp. cxxxvclxi ; Bhandarkar, Report 
1883–84. p. 14 I. ; Peterson, Report IV, p. lxxxii ; S. Krishnaswami Aiyangar in JBRAS 
N. S., 3, 1928, p. 101 ff. According to the BappabhaṭṭiCarita, Siddhasena Sūri was his 
teacher, and the poet Vākpati his contemporary. 

!) Peterson, 3 Reports, p. 212, 
2) Edited in Stutisaṃgraha with Avacūri, Bombay N S P 1912. 
3) Edited and transi, into German by Jacobi in ZDMG 32, 1878, 509 ff. Text also 

in Km., Part VII . 
4

) Probably he is the same author who wrote the Prakrit dictionary PāYyalacchī in 
972 A.D. , and also the Tilakamañjarī. 

; Edited and transi, into German by Klatt in ZDMG 33, 1879, 445 ff. Text with 
Sanskrit translation in Km., Part VII . 

70 
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can find protection only with Ṛṣabha‚ or a night of false belief, 
in which R‚ṣabha rises like the sun. The world is to him a chess

board
 1 } with human chessmen or a stage from which all the 

actors make their exit at the end. Dhanapāla was a Brahman 
and it was not until after he had been converted to Jinism by 
his brother Sobhana that he wrote the hymn. 

A j i y a s a n t i t h a y a (AjitaŚāntiStava) by N a n – 
d i ṣ e ri a,

 2 ) who lived perhaps even earlier than the 9th 
century, is a Prakrit poem in rare, artificial metres. In this 
hymn, which is recited by special singers at the confession 
festivals, Ajita‚ the second, and Sānti‚ the 16th Tīrthakara, 
are glorified together, because, according to the legend, both 
of them spent the rainy season in the caverns of the Satruñ– 
jaya mountain, and, as the commentator tells us, the poet, 
while on a pilgrimage, was inspired to compose the hymn, by 
the sight of the shrines dedicated to them. The same two 
Tīrthakaras are also glorified by the very erudite J i n a v a L 
1 a b h a,

 3 ) who died in 1110 A.D., in the U 1 1 ā s i k k a m a

t h a y a ‚
 4 ) b y V ī r a G a n i n in the A j i y a s a n t i 

t h a y a in Prakrit, and b y J a y a ś e k h a r a i n the A j i t a

Ś ā n t i  S t a v a i n Sanskrit. As late as in the 16th cen

tury Ś ā n t i c a n d r a G a ṇ i n imitated Nandiṣeṇa in his 
Ṛ ṣ a b h a  S t a v a , perhaps also in his A j i t a  Ś ā n t i

S t a v a.
5) 

1) This is perhaps the earliest mention of the game of chess ; s. Klatt‚ l. c., p. 465 f. 
2) Cf. W. Schubring in ZII 2,1923, p. 178 ff. 
3) According to Sumati Gaṇin‚ who was a pupil of Jinapati Sūri who died in 1221 

A . D . , and wrote lifestories of the heads of his school. Jinavallabha was versed in Pāṇini's 
grammar, in the Mahākāvyas and AlaṃkāraSāstras, in dramatic literature, in astronomy, 
logic and the works of Jayadeva and Abhayadeva. He was the successor of the lastnamed 
as head of the school, enjoyed a great reputation in Citrakūṭa (Chitore) and had various 
temples built in honour of the Jinas. Cf. Klatt‚ Jaina–Onomasticon, p. 34 f.; Bhandarkar, 
Report 188283, p. 47 f., a n d L . G. Gandhi in the Introduction to GOS, No. 37, Baroda 1927. 

4) I t is also called AjitaŚāntiLaghustavana. Cf. Weber, H S S . Verz. I I , 3, 931 ff. 
and Schub ring, I.e. Jinavallabha also wrote a MahāvīraStotra (edited in K m . , Part V I I ) , 
a Praśnaśata, "A hundred questions," which are answered in the commentary (edited in 
StotraRatnākara, Part II ) , and a number of erudite works ; s, Bhandarkar, I. c. 

&) Schubring, I.e. 
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In the 11th century the celebrated commentator A b h a y a 

d e v a wrote a J a y a t i h u y a n a ~ S t o t r a .
1 } The 

legend has it that the poet, who was seriously ill, recovered 
his health through this hymn, and that he restored to the 
light of day a statue of Pārśvanātha which had been hidden 
for centuries.

2 ) 

It is probably the same V ā d i r ā j a,
3 ) who wrote the 

PārśvanāthaCarita in 1025 A.D. and later the Yaśodh‚ira~ 
Carita‚ who is also the author of some Stotras of philosophical 
contents, a J ñ ā n a l o c a n a  S t o t r a ,

4 ) an E k ī – 
b h ā v aS t o t r a ,

5 ) and a n A d h y ā t m ā ṣ t a k a.
6) 

The great H e m a c a n d r a also indited a few Stotras. At 
the request of King Kumārapāla he wrote a V ī t a r ā g a– 
S t o t r a,

7) "A poem in praise of the Passionless One,’’ i.e., 
Mahāvīra, which is at the same time a poetical manual of the 
Jaina religion and was perhaps Hemacandra’s first attempt to 
make the king acquainted with the fundamental doctrines of 
Jinism.

8 ) The work consists of 20 short sections (Prakāśas 
or Stavas)

9 ) generally of 8 or 9 Ślokas each, or sometimes 

!) Edited with a Sanskrit commentary, Ahmedabad 1890. 
2) Cf. Klatt in Ind. Ant. 11, p. 248 ; Peterson, 3 Reports, pp. 25 f., 245 ff. 
3

) This is Vādirāja I I whose teacher was probably Kanakasena Vādirāja I who lived 
about 1000 A.D. ; Vādiṛāja I I wrote also a commentary on Akalaṅka's Nyāyaviniścaya ; 
s. A. Venkatasubbiah in ZII 7,1929, Ī79ff. and above, pp. 515, 535. 

4

) Published in MDJG No. 21, p. 124 ff. In the last verse the author calls himself 
" the son of Pomarāja." 

5) Published in Km., Part VII . 
6) Published in MDJG No. 13, p. 131. 
7

) Edited with two commentaries , the Vivaraṇa by Prabhānanda, Abhayadeva's 
pupil, and an Avac5ri by a pupil (name not mentioned) of Viśālarāja, in JPU No. 1, 
Bombay N S P 1911 ; in the title of the edition Viśālarāja is mentioned as the author of the 
Avacūri, but at the end of it, the author, who himself says that he wrote in 1455 A.D. , 
does honour to Viśālarāja as his teacher. 

8

) Cf. Biihler, Hemaohandra, pp. 36 and 85. 
9

) N. G. Javeri says in the Foreword to the Edition, that Hemacandra wrote 32 
cantos at the request of Kumārapāla, of which 20 are contained in the VītarāgaStotra and 
12 in the YogaŚāstra, 
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more. The language of the work is exceptionally lucid and 
simple. It begins as follows : 

" He who is the highest spirit, the"highest light, the Highest of the 
Most High, whom they call the Sunhued beyond the darkness ; 

from whom all trees of sin have been uprooted with their roots, before 
whom gods, demons and men bow their heads ; 

from whom proceeds all knowledge which furthers the welfare of men, 
whose wisdom illuminates the present, future and past forms of existence ; 

in whom knowledge, joy and Brahman are united,—in him one should 
believe, about him one should meditate, in him do I take refuge,’’ 

The concluding verses, (20, 69) read : 

" These are eyes which take delight in thy countenance, these are 
hands which offer thee worship, these are ears which hear thy praises : May 
these ever be with me ! 

If this my speech, feeble though it be, but seek with ardent desire to 
comprehend thy excellence, then all hail to it ! Why should I desire any 
other ? 

Thy servant am I, thy slave, thy footman, thy bondman. Say ' Yes ' 
and give thy consent, O Lord ! I say no more, 

By this hymn to the Passionless One from the pen of the celebrated 
Hemacandra, may the King Kumārapāla attain the desired reward ! " 

In imitation of Siddhasena Divākara's Dvātriṃśikā, Hema

candra wrote two M a h ā v ī r a – S t o t r a s , hymns to 
Mahāvīra, consiting of 32 verses (Dvātriṃśikas) each : the 
one is entitled A y o g a v y a v a c c h e dā‚ and the other 
A n y a y o g a v y a v a c c h e d ā.’* These two poems also 
contain instructions regarding the religion. 

At the beginning of the 14th century J i n a 

p r a b h a S ū r i wrote a C a t u r v i ṃ ś a t i  J i n a 

S t u t i and several other hymns.’* M u n i S u n d a r a 

1) Both texts are edited in Km,, Part VII . pp. 102 ff., 104 ff. 
2) They are printed in Km. , Part V H ‚ CaturviṃśatijinaStuti also in " Stutisaṃgraha 

with Avacūri ." In 1309 A . D . he wrote a commentary on Mānatuṅga's BhayaharaStotra. 
There is also a Caturviṃśatijinabhavastava by Guṇavijaya Gaṇin‚ printed in Jaina– 
StotraSaṃgraha II . YJG 9, and a Jinacaturvimśatikā by Bhūpāla Kavi in Km., Part V I I . 
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S ū r i (died 1379 A.D.) wrote a large collection of hymns, 
entitled J i n a  S t o t r a  R a t n aK o s a.’

) The first 
Prastāva contains 23 Stotras in praise of various Jinas 
in connection with their monuments at various sacred 
places. Mānatuṅga’s BhaktāmaraStotra had many imitators. 
Bhāvaprabha Sūri wrote a N e m i b h a k t ā m a r a m

2 ) 

with allusions to the legend of Neminātha and RājīmatL 
D b a r m a g h o ṣ a , a pupil of Devendra (died 1270 A.D.), is 
the author of a Y a m a k a  S t u t i, 3 ) and probably also of a 
C a t u r v i ṃ ś a t  J i n a  S t u t i.

4 ) Whether it is the same 
or a much earlier D h a r m a g h o ṣ a

5 ) who is the author of 
the I s i m a ṇ ḍ a l a or Ṛ ṣ i m a ṇ ḍ a l a  S t o t r a,

6 ) must 
remain an open question. This work is a hymn in Prakrit 
stanzas in praise of the ancient Jaina teachers Jambusvāmin, 
Sayyambhava, Bhadrabāhu, etc. A V ī t a r ā g a  S t o t r a 
in 25 verses, also entitled R a t n ā k a r a  P a ñ c a v i ṃ 

ś a t i k ā, after the author R a t n ā k a r a , is of unknown 
date.’> 

!) Edited in JainaStotraSaṃgraha II. YJG No. 9. The third Stotra is dated Saṃvat 
1476 (1419 A . D . ) : but the editor of the Adhyātmakalpadruma states Saṃvat 14361503 
( 13791446 A.D.) as the period of the author's life. 

2) This and other Bhaktāmara Stotras, imitations of Mānatuftga's celebrated Stotra, 
are printed in Stotra–Ratnākara‚ P a r t i , Bombay 1913, and in BhaktāmaraStotra, Part I , 
Bombay 1926 ( A U S 45). Other Stotras by Bhāvaprabha Sūri are to be found in Jaina

StotraSaṃgraha I , YJG 7. 
3

) Cf. Klatt in Ind. Ant. 11 ,255 ; Peterson, 3 Reports, pp. 17,310 ff. The same author 
also wrote a SrāddhajitaKalpa, a work on atonements; s. Weber, H S S . Verz, I I , 3, 881 f. 

4

) Edited in StotraRatnākara, Part I. 
5

) Peterson, Report I V , p. lxiii ff‚, names no less than 7 different Jaina writers by 
the name of Dharmaghoṣa. 

6

) A commentary written on this work in 1496 A . D . by Padmamandira, contains 
numerous legends on the Jaina teachers honoured in Isimaṇḍala. Some of these legends 
are also known from Hemacandra's Pan'siṣṭaParvan. Cf. Peterson, Report 188283, App. 
P. 93 f. ; Bhandarhar, Report 1883–84, pp. 130 ff., 443 ff. ; Weber, HSS. Verz. II . 3,944 Note 
2. Gāthās 155–218 and a portion of the commentary have been reprinted by Jacobi in the 
Edition of the Pan'siṣṭaParvan, Appendix, pp. 29 ff. and 37 ff. 

7

) Edited in "StutiSaṃgraha with Avacūri " and prefixed to the Edition of Muni 
Sundara's Adhyātmakalpadruma, Bombay N S P 1906. 
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As from the nature of the case, the glorification of the 
Jinas admitted of no variation as regards the subjectmatter, 
the poets were at pains to introduce a change in the form. 
Hence it is precisely in this hymn poetry that the style of the 
ornate court poetry was most developed, Some of the hymns 
are very highly elaborated. A specimen of a very artificially 
constructed hymn is the S i d d h i p r i y a  S t o t r a

x ) by 
D e v a n a n d i n . Throughout this hymn the verses are 
rhymed in such a way that the same syllables in each of two 
consecutive lines, have a different meaning.’* There is also 
a M a h ā v ī r a  S t a v a i n Prakrit, where the same words 
occur three times over with a different meaning each tiiṅe‚ or 
a N e m i  J i n a  S t a v a , in which no consonants occur 
except " 1 " and " m." I n J a y a t i l a k a S ū r i ' s C a t u r – 
h ā r ā v a l ī  C i t r a s t a v a there are verses in which the 
syllables are to be read in the shape of certain figures (of a 
cross, a lotuspetal, a Svastika, e t c ) .

3 ) Attempts were also 
made to introduce a greater variety of metres, and poets went 
to the length of selecting a new metre for nearly every stanza 
in one and the same poem. What is still more curious is that 
these poems would be written in several languages, each stan

za in a different language. S a ḍ b h ā ṣ ā n i r m i t a  P ā r 

ś v a j i n a s t a v a n a b y D h a r m a v a r d h a n a (about 
1200 A.D.) and S a ḍ b h ā ṣ ā v i b h ū ṣ i t a  S ā n t i – 
n ā t h a s t a v a n a by J i n a p a d m a (1.3251344 A. P.) 
are poems written in six language?, and belong to this category. 
The languages are Sanskrit, Māhārāṣtrī, Māgadhī, gaurasenī, 
Paiśācī and Apabhraṃśa. The firstnamed poem has even two 
stanzas written half in Sanskrit and half in Prākrit.

4 ) 

1) Edited in Km., Part V I I , p. 30 ff. 
2) In Verse 20 the relative pronoun ya is even extended by the suffix ha, only to make 

the rhyme muninā yakena‚ munināyakena possible. These tricks make it improbable that 
this Devanandin is identical with the old Pūjyapāda. 

3) These hymns are contained in Part I I of the StotraRatnākara, Bombay 1913. 
4

) Cf. W. Schubring in Festgabe Jacobi, p. 89 ff. 
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Many of the Stotras mentioned above could equally well 
be termed didactic poems : on the other hand, it is not easy to 
separate the genus d i d a c t i c p o e t r y from the narrative 
literature, as this too is mostly instructive. The didactic 
poetry also forms the bridge to the purely learned works. 
For it is often difficult to decide whether to include certain 
manuals of religion and morals, as a rule written in verse, 
in the purely erudite literature or in the didactic poetry. In 
the Canon we already find aphorisms along with stories, and 
in many of the narrative works of the Jainas, as in Indian 
narrative literature in general, aphorism and narrative are 
closely interwoven. 

One of the earliest noncanonical didactic poems is 
P r a ś n o t t a r a – R a t n a m 5 l S ,

1 ) "The JewelGarland 
of Questions and Answers," consisting of brief questions and 
answers, and written in Ślokas‚ in the simplest possible style. 
The morality taught in these questions and answers, is general 
human morality and not specifically Jinistic, and it is as 
simple as the language in which it is couched. We find verses 
like the following : 

8. " What does one fear ? Death. Who is in even worse plight than 
the blind man ? The passionate man. Who is a hero ? He who is not 
disconcerted by the arrows of the glances of beautiful women. 

10. "What is unfathomable? The conduct of women. Who is 
intelligent? He who is not deceived by this. What is poverty? Discon

tent. What is lack of dignity ? Entreating. 
< ( What is hell ? Dependence upon another. What is good fortune? 

The renunciation of all desires. What is truth? The welfare of the beings. 
What do the beings like best ? Life. 

!) The title is also VimalaPr‚ , i.e., " Praśnottaramālā of Vimala‚" sometimes also 
" Ratnamālikā," edited in Km., Part VII . 121 ff. ; a Prakrit recension by P. E. Pavohni in 
GSAI 11, 153163. In 1373 A.D. Devendra and Manibhadra wrote a commentary on 
" Vimalacandrasūri's Praśnottararatnamālā," in jwhich a story is told in connection with 
each question. C/t Weber, HSS. Verz. II , 3, 1118 ff. 
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26, 27. "What shall I tell you, that is as difficult to find on earth 
as a wishingjewel ? Certainly it is the fourfold good. And what is the 
special name given to it by those who have driven away the darkness of 
ignorance? Gifts, accompanied by friendly speech; knowledge without 
arrogance ; heroism coupled with forbearance, and wealth hand in hand 
with selfsacrifice. This fourfold good is indeed difficult to find.’’ 

It is no wonder that this didactic poem is also claimed by 
Buddhists and Brahmans as belonging to their own writings.’* 
The Jainas ascribe it to a Śvetāmbara V i m a l a

2 ) or 
V i m a l a c a n d r a , but sometimes also to King A m o g h a

v a r ṣ a‚
3 ) who reigned in the 9th century and was a friend 

of the Digambara Jinasena. 
Another early work is U v a ê s a m ā l ā , " Garland of 

Instructions,"
4 ) a didactic poem in 540 Prakrit stanzas, 

containing moral instructions for laymen and monks, by 
D h a r m a d ā s a , who according to tradition is said to be 
a younger contemporary of Mahāvīra. This is scarcely pos

sible, as the language of the Uvaêsamālā corresponds to the 
later Jaina MāhārāṣṭrL At all events, there were commen

taries on this work as early as the 9th century, and, as is 

1) There is a Tibetan recension in the Tanjur with the title Praánottararatnamâlâ, 
edited in Tibetan and German by Schiefner, Petropoli 1858 ; a Sanskrit and a Tibetan 
recension with French translation have been published by Ph. Ed. Foucaux, Paris 1867. 
Cf. A. Weber, Indische Streifen I, 210 ff., whore two versions are translated into German, 
and Vidhushekara Bhattacharya in Ind. Hist. Qu. 5, 1929, 143 f. It is significant that the 
text in the Taujur begins with an invocation to Mañjuśrī, a Bombay edition, in which Śaṅ– 
kara is mentioned as the author, with an invocation to Gaṇeśa‚ and the Jiuistic version 
with that to Mahāvīra. 

2) Haridas Sāstrī (Ind. Ant, 19, 1890, 378 f.) is of opinion that this Vimala is identi

cal with the author of the Paūmacariya, This admits of neither refutation nor proof. In 
the last verse the author is called simply Sitapaṭaguru, i. e., "the teacher clad in whi te ," 
A Calcutta edition erroneously gives Asitapaṭa as the name of the author, s. Weber, l. c , 
p. 212, 220 Note 3. 

3) Cf. Bhandarkar, Early History of the Dekkan‚ 2nd edition, p. 68I. J. F. Fleet in 
Ind. Ant. 33,1904, 198 ff. 

4) Edited by L. P. Tessitori in GSAI 25, 1912, 167297. Cf. Jacobi, AR 18, 1915, p. 
285 f. A number of stanzas are taken from the MahānisihaSutta ; s. Schubring, Das Mahā– 
nisīhasutta, p. 51 ff. 
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proved by the numerous commentaries, it must have enjoyed 
considerable popularity .’} 

There is also S ī l o v a ê s a m ā l ā by J a y a k ī r t i , 
the pupil of Jayasiṃha, in 116 Prakrit Gāthās‚ the date of 
which is not known. All we know is that in the year 1337 
A.D. Somatilaka Suri wrote a commentary on it, Sīlataraṅ

ginī‚ consisting of narratives.’) 
There are two didactic poems by the famous P ū j y a

p ā d a ; I ṣ ṭ o p a d e ś a , " The desired Instruction,"
3 ) and 

S a m ā d h i ś a t a k a , " A Hundred Verses on the Absorp

tion (in meditation).’'
4 ) 

Haribhadra wrote 32 Aṣtakāni,
5) poems of 8 verses each, 

on the " Great God" (mahādeva), i.e., the Jina free from all 
passions, on the cult, knowledge, renunciation, etc. He is 
also the author o f a n U p a d e ś a p a d a i n Prākrit.

6) 

G u ṇ a b h a d r a , the author of the UttaraPurāna, also 
wrote an ethical poem Ā t m ā n u ś ā s a n a

7 ) in 270 stanzas. 
The didactic poems of the Digambara A m i t a g a t i 

are greatly appreciated by the Jainas. An earlier work of his 
i s S u b h ā ṣ i t a r a t n a s a ṃ d o h a , " The Collection of 

) The poet Siddharṣi, too, wrote a commentary on Uvaêsamālā. This commentary is 
available in two recensions, one of which contains stories a l s o ; s. Jacobi, Upamitibhava

prapaāeā Katha‚ Ed., Preface, p. xi ; Weber, H S S . Verz. II , 3, 1082 ff. There is also an 
U v a ê s a m ā l ā in 505 Prakrit stanzas by M a l a d h ā r i  H e m a c a n d r a , the senior 
contemporary of the famous Hemacandra; s, Weber, l. c., 1081 ī. 

2

) Cf. Weber, HSS. Verz. II. 3, 1085 ff. The Sthūlabhadra legend from this com

mentary is given by Alsberg, Kumārapālapratibodha, p. 90 ff. 
3

) Edited in DJGK I, in MDJG No. 13 (with Aśādharā's commentary), and in Gran

thatrayī, SJG No. 20, Calcutta V. S. 2449 (1922) ; translated into English by Champat Rai 
Jain, Hardoi 1925. 

4

) Edited in SJG, Vol. I, Bombay 1905. The same volume also contains P u r u ṣ ā r – 
t h a s i d d h y u p ā y a by A m ṛ t a c a n d r a who, according to a Digambara Paṭṭāval7, 
wrote in 904 A.D. The two works are also printed in DJGK I. 

5

) Edited together with Yaśovijaya's Aṣtakaprakaraṇa, Haribhadra's Saddaráanasa

muccaya and Rājaśekbara's Saḍdarśanasamuccaya Surat 1918 
6

) Cf. Peterson, 3 Reports, pp. 34 f., Extract 46. 
7

) Edited in DJGK I, p. 55 ff. 
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Gems of Beautiful Aphorisms,"
1 ] in 32 chapters, each of 

which treats of a special subject, and is, as a rule, written in 
a unified metre. The language, style and metres are those 
of the ornate poetry. In elaborate verses the poet deals with 
the entire ethics of the Digambara Jainas, gives rules of con

duct for both monks and laymen, and subjects the tenets of 
the Brahmanical religion to a severe and caustic criticism. 
It is but rarely, however, that we come across an original 
expression for those thoughts with which we are so familiar 
from the ascetic poetry, on the world of the senses and its 
dangers, on error and truth, the right mode of life, death and 
transitoriness, the wickedness of women, the sin of eating 
flesh, drinking intoxicants, honey, etc. A very few specimens 
will suffice to give an idea of this work which at any rate is 
important from the point of view of Jinistic ethics : 

Chapter IV contains warnings against a v a r i c e , beginning with 
the verse : 

" The sun grows cold, and hot the cool moon grows, 
The cloud grows firm, the ocean is satiated with the water of the 

streams, 
The wind stands still, the heat of the fire gives up its glow,— 
But never does the ardour of avarice cease to glow." 

Among the sins which are enumerated as following in the wake of 
avarice, are man's tilling the soil with a plough, sewing garments, produc

ing paintings, and doing other things which we should call useful profes

sions. Chapter V I deals with the favourite theme of ascetic poetry, the 
"investigation of the virtues and faultß of women." The female body is 
described by this poetmonk as the sum of all impurity, in his eyes woman 
is " the treasury of all sufferings,’’ " the bolt barring the city of heaven, 
the path to the dwelling of hell," " the axe for the pleasant grove of piety, 
the hoarfrost for the lotus of virtues, the root of the tree of sins, the soil 

) Edited in Km. 8 2 ; edited and transi, by R. Schmidt and J. Hotel in ZDMG 59, 
1905 and 61, 1907. Cf. Hertel, WZKM 17, 1903, 105 ff. and Leumann, ZDMG 59, 578 ff. 
According to Hertel (WZKM 17, 110 ff.) Amitagati was influenced by Bhartṛhari. 
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for the creeper of deceit " etc. The warning against the blandishments of 
courtesans takes up an entire chapter (XXIV). We read here, for instance 
(XXIV, 21) : 

" As a thief of the wealth which bestows all delights, called penance, 
A.s a manmurdering pest, skilled in bringing all sufferings, 
As a snare to catch the mad elephant called man. 
The whore, the saleable woman, was sent to earth by fate.’’ 

The Āptas‚ i.e., the sinless beings who have cast off passion, hate and 
delusion, are dealt with in Chapter XXVI. These " released ones ’’ are 
the true gods; and here the poet indulges in the most damning expressions 
against the Brahmanical gods, who lust after women, drink intoxicating 
drinks and are entirely given up to sensual pleasures, and can therefore 
not be counted as Āptas. At the end of this chapter Amitagati protests 
that he has not laid such stress on the faults of the gods " from motives 
of eloquence, hate or passion.’’ but he has merely endeavoured "to know 
the allknowing, faultless Āpta.’’ " And yet the saviour of the three 
worlds, as he dwells in the Beyond, cannot be known in this worH. As 
long as the sun does not rise, so long all darkness has not been banished.’’ 
The essence of the true religion is shown in Chapter X X V I I I , where, for 
instance, we read (V. 6) : 

" The king of hills may çvaver, 
And cold the fire may grow, 
The rock may swim in the water, 
And the moon send forth rays of heat, 
The sun may rise in the West— 
But in the killing of beings 
Religion can never consist." 

Twenty years after the Subhāṣitaratnasaṃdoha, in 1014 
A.D., the second great work of Amitagati, D h a r m a

p a r ī k ṣ ā,
1} " Examination of the Religion " was completed. 

This is a dogmaticpolemical work, which is, however, so 
closely interwoven with narratives, that it may be included 
among the narrative literature as well. The obvious aim of 

l

) N. Mironow, Die Dharmaparikṣā des Amitagati. Diss. 'Leipzig 1903. See also 
Bhandarkar, Report 188487, pp. 13 ff., 134 ff. 
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the author in this book is, not only to instruct and convert, 
but also to entertain at the expense of adherents of other 
religions, the plan of the work being as follows : A Jaina con

verts his Brahman friend by doing all kinds of absurd things 
or telling incredible stories, in order to bring home to his 
astonished friend that the Brahmanical legends tell even more 
incredible and more absurd things. This is a peg on which 
Amitagati succeeds in hanging a large number of popular 
anecdotes. They are gleaned either from oral tradition or 
from a book of tales in Prakrit. In the language, too, there 
are traces of their having been translated from Prakrit. 
Other tales are taken from the epicPurāṇic tradition, but are 
sorely corrupted. Among the popular narrativess two interest

ing types are especially represented: stories of fools and 
marvellous tales of lies. 

Among the firstnamed category the most interesting is the story of 
the four fools who meet with a saint, who greets them. The fools begin to 
quarrel as to who it was whom the saint had greeted. They ask the saint, 
and he says : " The most foolish among you." Now they cannot agree as to 
who is the most foolish among them. So they go to the town, in order to 
ask the citizens to decide, and each of them relates some piece of stupidity 
which he has committed. The first one allowed his eyes to be burned out 
by a lamp, only in order not to disturb his two wives in their sleep. The 
second let his two bad wives break his legs. The fourth had his cheek 
pricked through, from fear of his motherinlaw. The third, however, 
behaved in a fashion similar to the man in Goethe's poem " Gutmann und 
Gutweib." Once he was lying in bed with his wife. " Then they decided 
to act on his suggestion, that the one who spoke first must give the other 
ten sweet cakes. As they were thus lying quietly, a thief entered the 
house, and stole everything there was to steal. When the thief had already 
laid hands on the wife's undergarments, the wife said to the husband : 
" What ? Are you going to look on quietly even now ? ’’ Then the 
husband demanded the promised ten cakes, because she had been the first to 
break the silence.’'

 n 

!) Mironow, I.e., p. 21. Cf. R. Pischel, ZDMG 58,1904, 363 ff. ; Hertel, Ein altindisches 
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As to the marvellous tales à la Munchausen (Münchhausen), we 
mention only the following: A m a n sees a beautiful tree and wishes to 
taste its fruits. But the tree is too tall. So he cuts off his head, throws it 
on to the tree, where it eats as much fruit as it wants. Then he fastens 
his head on to his neck again. 

Remarkable are the sagas and legends which Amitagati 
cites from the Mahābhārata and the Rāmāyaṇa. Only few of 
th ese are told in the form in which we know them from the 
two epics. Most of them are pieced together from fragments of 
the most various traditions in such a way that they appear as 
absurd as possible. Yet most likely he did not invent these 
corruptions of the Brahmanical legends himself, but probably 
they had already been changed by the Jainas in this fashion 
at an earlier time.’* Amitagati tells the following satirical 
story regarding the origin of the Mahābhārata : 

Vyāsa certainly knew that his poem was full of lies, but he ventured 
to dish up the inconsistent and senseless stuff to mankind, after he had 
convinced himself, by an experiment, of the stupidity of men. He placed 
a pot on the bank of the Gañgā and began to heap sand over it. 
Immediately the people came along and followed his example, so that after 

/ a short time the place where the first pot stood, could no longer be 
determined. 

Indeed Amitagati is none too scrupulous in his criticism 
of Brahmanism. The Brahmanical pantheon is condemned 
just as ruthlessly here as in the Subhāṣitaratnasaṃdoha.

2

* 

Narrenbuch, p. 37 ff. The story frequently recurs in India (e.g. Vetālapañcaviṃśati, 
ed. TJhle‚ 23, 63, and often in modern Indian versions). The earliest known version 
in the Chinese Tripiṭaka (E. Huber‚ BEFEO 4, 1091 ; cf. Zachariae, ZVV 1906, 136 Note), 
takes us back as far as the year 492 A.D. The propagation of the anecdote, which is also 
known in Arabic variants and in Baluchi, has been traced, as far as Europe is concerned, 
by R. Köhler (Jahrbuch für romanische und englische Litteratur 12, 348 ff.). Goethe took 
the theme from a Scottish ballad. 

–) According to Mironow, I.e., p. 49 ff., he used Raviṣeṇa's Padma–Purāṇa and gubha– 
candra's PāṇḍavaPurāṇa (or " JainaMahābhārata ") . 

2) And this is additional proof of the fact that the two works are by one and the 
same author. According to Mironow, l.c‚ p., 41, the Subhāṣitaratnasaipdoha appears to 
have been used in the last two sections of the Dharmaparīkṣā. 
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Here, too, the narrator revels in dwelling on the infamous 
deeds of the gods, especially their amorous adventures. He 
is, moreover, very hard on Brahmanical ethics, and attacks 
the caste system in particular. He devotes far less space 
to the refutation of the Buddhist doctrines, and it is Mahāyāna 
Buddhism that he attacks. In his presentation of Jinistic 
ethics he tells, among other things, a version of the parable 
of the " Man in the Well.’' Most especially characteristic 
of Amitagati's standpoint are, however, the legends that he 
tells of the origin of Jinism and the heretical doctrines. This 
"historical" retrospect concludes with the statement that, 
though some good is certainly contained even in the heretical 
doctrines, this is always borrowed from Jinism. 

A third book by Amitagati is T o g a s ā r a.’) This 
is a didactic poem in simple Slokas‚ treating of various 
aspects of the religion, in 9 chapters, but consisting mainly 
of moral instructions. A few specimens are given here : 

" An action performed by anger and the other passions counts as an 
action performed by the soul, just as a battle won by the footsoldiers 
counts as a battle won by the king." (II, 34.) 

" We see the soulless body of our neighbour, but not his soul ; whence 
then should affection come at a gool deed, whence aversion at a harmful 
o n e ? " (V, 11.) 

" Enemies, fathers, wives, relatives, brothers and children oppress and 
delight my body, not my soul.’’ (V, 12.) 

" The possessor of knowledge is not spotted by sins, any more than 
the sun by eclipses. Knowledge is not touched by the objects of the 
senses, any more than the mailclad warrior is pierced by the enemy." 
(IX‚ SO.) 

" Just as in spite of the difference among cows, there is no difference 
to be found in the milk, thus in spite of the difference among men, there 
is no difference in the true knowledge." (IX, 77.) 

!) Edited with a Hindī explanation in SJG, No. 16, 1918. 
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Among the works of Amitagati there is also a D v ā t r i ṃ 

ś a t i k ā,
1} a poem in 32 stanzas of highly ethical value, 

which partly has the form of a prayer in which the Āpta‚ the 
perfect saint or Jina, is invoked as " god " (deva) or " god of 
gods " (devadeva), and partly contains only religiousmoral 
contemplations, i t begins with the beautiful verses: 

" May my self always have love (maitrī) for all beings, pleasure in the 
company of the virtuous, deepest compassion for the creatures in pain, and 
indifference towards him who is perversely inclined. O God ! 

" May I, by thy grace, O Lord of Jinas (Jinendra), possess the power 
to separate, like the sword from its sheath, my soul which is faultless and 
possessed of infinite power, from the body ! 

" May my mind, O Lord, be always equal in sorrow and in joy, towards 
enemy and friend, in union and in separation, in the house and in the 
forest, and may all selfishness be banished from my heart ! " 

One of the most important didactic poems of the Jainas is 
the Y o g a ś ā s t r a

2 ) by H e m a c a n d r a . The work 
consists of a text in simple Slokas and a commentary 
short (vrtti) in ornate Kāvya style, which also contains 
stories.

3) The first four chapters, which constitute more than 

! ) Edited in MDJG No. 13, p. 132 ff. ; and in DJGK I ; also under the title S ā m a • 
y i k a P ā ṭ h a ‚ with an English translation by A jit Prasada in the Jaina Scripture 
Gift Series No. 2. Yet another work of Amitagati, the P a ñ c a s a ṃ g r a h a , is print

ed in MDJG No. 25. 
2) I t is also called Adhyātm0pani9ad. The first four chapters belong to the daily 

reading of the Jaina monks, and are therefore frequently to be found copied out sepa

rately, whilst manuscripts of all 12 chapters are rare (Peterson, 3 Reports, p. 31 ; Weber, 
H S S . Verz‚, I I , 3, 913 ff.); they are edited and transi, into German by E. Windisch in 
ZDMG 28, 1874, 185262. An edition with Italian translation has been begun by F. 
BelloniFilippi in GSAI 21, 1908, 123 ff. The edition by Vijaya Dharma Sūri in Bibl. Ind. 
(fasc. Ì, 1907 to fasc. 6, 1921) is also not complete. A complete edition with the author's 
own commentary was published by the Jaina Dharma Prasāraka Sabhā‚ Bhavnagar 1926. 

3

j These narratives look l ike brief summaries of the legends told in the Triṣaṣṭi

Salākāpuruṣa–Carita, from which BelloniFilippi concludes that this work was written earlier, 
whilst Buhler (Hemachandra, pp. 36, 43) agrees with the tradition (s . Peterson, Report IV, 
p. 7) in regarding the Yogaśāstra as the earlier work. On the BrahmadattaKathānaka 
in Hemacandra's commentary, s. Pavolini in GSAI 7, 339 ff. ; on the AbhayarājarṣiKathā

naka in the same, which is connected with the Udayana legend, s. Hertel, Jinakīrtis 
" Geschichte von Pāla und Gopāla‚" p. 127 ff. 
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threequarters of the entire work, give a brief summary of the 
Jaina doctrine as far as it concerns laymen, "and the very 
copious commentary extends this summary into the clearest and 
most comprehensible presentation of the system which has ever 
been written."

x ) The duties of a king of the Jaina faith are also 
often discussed here, for Hemacandra wrote this work at the 
request of King K u m ā r a p ā l a , and it contributed largely 
towards winning the king over to the Jaina religion. In this 
" Y o g a ś ā s t r a," Y o g a does not, however, mean merely 
"meditation" or "absorption," but "religious exercise" 
in general, the whole " effort " which the pious must make. 
The work contains a complete doctrine of duties. The actual 
Yoga, the ascetic exercises and absorptions which lead 
to release, are relegated to the last eight chapters, the 
explanation of which takes up only about onetenth of 
the whole commentary. " It is remarkable that the Jain

Yoga is preceded by a very lengthy exposition of those 
very exercises which, according to the explicit statement of 
the author, are useless to attain Mukti‚ though they enable 
one to catch a glimpse of the future and are supposed to 
endow one with supernatural powers. It appears that even 
Hemacandra believed in their efficacy, and perhaps gave him

self up to them. If he devotes a long chapter to describing 
them, he probably did so with regard to the fondness of the 
king for Yoga exercises, of which he speaks in the com

mentary on XII, 5 5 . " 2 ) The subjectmatter of the first four 
chapters coincides in the main with that of Amitagati's 
Subhāṣitaratnasaṃdoha. Though, however, Hemacandra 
moves in the same spheres of thought, he is certainly more 
ingenious and more original.’) More often than in Amitagati's 

1) Bühler, 1. c , p. 36. 
2) Biih/er, 1. c , p. 36. 
3) Hence it is not so likely that he was influenced by Amitagati as is assumed by 

Hertel (WZKM 17, 106). 
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work we meet with ideas, images and metaphors which are not 
quite so stereotyped. For instance, the following invocation of 
Mahāvīra (1 , 3) is very pretty : 

" Hail to the Jina hero's eyes 
Whose pupils are rigid with pity 
And wet with tears, from pity 
Even for him who has committed sin.’' 

He is very severe in his attack on Brahmanical morality as 
taught more especially in the Lawbook of Manu. He is well 
versed in Brahmanical literature, and he quotes verses from 
Manu to show convincingly that they proclaim a morality 
which is incompatible with the command of A h i ṃ s ā (the 
sparing of all living creatures) and is therefore not worthy of 
the name of morality. This Ahiṃsā is inculcated again and 
again, for instance in II, 50 f. : 

" Abiṃsā is like a loving mother of all beings, 
Ahiṃsā is like a stream of nectar in the desert of Samsara, 
Ahiṃsa is a course of rainclouds to the forestfire of suffering, 
The best healingherb for the beings tormented by the disease 
Called the perpetual return of existence, is Ahiṃsā.’’

 1 ) 

Of course, in the eyes of Hemacandra too, women are 
" the torches on the way to the gate of Hell, the root of all 
troubles and the primal cause of dissension " etc., wherein he 
agrees not only with Amitagati, but with all monastic poets. 
In Hemacandra's work too we come across vivid and excel

lent metaphors of the kind so frequent in Indian gnomic poetry, 
thus when he says that "the tree of arrogance must be up

rooted by the floods of the stream of gentleness " (IV, 14). 
Some of the verses on the transitoriness and vanity of human 

!) It is, however, very characteristic of Hemacandra that, at the request of the 
same King Kumārapāla, whom he sought to win over to ascetic morality by the Yogaśās

tra‚ he also wrote a L a g h v a r h a n n ī t i  S ā s t r a , " Short Manual of the Art of 
Governing for Jainas‚" which cannot be said to be entirely in conformity with the prin

ciple of Ahiṃsā. More will be said of this NītiŚāstra in Vol. I I I . 

72 
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existence also remind us of the best sayings of Bhartṛhari, 
such as for instance IV, 58 : 

" Fortune wavers like the wave, 
The meeting of friends is like a dream ; 
Youth is like the panicle of a blade of grass. 
Whirled on high by each gust of wind.’' 

A contemporary of Hemacandra is J i n a d a t t a S ū r i 
(10751154 A.D.), a pupil of Jinavallabha Sūri. He wrote 
U p a d e ś a r a s ā y a n a R ā s a,’

} a didactic poem in the form 
of a dancingsong in 80 verses, K ā l a s v a r ū p a k u l a k a m , 
a didactic poem in 32 rhymed verses in Apabhraṃśa, and a 
C a c c a r ī (Carcarī),

2) also a kind of dancingsong in praise 
of his teacher Jinavallabha Sūri‚ who had had moral sayings 
engraven on various shrines. 

A younger contemporary of Hemacandra and King 
Kumārapāla i s S o m a p r a b h a , the author of the K umāra– 
p ā 1 aPr a t i b o d h a,

3) a didactic poem and collection of tales, 

1) Among the devotees of Kṛṣṇa‚ Rasas are dancingsongs, in which the love of 
Kṛṣṇa and Rādhā is sung. Among the Jainas, they are ballads, often with a bearing on 
historical personages, frequently in Old Gujarātī. 

2) All three poems are edited with a Sanskrit introduction by Laichandra Bhagwan

das Gandhi, Three Apabhraṃśa Works of Jinadatla Sūri with Commentaries, in GOS No. 
37, Baroda 1927. In the same volume are published as appendices : a Saṅghapaṭṭaka by 
Jinaval labha Sūri‚ a Gaṇadharasārdhaśataka (cf. also Weber, H S S . Verz. I I , 3, 981 ff.) 
and a Sugnrupāratantrya by Jinadatta, and a hymn written in 1113 A D . by Jinarakṣita, 
the pupil of Jinadatta, in praise of his teacher. A Gaṇadharasaptati, written for the 
purpose of exorcising a man possessed by a spirit, is mentioned by Bhandarkar, Report 
1882 83, p. 48 f. Another Jinadatta, who l ived in the first half of the 13th century, 
wrote an encyclopaedia V i v e k a v i l ā s a , s. Bhandarkar, Report 188384, pp. 156, 
458 ff. 

3

) Edited by Munirâja Jinavijaya, Baroda 1920 (GOS No. 14). Cf. Peterson, Report 
I V , p. 12 f. ; P. D. Gune in Proc. I . OC‚ Poona 1922, p 159 ff., and Ludwig Alsdorf, 
Der Kumārapālapratibodha, ein Beitrag zur Kenntnis des Apabhraṃśa und der Erzählungs

litteratur der Jainas (Alt und NeuIndische Studien) Hamburg 1923. In the last verse 
the title is given as Jinadharmapratibodha, in the colophon Kumārapālapratibodha, which 
is probably to be explained as an abbreviation for KumārapālaJinadharmapratibodha, 
" Awakening of the religion of the Jina in Kumārapāla." Hemakumāracaritra also appears 
to be a title of the same work, s. Alsdorf, 1. c , p. 1, Note I. 
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in verse and prose, for the most part in Prakrit, but also 
partly in Sanskrit and Apabhraṃśa. According to the state

ment of the author himself, the work was written in the year 
1184 A.D., and consists of five Prastāvas (" Recitals, ser

mons ") by which Hemacandra who is made the speaker, is 
supposed to have converted King Kumārapāla. Prastāva I 
deals with the 5 commandments as to conduct : avoidance of 
killing, of gambling, adultery, fornication, drinking and theft ; 
Pr. II with the worship of gods and teachers, Pr. I l l with the 
four duties : generosity, virtue, asceticism and meditation, Pr. 
IV on the 12 vows of the Jaina layman,

1

* and Prastāva V on 
the four passions (anger, pride, deceit and greed) and various 
other points of the doctrine. The separate teachings are 
illustrated by stories, of which there are 54 in all. Most of 
the stories told here occur in other Jaina works too.

2 ) 

As an example of the vice of gambling the story of Nala is told.
3 ) 

The story of King Pradyota of Ujjayinī serves to elucidate the sin of 
adultery. The story belongs to the cycle of # the Udayana legends. It is 
also told here how Prince Abhaya of Rājagṛha becomes the prisoner of 
King Pradyota owing to trickery. As a captive he does the king an im

portant service on three occasions, and each time the king grants him a 
wish with the exception of his liberty. When he rescues the king from 
his distress the fourth time, and the king again offers to grant him a wish 
Abhaya says : " Whilst you sit upon the elephant Nalagiri as a driver and 
I sit on the lap of (your consort) Sivadevī, burn me with the (fireproof) 
wood of the chariot Agnibhīru,’’ By demanding such impossibilities, he 
indicates to the king that he has only the one wish for liberty. The king 
recognises this and sets him free, whereupon Abhaya takes leave of him 
with this oath ; " If I do not take you prisoner, O King, in broad day

light in the middle of the town amidst loud cries, may I go into the fire.’’ 
By means of a ruse he does actually take the king prisoner,

4 ) 

!) Cf. Mrs. S. Stevenson, The Heart of Jainism, p. 205 ff. ; Glasenapp, Der Jainismus, 
p. 202 ff. 

2) See Alsdorf,1. c , p. 7 ff. 
3

) Pp. 4776 of the edition. 
4

) P p . 7683 of the edition, cf. Alsdorf, l. c‚, p, HO I. and P. D, Gune in Ann. Bh. 
Ins t . II , 1920, p. 1 ff. 
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As an instance of the vow of virtue, the story is told of Sīlavatī, the 
virtuous wife of the rich merchant Ajitasena. She understands the lan

guage of the birds and performs all kinds of seemingly absurd actions and 
gives seemingly absurd answers : it turns out, however, that the apparent 
absurdities are in reality proofs of great intelligence. 

Prastāva V contains two long narratives in Apabhraṃśa. The one is 
the JI v am a n a ḥk a r a ṇ a  s a ṃ l ā p aK a t h ā, " The Story of the 
Conversation between Soul, Mind and Senses."

 2 ) This is an elaborately 
worked out allegory (105 stanzas), in which King Ātman (Soul), his consort 
Buddhi (Insight), his minister Manas (Mind) and his five court officials, 
the Five Senses, appear : Manas and the five Senses carry on a heated 
debate as to the origin of suffering, whereupon Ātman takes the lead, and 
in along speech describes the terrible sufferings of Saṃsāra and extols the 
happiness of those whose mind is directed towards the Jina, the M unis and 
pity on all beings, " who avoid the striving after possession, as one avoids 
robbery, which brings suffering in its wake, kingly power, as a snare or 
poison, sensual pleasure and a loving woman, as a piece of wood, wealth as 
a fetter, inclination to adornment as a burden ; who, making no difference 
between themselves and others, have taken upon themselves the burden of 
the discipline of the Order.’’

 3 ) 

The second long story in Apabhraṃśa is the story of Sthūlabhadra
 4 ) 

in 106 verses. Sthūlabhadra is the last successor of Mahāvlra, who still 
knew the 14 Pūrvas. Stories about him and his enemy, the learned Brah

man Vararuci, are already told in the PariśiṣṭaParvan.
5 ) We also find 

here the story of the monks, each of whom fulfils another, more difficult 
vow, whilst Sthūlabhadra takes upon himself and fulfils the vow that he 
will spend four months in the house of the courtesan Kośā‚ without 
violating his vow of chastity. The vain attempts of Kośa to entangle the 
monk in the bonds of love, are described in accordance with all the 
rules of the Kāma8āstra. In the end the king gives Kośa to his 
charioteer as a wife. In order to amuse her, this man performs a 
remarkable trick : he cuts a mango from the tree with two arrows shot into 
one another, whereupon Kośā does a still more wonderful trick : she 

1) Pp. 22O229 of the edition ; cf. Alsdorf, \. c , p. 141 f. 
2) P p . 422437 of the edition ; cf. Alsdorf, 1. c , pp. 6, 10 ff., 80 ff., 92 ff. 
3) Alsdorf, \. c , p. 100. 
4) Pp. 443461 of the edition ; cf. Alsdorf, l. c., pp. 6 , 1 9 ff., 100 ff., 113 ff. 
5) PariśiṣṭaParvan V I I I , 110193, see above, p. 507 ff. 
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dances upon the point of a needle which is sticking at the top of a heap 
of mustardseeds. Then the charioteer is astonished, but she says that 
Sthōlabhadra performed a far more marvellous trick, when he lived with 
her and yet did not violate his vow of chastity. 

Somaprabha is a poet well versed in all the arts of the 
AlaṃkāraSāstra : this is evidenced by the extremely artificial 
hymn to Pārśva in Apabbraṃśa.’* Another work by Sorna

prabha which is very artificial and at the same time reveals 
great Sanskrit erudition, is the Satārthakāvya written between 
1 1 7 7 and H 7 9 A.D. This is a single verse in the Vasanta

tilakā metre, which is explained by the poet himself in 100 
different ways.

2 ) 

The same Somaprabha is also the author of the didactic 
poem S i n d ū r a p r a k a r a or S ū k t i m u k t ā v a l ī ,

8 ) writ

ten in 1199 A.D., a book of moral sayings very popular among 
the Jainas. 

It is, on the other hand, a later S o m a p r a b h a , who 
wrote the Ś ṛ ṅ g ā r a v a i r ā gyaTar an g in ī

4 ) in about 1276 
A.D. This is a didactic poem in 46 elaborate stanzas written in 
the most perfect Kāvya style. In this eroticascetic poem, the 
charms of women and the blandishments of love are described 
with all the arts of the KāmaŚāstra, as a warning against 
them as being an obstacle to peace of mind and release. 

1

) P. 471 f. of the edition ; cf. Alsdorf, l. c , pp. 45 f., 126 ff. 
2) Munirâfa Jinavijaya, KumārapālaPratibodha, Ed., Introduction, p. vii f. 
3

) Edited in Km., Part VII , pp. 35–51 ; translated into Italian by Pavolini in S I F I 
II , 3372, Firenze 1898 with Introduction by F. L. Pullée j cf. Weber, H S S . Verz. II , 3, p. 
1132 ff.; Bhandarhar, Report 1882–83, pp. 42, 225 f. Munirāja Jinavijaya, 1. c , p. vi‚ who 
says : " This work is wellknown among the Jainas and is repeated by heart by many a 
man and woman of the Jain community." 

4

) Edited in Km., Part V, 1888,124 ff. Trans, into German as " A true Capuchin's 
Sermon against W o m e n " by R. Schmidt, Liebe und Ehe im alten und modernen Indien, 
Berlin 1904, p. 36 ff. According to verse 33 ( " he whose thoughts are bent on S>va, 
should not even stay in the vicinity of women") and verse 39 (" the city of Śiva " in the 
sente of " release ") i t appears to be an originally Śivaite poem, which has been 
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S ī 1 a d ü t a, " Virtue as a Messenger,"
 x ) by C ā r i t r a

s u n d a r a , is a very elaborate didactic poem composed on the 
principle of the completion of verses (samasyāpūraṇa) in 
imitation of Kālidāsa's Meghadūta. In the last verse the 
poet mentions the date when his poem was completed, which 
corresponds to the year 1420 A.D. 

Anthologies of moral sayings have also been compiled by 
Jainas. Thus the G ā t h ā  K o ś a by M u n i c a n d r a 
S ū r i

2 ) (died 1122), a book of Prakrit verses, from which 
Peterson has culled a few remarkable sayings, e.g. : 

‘' Heaven and hell, the atmosphere and the whole earth 
Do the wise ones know, —the doings of women they know not.’’ 

‘‘ The path of the fish in the water, the bird's flight through the air 
The wise ones know, —the heart of a woman they know not.’’ 

G ā t h ā s a h a s r ī b y S a m a y a s u n d a r a ,
8 ) is a more 

comprehensive anthology of more recent date (1630). All 
of these "thousand stanzas," partly in Sanskrit, partly in 
Prakrit, are compiled from earlier works by Haribhadra, 
Devendra and others. There are also memorial verses among 
them, the contents of which deal with ecclesiastical history. 
A saying taken from a work by Devendra is deserving of 
mention : 

" You cannot tread two paths at once, 
You cannot sew with a needle with two points; 
You cannot enjoy both at the same time : 
The pleasure of the senses and release in the Beyond.’’ 

appropriated by the Jainas. The commentator explains Ś i V a as a synonym for 
m u k t i, " release." 

1) Edited in YJG. No. 18, Benares 1909. C/. F . BelloniFilippi in GSAI‚ 28, 1916, 

153 ff. 
2) Peterson, 3 Reports, 12 ff., 297 ff. 

3

) Peterson, 3 Reports, 3 ff., 281 ff. Simayasundara is also the author of Visaṃvā

daśataka, a compilatiou of a hundred verses which contain discrepancies to be found 
in the sacred texts (1. c , p. 10) . 
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B h a v a v a i r ā g y a ś a t a k a ,
1 } a collection of a hundnd 

verses on the vanity of existence, the inconstancy of all earth

ly goods, the wretchedness of Saṃsāra, etc., as the sole 
remedy for which the Jaina religion is recommended, is an an

thology of Prakrit verses.
2 ) 

Great is the number of the purely e r u d i t e w o r k s , 
some of which are works on the dogmas of the Jaina religion, 
others on philosophy, and more especially logic. The Jainas 
play a by no means unimportant part in the history of Indian 
philosophy. The Upaniṣads taught the eternal existence of 
the soul, which is the only existing being. Earlier Buddhism 
taught that there is no independent self, but only a constant 
becoming and passing away of psychical and physical 
phenomena, from which Mahāyāna Buddhism developed the 
doctrine of êūnyavāda or Nāstivāda, " the doctrine of It– 
isnot." Midway between these two stand the Jainas, who 
proclaim the Syādvāda, " the doctrine of Itcanbe," saying : 
"There is something which exists eternally, objects are eternal 
as matter, but this matter can assume all possible forms and 
qualities.’' At an early period the Jainas rendered very great 
services in the development of logic and atomism, the Nyāya 
and the Vaiśeṣika philosophy. Bhadrabāhu taught a syllogism 
consisting of ten parts already in the ĀvaśyakaNiryukti, and 
Syādvāda in the SūtrakrtāṅgaNiryukti.

8) According to 
the ĀvaśyakaSūtra, the Jaina teacher Rohagutta is supposed 

) Edited and translated by L . P. Tessitori in GSAI 22, 179211 ; 24, 405 ff. 
2) Other anthologies such as the earlier V a j j ā l a g g a by J a y a v a l l a b h a 

(with Sanskrit Version ed. by J. Laber in Bibl. Ind. , Fasc. I. 1914, Fase . I I , 1923) and 
the more modern collection P r a k r i t a  S ū k t a r a t n a m ā l ā (Collection of Ancient 
Prakrit Popular Poems with Sanskrit Equivalents and Engl i sh Translation) compiled by 
Puran Chand Nahar> Calcutta 1919 (Jaina Vividha Sāhitya Shastra Mālā No. 11) are of the 
quite general character, and not specifically Jinistic, though they are compiled by Jainas. 

3

) C/. Jacobi in Transactions of the Third Congress for the History of Religion, 
Oxford 1908, II . p. 53 ff. ; S. Ch. Vidyābhūsana, History of Indian Logic, p. 164 ff. ; H . 
Ui‚ Vaiśeṣika Philosophy (OTF), London 1917, p. 83. S. Dasgupta, History of Indian 
Philosophy I, Cambridge 1922, p. 173 ff. 



576 I N D I A N L I T E R A T U R E 

to have occasioned a schism in the year 18 A. D. and 
founded the Vaiśeṣika.

1 ] 

The earliest Digambara author who is also cited with 
esteem by the Svetāmbaras, is K u n d a k u n d a , who wrote 
only in Prakrit. Of the 83 treatises (pāhuda‚ prābhṛta) which 
he is said to have written, only seven are known. P a ñ c a

t t h i y a s ā r a (Pañcāstikāyasāra)
 2 ) or P a v a y a n a s ā i a 

P a ñ c a t t h i y a s a ṃ g a h a (Pravacanasāra Pañcāstikāya

saṃgraha)
3 ) consists of two parts, which are really inde

pendent works.
4) The first and longer section contains the 

doctrine of the 5 Astikāyas or groups of existence : souls 
(Jīva), nonsouls (pudgala), principles of rest and motion 
(dharma and adharma) and space (ākāśa), The second section 
treats of the path to release. This work, together with Pava– 
yanasāra, and Samayasāra, forms a "trilogy" (Prābhṛtatraya 
or Nāṭakatraya). P a v a y a ṇ a s ā r a (Prav^canasāra)

 5 ) in 
Prakrit Gāthās‚ is a much prized book on Jinistic dogmatics, 
psychology and ethics. On S a m a y a s ā r a (Kernel or 
Essence of the Doctrine")

 6 ) in 414 Prakrit stanzas, there are 
Sanskrit commentaries by Prabhācandra, the pupil of 
Akalanka, and Amṛtacandra, who commented on the principal 
works of Akalaṅka in about 904 A.D. N i y a m a s ā r a

7 ) is a 

!) Cf. Weber, Ind. Stud. 17, 121 ff. ; Jacobi in S B E , Vol. 14, p. xxxvii ; Ui‚ I . e . , 
p. 35 ff. 

2) The Buildin*g of the Cosmos or Panchâstikâya Sâra (The five Cosmic Constituents) 
by Svami Sri Kundakundacharya ed. with Philosophical and Historical Introduction, 
Translation, Notes and an Original Commentary in English by A. Chakravartinayanar, 
Arrah 1920 (SBJ‚ Vol. I I I ) . Text also edited by Pavoliniin GSAI 14, 1901, pp. 140 and 
in Rāyacandra–Jaina–Śāstramālā, Bombay 1904. 

3

) The title of the work is given thus in the colophons. 
4

) Each of the two parts has an introductory formula and a conclusion of its 
own. 

5

) More recent editions have appeared in India. Cf. Bhandarkar, Report 1883 84, 
pp. 91 ff., 379 ff. 

6) Edited with a Sanskrit commentary in SJG No. 3, Benares 1914. Cf. Peterson, 
Report I I , p. 161 ff., and Hiralal, Catalogue, p. 702 ; on Amṛtacandra Suri s. Peterson, Re

port IV, p. ix. 
7

) Cf. Bhandarkar, Report 188384, p. 102 f. 
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work on the discipline to which the seeker after salvation 
must submit himself. To Kundakunda is also ascribed 
C h a p p ā h u ḍ a (Satprābhṛta),

1

* six chapters on the Jaina 
doctrine, but this work contains views which differ from the 
views of the teacher known from his other works. The author 
calls himself " pupil of Bhadrabāhu," which may mean 
Bhadrabähu II , who lived in the 1st century A.D., so 
that the author may nevertheless have been a contemporary 
of Kundakunda. 

It was probably in one of the early centuries of the 
Christian era that V a ṭ t a k e r a wrote his Prakrit works 
M ū 1 ā c ā r a and T r i v a r n ā c ā r a o n the moral conduct 
of a pious Jaina. There is a commentary Ā c ā r a v ṛ t t i on 
the MīUācāra, written by V a s u n a n d i n , who observes by 
way of introduction that Vattakera intended to give in his 
work a brief summary of the Āyāraṅga for his pupils.

2 ) 

K ā r t t i k e y a S v ā m i n , whose K a t t i g e y ā ṇ u

p e k k h ā (Kārttikeyānuprekṣā)
3) enjoys a great reputation 

among the Jainas, probably also belongs to this earlier period. 
This work treats in 12 chapters of the 12 Anuprekṣas or medi

tations, to which both monk and layman must devote them

selves, in order to emancipate themselves little by little from 
Karman.

4 ) These are reflections on the transitoriness of all 

) Edited with a Hindī commentary by BābS Sūrajbhān Vakil, Benares 1910. Com

mentary on it by Amṛtacandra Sūri and by Śrutasāgara. Cf Peterson, Report I I . pp. 80 ff., 
158 ff., and W . Denecke in Festgabe Jacobi, p. 163 t 

2) Mūlācāra with Vasunandin's commentary edited in MDJG Nos. 19 and 23. In 
one manuscript Mūlācāra is ascribed to Kundakunda. Cf. Peterson, Report I I , pp. 74 ff., 
134 ff. ; Hiralal, Catalogue, p. xiv f. and Denecke, I . e . , p. 162. Vasunandin quotes 
Amitagati and is quoted by Āśādhara, and must therefore have lived between the 10th and 
13th centuries. 

3

) Printed with a Hindi commentary in Bombay 1904. Cf. Peterson, Report IV, p. 
142 ff. ; Bhandarkar, Report 188384, pp. 113 ff., 398 ff. (where the text of Chapter X I I is 
given) ; Hiralal, Catalogue, p. xiv. 

4

) Cf. Mrs. S. Stevenson, The Heart of Jaim'sm, p. 156 ff. ; Glasenapp, Der Jaîm'smus, 
p. 206 f. 

7 3 
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things, the helplessness of all beings, the sufferings of the 
beings in the cycle of rebirths, the soul which goes on this 
journey alone and can only be released alone, the difference 
of everything else (body, friends, relatives and possessions) 
from the soul, the impurity of the body, the influx (āsrava) of 
Karman and the means whereby one can stem this influx, the 
annihilation of Karman and the purification of the soul by 
mortifications, the countless uncreated worlds, the precious 
treasure of illumination, which is difficult of attainment, and 
lastly the duties of laymen and monks, which are set forth in 
Chapter 12. 

The Digambara U m ā s v ā m i n , who is called U m ā s
v ā t i by the Śvetāmbaras

1} and described as a pupil of 
Ghoṣanandi Kṣamāśramaṇa, was, according to tradition, a 
pupil of Kundakunda. The Digambaras also give him the 
epithet Gṛdhrapiccha, " Vulture's feather," which Kundakunda 
had too, and the title " Reciter " (Vācakaśramaṇa or Vācakā– 
cārya). According to the DigambaraPatṭāvalīs he lived from 
about 135 to 219 A.D., whilst the statements of the gvetām– 
baras not only contradict those of the Digambaras, but even 
contradict one another.

2) In any case he is earlier than 
Siddhasena Divākara, who wrote a commentary on the prin

cipal work of Umāsvāti. He is said to have written no less 
than 500 books, but his most famous work, which he wrote in 
Pāṭaliputra, is the T a t t v ā r t h ā d h i g a m aS ū t r a,

3) 

" the Manual for the Understanding of the True Nature of 

!) H e is said to be called so because his mother was called Umā Vātsī and his father 

Svāti . 
2) Cf. Klatt‚ JainaOnomasticon, p. 4 f. ; Peterson, 3 Reports, p. 328 f. ; Report IV, 

p. xvi f. ; Jacobi in ZDMG 60, 1906, 288 f. ; Vidyābhusana, History of Indian Logic , p. 
168 ff. ; L. Suali‚ Introductione alia Studio della Filosofia Indiana, Pavia 1913, p. 36 ff. , 
J. L, Jaini in 8 B J I I , p. vii ; Farquhar, Outline, p. 164 f. Neither are the statements of 
the Digambaras free from ambiguity. J. H . Woods, The YogaSystem of Patanjali (HOS 
Vol . 17), p. xix‚ makes it appear probable that Umāsvāti quotes from the YogaSūtra. 

3

) Edited with the Commentary, by Vakil Keshavlal Premchand Mody in Bibl. 
Ind‚ 19031905, together with a few minor works of Umāsvāti in the appendices ; with a 
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Things," a Sanskrit manual, which is recognised as an autho

rity by both Svetāmbaras and Digambaras, and even at the 
present day is read by all Jainas in private houses and temples. 
By reading this book once through one is said to acquire just 
as much religious merit as by fasting for one day. The logic, 
psychology, cosmography, ontology

 1 } and ethics of the Jainas, 
are treated in these Sutras and in the Commentary appended 
by the author himself, in the closest possible agreement with 
the Canon, more especially with Aṅga VI and Pūrva II. Even 
today it may still serve as an excellent summary of Jaina 
dogmatics. It is true that the Commentary, which expresses 
views that are not in harmony with those of the Digambaras, 
is not recognised by this sect as the work of Umāsvāmin. It 
is doubtful, therefore, whether the Digambaras are justified 
in claiming him as one of their own. He probably belongs to 
a period at which there was not yet so wide a gulf between 
the two sects as was the case later. The large number of 
commentaries which have been written on this work by both 
Svetāmbaras and Digambaras, bear witness to its significance 
and great popularity ; these include commentaries by such 
notable teachers as Siddhasena Divākara, Samantabhadra and 
Haribhadra. The lastnamed also wrote a commentary on 
S r ā v a k a p r a j ñ a p t i,

2 ) a systematic treatise of the 
Jaina religion for lay adherents, in Prakrit. P r a á a m a– 
r a t i  P r a k a r a ṇ a,

8) " Treatise on the Joys of Peace of 

commentary in Hindi , also in RāyacandraJaina–Śāstramāl&‚ Bombay 1906 ; with Introduc

tion, Translation, Notes and Commentary in English by J. L. Jaini‚ Arrah 1920, SBJ‚ Vol. 
2 ; Text of the Sutras also in Bhandarkar, Report 188384, p. 405 ff. ; and in DJGK I ; 
translated into German and explained by H . Jacobi in ZDMG 60, 1906, 287 ff., 512 ff. ; cf. 
Peterson, Report I I , 78 ff., 156 ff. 

1

) On the classification of the animals according to Tattvârthâdhigama, cf. B . N 
Seal in the Appendix to B. K. Sarkar‚ The Primitive Background of Hindu Sociology, 
Allahabad 1914, p. 323 ff. 

2) Ed. by B . K. Premchand (Mody), Bombay 1905. 
3

) Edited in the Appendix to the Edition of Tattvârthâdhigama, Bibl. Ind. ; also 
in Amadavada, Saṃvat 1960 ; with f ī k ā and Avacūrī, Bhavnagar, Saṃvat 1966; edited 
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the Soul," is a religiousphilosophical work, also possessing 
literary merit. 

Like Umāsvāti, S i d d h a s e n a D i v ā k a r a , too, is 
regarded by both Svetāmbaras and Digambaras as one of their 
own. He wi*ote a commentary on the Tattvārthādhigama

Sūtra,’
} and is said to have written 32 different works on 

logic, 21 of which are known.
2 ) His N y ā y ā v a t ā r a‚

3 ) 

which treats of the means of acquiring knowledge (pramāṇa) 
and of methods (naya) in 3 2 Sanskrit verses, is a fundamental 
Jaina work on logic It forms a part of the Dvātriṃśad

Dvātriṃśikā.
4 ) The S a m m a t i t a r k a  S ū t r a

5 ) is a 
general work on philosophy, which also deals with logic 

A commentary on Umāsvāti's work, entitled S a r v ā r

t h a s i d d h i,
6 ) was also written by P ñ j y a p ā d a 

D e v a n a n d i n . 
In the first half of the 8th century A.D. lived the Digam

bara S a m a n t a b h a d r a,
7 ) who again wrote a commentary 

with Commentary and translated into Italian by A. Balhni in GSAI‚ 25, 1912, 117 ff. ; 29, 
191820, 61 ff. 

!) Ta ttvānusāriṇī Tattvārthaṭīkā was printed in Ahmedabad. Siddhasena Gaṇin‚ 
who also wrote a Tattvārthaṭīkā, quotes Siddhasena Divākara." Cf. ' Peterson, 3 Reports, 
Extracts p. 83 ff. ; Hiralal, Catalogue, p. xii ff. Distinct from these^ two is Siddhasena 
Sūri‚ who in 1185 A.D. wrote a commentary on Nemicandra's Pravacanasāroddhāra ; c/. 
Weber H S S . Verz. II . 3, 850 ; Peterson, Report I V , p. exxx ff. 

2) Ekaviṃśatidvātriṃśikā, Nyāyāvatāra" and Sammatisūtra were published in Sid

dhasenaDivākaraKṛtaGranthamālā, Bhavnagar 1909 : SammatitarkaPrakaraṇa with 
commentary by Abhayadeva is published in YJG No. 13, Benares 1919. Abhayadeva's ex

haustive commentary has also been published in GujarātapurātattvamandiraGranthāvalī 
1 0 , 1 6 , 18, 19, Ahmedabad, 19231928. 

3

) Edited with Commentary and an English translation, by Satis Chandra Vidyā– 
bhū8ana, Calcutta, 1909. 

4

) Cf. S. Ch. Vidyâbhûsana, History of Indian Logic,*p. 174 ff. 
5

) Edited with Abhayadeva's commentary Tattvabodhinī in YJG, No. 13 ; with 
Tattvārthavidhāyinī in the Ārhatamata–Prabhākara Series, Poona 1926. 

6) Edited in Kolhapur 1904, s. Jacobi in ZDMG 60, 290. 
7

) Thus according to K. B. Pathak in Ann. Bh. Inst. X I , 1930, 149 ff., who proves that 
Samantabhadra lived after Dharmakīrti and before Kumārila. S. Ch. Vidyābhūsana, His

tory of Indian Logic, p. 182 f., states his period as 600 A.D. According*to a Vaṃśāvalī he 
is supposed to have lived in 419 A.D. ; s. Hiralal, Catalogue, p. x ff. On Samantabhadra's 
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on Umāsvāti's TattvārthādhigamaSūtra. The introduction 
to this commentary is entitled D e v ā g a m a  S t o t r a 
o r Ā p t a m ī m a ṃ s ā,

1} in which the Jinistic philosophy 
of Syādvāda is explained. The work was known to the philo

sophers Kumārila and Vācaspatimiśra. Another philosophical 
work by Samantabhadra is Y u k t y a n u ś ā s a n a.

2) 

R a t n a k ā r a n d a ś r ā v a k ā c ā r a‚
3 ) also called Upā

sakādhyayana, is a manual of morals for the lay adherent, in 
150 Sanskrit verses. 

Not far removed from Samantabhadra in point of time is 
A k a 1 a ṅ k a‚

4 ) or Akalaṅkadeva, who wrote T a t t v ā r– 
t h a r ā j a v ā r t t i k a,

5) a commentary on the Tattvārthā

dhigamaSötra, and A s t a ś a t l. a commentary on Samanta

bhadra's Āptamīmāṃsā. He is also the author of works on logic, 
N y s y ā v i n i ś c a y a , L a g h ī y a s t r a y a and S v a r ū – 
p a s a m b h o d h a n a.

G) A treatise on expiatory rites, P r ā y a ś
c i t t a g r a n t h a (or Prāyaścittavidhi) is also ascribed to him.

7 ) 

His views are opposed by Kumārila‚ the great philosopher of 
Brahmanical orthodoxy, whilst Vidyānanda Pātrakesarin

8 ) 

and Prabhācandra defend Akalaṅka against Kumārila. 
V i d y ā n a n d a wrote A s t a s a h a s r ī,

9 ) a commentary 

life, character, and time, see Pandit Jugala Kiśora Mukhtara in MDJG No 24,1925. Somanta

bhadra is also called, " Kavi " and is the author of a SvayambhūStotra, s. above, p. 552, 
) Edition in Jaina Grantha Ratnākara and in SJG Vol. 1, Bombay 1905 ; in SJG 10, 

Benares 1914, and in DJGK I. On the contents of the work, cf. Vidyābhūaana, l.\, 
p. 184 f. 

2) Edited in SJG Vol. 1 ; MDJG No. 15 ; and in DJGK I. 
3

) Text with English translation (after the Hindi translation) by Champat Rai Jam, 
The Householder's Dharma, Arrah 1917 ; text only in DJGK I ; text with commentary by 
Prabhācandra in MDJG No. 24. 

4

) Cf. Hiraīal, Catalogue, p. xxvi ff. 
5

) Edited in SJG 4, Benares 1915. 
6

) Laghīyastraya and Svarūpasambodhana are edited in MDJG No. I. 
7

) Edited together with three other treatises on Prāyaścittas in MDJG No. 18 
(PrayaścittaSaṃgraha). But it is doubtful whether Akalaṅka is really the author of this 
treatise ; s. Hiralal, Catalogue, p. xxvi. 

8

) Cf. Hiralal, Catalogue, p. xxviii f. 
9) Edited in GāndhīnāthāraṅgaJaina–Granthamālā, Bombay 1915. 
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on Asṭaśatī, also T a t t v . ā r t h a ś l o k a v ā r t t i k a,’> 
a commentary on Umāsvāmin's work, Ā p t a p a r ī k ṣ ā and 
P a t r a p a r ī k ṣ ā,

2) P r a m ā n a n i r n a y a and P r a

m ā n a p a r ī k ṣ ā.
3 ) Based upon Akalaṅka's Nyāyaviniś

caya there is a work on logic, t h e P a r ī k ṣ ā m u k h a 

S ū t r a,
4) by M ā ṇ i k y a n a n d i n ;

5 ) and P r a b h ā

c a n d r a, who calls himself a pupil of Padmanandin (i.e., 
Kundakunda), wrote a commentary on the lastnamed work : 
this commentary is entitled P r a m e y a k a m a l a m ā r 

t a n ā a, and is a wellknown work on logic. The same 
author also wrote another work on logic, N y ā y a k u m u 

d a c a n d r o d a y a . It has been believed hitherto that 
this is the same Prabhācandra who was a pupil of Akalaṅka 
in the 8th century. According to the epilogue (praśasti) of 
the first work, however, this work was written in Dhārā in the 
reign of King Bhoja (10191060 A.D.),

6 ) One Prabhācandra 
wrote commentaries on the TattvārthādhigamaSūtra by 
Umāsvāmin, the Samayasāra by Kundakunda, Pūjyapāda’s 
Samādhiśataka and on Samantabhadra's Ratnakāraṇḍa and 
SvayambhūStotra.

7 ) 

1) Edited in GāndhīnāthāraṅgaJainaGranthamālā, Bombay 1918. 
2) Edited in SJG 1,2, Benares 1913; Āptaparīkṣā also in DJGK I . 
3) Edited in SJG 10,1914. 

4

) Edited in SJG I , Bombay 1905 ; also in DJGK I . Cf. S. Ch. Vidyâbhûsana, History 
of Indian Logic , p. 188 ff. 

5

) According to a Digambara Paṭṭāvalī (Hoernle in Ind. Ant. 20, 1891, p. 352) 
Māṇikyanandin l ived in 528 A . D . Cf. also Hiralal, Catalogue, p. xxviii. A later Māṇi– 
kyanandin was the teacher of Meghacandra‚ who died in 1163 A . D . , s. L e w i s Rice, Epigra– 
phia Carnatica, Vol. X I I , p. 134. 

6) Thus according to A. Venkatasubbiah in JBRAS‚ N . S . , 3, 1927, p. 144 ff. But 
according to K. B. Pathak in OC IX, London 1892, I , 213 (s. above, p. 478 and note 4) 
Jinasena mentions Akalaṅka in the ĀdiPurāṇa (838 A.D. ) and speaks of Prabhācandra 
as the author of Candrodaya. I n the introduction to NyāyakumudaCandrodaya, 
Prabhācandra says that he is the pupil of Akalañka and that he also wrote Prameya

kamalamārtaṇḍa. According to this , Prabhācandra would have to have lived at the end 
of the 8th or beginning of the 9th century. As the works themselves are not accessible 
to me, I am not in a position to settle the question. 

7

) Neither can I decide to which Prabhācandra these commentaries should be 
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At the close of the 8th or the beginning of the 9th cen

tury the Digambara Ś u b h a c a n d r a wrote a philosophical 
treatise in Sanskrit verses, entitled J ñ a n ā r ṇ a v a ‚ " The 
Ocean of Knowledge " o r Y o g a p r a d ī p ā d h i k ā r a.’> 

Among the Svetāmbaras we must mention the famcus 
H a r i b h a d r a , who wrote a large number of works both 
on general philosophy and the Jaina doctrine. In the former 
category there is S a ḍ d a r ś a n a s a m u c c a y a , " A 
summary of the Six Philosophical Systems."

2

> Haribhadra 
here deals with the systems of Buddhism, Nyāya‚ Sāṃkhya, 
Vaiseṣika and Jaimini, in a short appendix also with the 
materialism of Cārvāka, and only o n e short section, the 
fourth, is devoted to Jinistic metaphysics. L o k a t a – 
t t v a n i r ṇ a y a (" Investigation of the True Nature of the 
World) ,’’

3) a philosophical text in Sanskrit verses, is also not 
an exclusively Jinistic text. In fact Haribhadra goes to the 
length of saying that Lord Mahāvīra is not his friend and the 
others are not his foes ; that he is not biassed in favour of 
Mahāvīra and feels no hatred for Kapila and the other philo

sophers, but that he is desirous of accepting whosesoever 
doctrine is the true one.

4 ) He also proved his unbiassedness 
by writing a commentary on the Nyāyapravesa of the Buddhist 
Dignāga.’

} On the other hand, other works such as 

ascribed, or the short treatise Arhatpravacana, printed in MDJG Nr. 21, p, 114. ff. Jaina 
authors named Prabhācandra lived in the 12th‚ 13th and 16th centuries too. Cf. Hiralal, 
Catalogue, pp. xxviii‚ 625 f., 629, 648, 671, 702, 704, 714. See above, p. 478 note 4. 

!). Edited in RāyacandraJainaŚāstramālā, Bombay 1907. Cf. Weber, HSS. Verz‚, 
I I , 3, «907 ff. ; Ouérinot in JA 1912, s. 10, t. X I X , 373 ff. 

2) Edited by F. L . Pullée in GSAI 1, 47 ff. ; 8, 159 ff. ; 9, 1 ff. ; edited with Guṇa– 
ratna's (orGuṇākara Sūri's) Commentary, by L. Suali in Bib l . Ind . 1905 ff.; edited tegether 
with AṣṭakaPrakaraṇa and with works of Yaśovijaya and Rājaśekhara, Surat 1918 ; also 
edited with Guṇaratna's Commentary in JainaĀtmānandaGranthamālā 49, Bhavnagar, 
V. S. 2444 (1917). 

3) Edited and translated into Italian by L . Suali in GSAI Vol. 18, 263 ff. Text also 

edited, Bhavnagar 1902. 
4

) Cf. La Vallée Poussin, JA 1911, s. 10, t. XVII , 323 ff. 
5

) See N. D. ilIironov in Festgabe Garbe, y. 37 ff. 
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Y o g a b i n d u,’
} Y o g a d ṛ ṣ t i s a m u c c a y a,

2) D h a r m a 

b i n d u, etc., contain presentations of the Jaina doctrine. 
Dharmabindu

3 ) is a manual of practical morals and asceticism 
in three sections, the first of which treats of the duties of the 
layman, the second of the rules for the monks, and the third of 
the bliss of the saint in Nirvana. The author here uses the Sütra 
style in the manner of the Brahmanical DharmaSütras. He 
availed himself of Umāsvāti's works.

4 ) 

In about 904 A. D. A m ṛ t a c a n d r a
5 ) wrote the works 

P u r u ṣ ā r t h a s i d d h y u p ā y a or J i n a p r a 

v a c a n a r a h a s y a k o ś a
G ) in 226 Sanskrit verses, 

T a t t v ā r t h a s ā r a,
7) T a t t v a d ī p i k ā and com

mentaries on Kundakunda's works. In the year 933 A. D. 
D e v a s e n a , who was born in 89A A. D., wrote a manual 
of the Digambara faith entitled D a r ś a n a s ā r a,

8) and 
in the same year a S r ā v a k ā e ā r a , a manual of rules 
of life for the layman.

9 ) He is also the author of an 

1) Ed. with Comm. by L. Suali, Bhavnagar 1911. 
2) Edited by L. Suali in J P U 12, Bombay 1912, 
3) Edited and translated into Ital ian by L . Suali in GSAI‚ Vol. 21, 223 ff. ; edited 

together with Municandra's Commentary by the same scholar in Bibl. Ind. 1912 (fasc. I. 
Adhy. 1, 2) ; edited with Municandra's Commentary and detailed Indices, in AUS, Ahme

dabad 1924. The t it le " Drop of the Rel ig ion" is an expression of modesty : As the drop 
of water is to the ocean, so is th is work to the religion of the Jina. An abridgment of 
Haribhadra's Muṇivaicariya is Munipaticaritrasāroddhāra : s. F. Belloni-Filippi in GSAI‚ 
Vol. 25,137 ff., 26, 163 ff. 

4) Jacobi in AR 18,1915 , 277 f. montions also the following works of Haribhadra; 
Anekānfajayapatākā with the author's commentary printed in YJG, Ahmedabad ; gāstra– 
vārttāsamuccaya (together with Saddarśanasamuccaya and Aṣṭakāni in one vol.), Bhavnagar 
1908 ; AṣṭakaPrakaraṇa with Abhayadeva's Aṣṭakavṛtti published in Ahmedabad ; Upa– 
deśapada, Part I , Palitana 1909 ; ṣodaśaPrakaraṇa with Commentary, Bombay 1911. 

5) Cf. Peterson, Report IV, p. ix. 

6) Edited in Rāyacandra–JainaŚastramālā, Bombay 1905, and in SJG, Vol. 1, Bom– 

bay 1905. 
7

) Edited in SJG Vol. 1 ; also in DJGK I, where we find also a philosophical poem 
N ā t a k a s a m a y a s â r a k a l a á â h by Amçtacandra. 

8) Edited by Nathuram Premi‚ Bombay 1920, cf. Peterson, 3 Reports, pp. 22 ff., 374 ff. 
9) Cf. Hiralal Catalogue, p. xlvii f. 
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Ā r ā d h a n a s ā r a , "Essence of Worship,'’
1 } and of a T a t t v a

s ā r a.
2) All these books are written in Prakrit verses, 

Srāvakācāra being in the Doha metre which is otherwise not 
used in scientific works. The Ā l ā p a p a d d h a t i is a 
short manual of Jaina dogmatics in Sanskrit verses with 
commentary . 3 ) 

C ā m u ṇ ḍ a r ā y a , who won great fame by his warlike 
deeds as the minister and general of the Gaṅga princes Māra– 
siṃha II (died 974 A. D.) and Rācamalla or Rājamalla II 
(974984 A. D.), but devoted himself to pious works in his 
later years, erected the famous colossal statue of Gommaṭa

 4 ) 

in Śravaṇa Belgola (Mysore) in about 980 A. D., and wrote 
the Cāmuṇḍarāya–Purāṇa in the Kanarese language

 5 ) in the 
year 978 A. D., mentions Ajitasena and N e m i c a n d r a as 
his teachers. The last named, who must thus have lived at 
the close of the 10th and the beginning of the 11th century, 
has the epithet of SiddhāntaCakravartin, i.e., " He who like 
a ruler of the world, has a mastery over the totality of the 
sacred writings," and is a very erudite Digambara writer, who 
deals with the whole system of the Jaina religion in his works. 
He mentions Abhayanandin, Indranandin, Vīranandin

 6 ) and 
Kanakanandin as his teachers. D a v v a s a ṃ g a h a (Dravya– 
saṃgraha), " Compendium of Substances,"

 7 ) in 58 Prakrit 

!) Edited with Commentary in MDJG, No. 6, Bombay, Vik. S. 1973 (1916). 
2) Edited in MDJG No. 13, p. 145 ff. 
3

) Printed in DJGK I . 
4

) Gommaṭa or Bāhubali, the son of the first Jina Ṛṣabha‚ is highly honoured especi

ally by the Digambaras. 
5

) Cf. S. Ch. Ghoshal in SBJ‚ Vol. I, Introduction, and A. Venkatasubbiah in Ind 
Hist. Qu. V I , 1930, 290 f. 

6

) Vādirāja, author of the PārsvanāthaKāvya, mentions Vīranandin as a celebrated 
author ; s. A. Venkatasubbiah in Ind. Hist . Qu. V I , p. 294. 

7

) With a Commentary by Brahmadeva, edited with Introduction, Translation, Notes 
and an original Commentary in English, by Sarat Chandra Ghoshal, Arrah 1917, SBJ‚ 
Vol. I. BṛhatDravyasaṃgraha, edited in RāyacandraJainaŚāstramālā, Bombay 190607 ; 
LaghuDravyasaṃgraha is an abridgment made by the author himself ; s. Guérinot in JA 
1912, s. 10, t. X I X , p. 377 f. 

74 
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verses, deals not only with the substances, the living (jīva) and 
the lifeless (ajīva), but also with release, its causes and condi

tions, morals and the importance of meditation. Go m m a ṭ a

s ä r a
1 1 is a bulky work, in which the author explains the 

essence (sāra) of the Jaina doctrine for Gommaṭarāya,
2) i.e., 

Cāmuṇdarāya„ The work, which has the title Pañeasarn

graha
 3 ) also, consists of two parts, the JīvaKāṇḍa in 784 and 

the KarmaKāṇḍa in 972 Prakrit verses. The Jīvakāṇḍa deals 
with the Jīvas‚ the "souls," their classification, their origin and 
nature. It is a kind of natural history of the living beings and 
this word is to be taken in the comprehensive Jinistic sense.

4 ) 

On the whole it is nothing but dryasdust, purely scientific 
enumerations, descriptions and calculations. Only rarely do 
we light upon a simile, such as in Verse 202 : " As a bearer of 
burdens bears a burden in a shoulderpannier, thus the soul 
bears the burden of Karman, for which the body serves as 
the shoulderpannier." There is scarcely any detail in the 
religion and philosophy of Jinism which does not find a place 
in the JīvaKāṇḍa. Chapter IX deals with the activity of the 
soul in connection with thought, speech and action, and the 
origin of Karman, various kinds of speech and the ten kinds of 
truth (Verse 222). Chapter X I deals with the denizens of hell, 
which have their origin in sin, with the passions, etc. Chapter 
X I I deals with knowledge, and the various types of knowledge. 
Space is also here devoted to the knowledge which is acquired 
by the reading of the sacred scriptures, and a survey of the 

1) Edited in 4 vols, in GāndhīHarībhaīDevakaraṇaJainaGranthamālā No. 4 with 
the Sanskrit Commentaries by Abhayacandra (on Jiva Kāṇḍa) and Keaavavarṇin (on 
KarmaKāṇḍa) and a Commentary in Hindī‚ Calcutta ; also with Introduction, translation 
in Sanskrit and English and with a Commentary in English by J. L. Jaini in SBJ‚ Vols. 
V and V I , L u c k n o w l 9 2 7 . Karma–Kāṇḍa edited in RāyacandraJainaSāstramālā, Bombay 
1928 ; cf. Hiralal, Catalogue, p. xxxiv ff. 

2) So called because he erected the Gommaṭa statue. 
3) " Compendium of the 5 T h i n g s , " namely binding (bandha) of the soul to the 

Karman‚ that which is bound, that which binds, the cause of the binding, and the kinds of 
binding. 

4

) Cf. Mrs. Stevenson, Heart of Jainism, p. 94 ff. ; Glasenapp, Jainismus, p. 252 f. 
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sacred texts (Aṅgas‚ Pūrvas‚ etc.) is given. The KarmaKāṇḍa 
treats of the nature of Karma and its relationship to the soul. 
Cāmuṇḍarāya himself wrote a commentary on the work in the 
Kanarese language. 

The works L a b d h i s ā r a , " The Essence of Attain

ment
 9 9 (of the things which lead to perfection) and K ṣ a pa

ri ā s ā r a, " The Essence of Annihilation" (of the Kaṣāyas or sin

ful passions : anger, pride, falseness and greed.),
1 } which are 

connected with each other, form a sequel to Gommatasāra. 
T r i l o k a s ā r a ,

2 ) " The Essence of the Three Worlds," is 
a complete cosmology. Nemicandra is also said to have 
written a work P r a t i ṣ ṭ h ā p ā ṭ h a on the erection and con

secration of statues.
3 ) 

It is not Cāmuṇḍarāya, the pupil of Ajitasena and Nemi

candra, but a certain C ā m u ṇ ḍ aM a h ā r ā j a,
4) the 

pupil of Jinasena, who wrote O ā r i t r a s ā r a,
5) a manual of 

morals and the path of salvation according to the faith of the 
Digambaras. 

V a r d h a m ā n a S ū r i
6 ) is the author of Ā c ā r a

d i n a k a r a,
7 ) a work on the daily life of the Jaina 

with all details. 

) The two works are edited together, with Sanskrit and Hindī Commentaries, in 
GāndhīHarībhaīDevakaraṇaJainaGranthamālā, No. 5, Calcutta. 

2) Cf. Rajendralala Mitra, Notices of Sanskrit MSS. , Vol. 6, 1882, p. 97 ff. ; S. Ch. 
Ghoshal in SBJ‚ Vol. I , p. xlii‚ f. The edition by Pandit Manohara Lala śāstri 
mentioned by A. Venkatasubbiah (Ind. Hist. Qu. VI , 1930, p. 298) is not accessible to m e . 

3

) Ghoshal, l. c , p. xliii f. 
4

) It is true that both have the epithet Raṇaraṅgasiṃha, "Lion on the stage of 
battle." Hence both of them must have been generals. However, there were three poli

tical personages named Cāmuṇḍarāya in the 11th century, who are distinct from the 
founder of the Gommaṭa statue ; s. A. Venkatasubbiah in Ind. Hist. Qu. V I , 1930, pp. 
296 ff., 299 note I. 

) Edited with explanation in Hindi, by Lālā Rāmajī in SJG 20 (Gāndhī –Haribhaī

Devakaraṇa.JainaGranthamālā 6) , Calcutta. 
6

) The same who, according to the Kharatara–GacchaPaṭṭāvalī, died the voluntary 
death by starvation in Saṃvat 1088 (1031 A, D.) ? (Klatt in Ind. Ant. 11, 248.) 

7

) According to this work (edited several times in India) Glasenapp (Der Jainismus, 

p. 408 ff.) describes the rites of the daily life of the Jainas, 
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In the year 1015 A . D . J i n a c a n d r a G a ṇ i n ‚ 
who later called himself D e v a g u p t a , wrote a N a v a – 
p a y a (NavapadaPrakaraṇa) in Prakrit with a Sanskrit 
commentary. He is also the author of a N a v a t a t t v a 

P r a k a r a n a ,
1 1 a treatise on the nine Tattvas or funda

mental truths : souls (jīva), the lifeless (ajīva), merit (punya), 
sin (papa), influx (āsrava) of the Karman into the soul, ward

ing off (saṃvara) this influx, binding (bandha) of the Karman, 
the gradual vanishing away (nirjarā) of the Karman and 
release (mokṣa).

2 ) The work consists of only 14 Prakrit 
Gāthās‚ on which Abhayadeva wrote a commentary in about 
1063 A. D. and Yaśodeva between 1108 and 1117 A. D. It 
is perhaps only one of the recensions of the semicanonical 
work N a v a T a t t a

 3 1 on the nine fundamental truths. 
Another semicanonical work is J ī v a v i y ā r a (Jīva– 

vicāra),
4 ) " Investigation as to the Living Beings," in 51 

Āryā verses by S ā n t i S ū r i (died, 1039 A. D.). In this 
work the beings are classified into such as are in the state of 
release, and such as are still in the cycle of rebirths : the 
latter are again classified into lifeless and living, these being 

!) Edited with the two Commentaries in ĀtmānandaGranthaRatnamālā, No. 10, 
Bhavnagar 1912. Cf. Peterson, 3 Reports, p. 16, App. 280 ff.; Report IV, p. xxxiv. 

2

) Cf. Mrs. Stevenson, Heart of Jainism, p. 94 ff., 299 ff. Sometimes only 7 Tattvas 
are enumerated, i.e. puṇya and papa, being contained in āsrava and bandha, are not 
counted separately ; Cf. Jacobi in ZDMG 60 ,1906 , p. 293. 

3) The author and the date of this work, of which there are recensions of 30, 50 
and 60 Prakrit stanzas, are not known. An extended recension names M a ṇ i r a t n a as 
the author. Cf. Weber, HSS. Verz., I I , 3, 841 f. ; Guérinot, La religion Djaina, p. 85 I. 
The Kalpa Sūtra and Nava Tatva‚ two works illustrative of the Jaina Religion and Philo

sophy, translated from the Māgadhī by J. Stevenson, London 1848. Neither this book nor 
the texts printed in Ahmedabad in 1871 and in Bombay in 1905 were accessible to me. 
The relationship of these texts to one another and to Devagupta's work should be invest i 

gated. 
4

) Edited and translated into French by A. Guérinot in JA, 1902, s. 9, t. XIX, pp. 
231 ff. Edited with Pāṭhaka Ratnākara's Commentary by the YaśovijayaJainaSainskṛita

Pāṭhaśālā, Ahmedabad 1915. A commentary by Ksamākalyāṇa is mentioned by Aufrecht, 
Bodl. Cat., p. 377. 
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in their turn subdivided into denizens of hell, animals, human 
beings and gods. The work is therefore at one and the same 
time a treatise on Theology, Zoology, Botany, Anthropology and 
Mythology. 

M a l a d h ā r i H e m a c a n d r a S ü r i , the pupil of 
Abhayadeva, wrote a J ī v a s a m ā s a

1

* in the year 1107 
A.D. and a B h a v a b h ā v a n ā

2 ) in 531 Prakrit Gāthās in 
the year 1113 A. D. He is also the author of commentaries 
on the AnuyogadvārāSūtra,

3) Haribhadra's Āvaśyakavrtti,
4) 

and on Jinabhadra’s commentry on the ĀvaśyakaSūtra.
5) 

The great H e m a c a n d r a is the author of a philoso

phical work P r a m ā n a–M ī m ā ṃ s ā, " Examination of 
the Means of Proof."

 6 ) M a h e s a r a S ū r i ‚ who calls 
himself a pupil of Hemahaṃsa Sūri‚ and who wrote S a ñ j a

m a m a ñ j a r ī,
7 ) a work on ethics, in Apabhraṃśa, is 

possibly a contemporary of Hemacandra, at all events earlier 
than 1309 A. D. The work consists of only 35 Doha verses, 
but is furnished with an exhaustive commentary containing a 
great mass of quotations from Sanskrit, Prakrit and Apa– 
bhraṃśa works which make it valuable. The work teaches 
selfcontrol (sañjama, Skr. saṃyama) as the only " gate to 
release." Another Apabhraṃśa poem in 77 Doha verses is 
V a i r ā g y a s ā r a

8 )

b y S u p r a b h ā c ā r y a . 

) Cf. Peterson, Report 188283, App., p. 63. 
2) With an (anonymous) commentary in Sanskrit, s. Peterson, 3 Reports, p. 155 f. ; 

Weber, HSS. Verz. II , 3, 855 ff. 
3) Edited with the text, Bombay 1924. 
4

) Edited in J P U 53, Bombay 1920. 
s

) Cf. Bühler, Leben des Hemachandra, p. 74 f.; Peterson, Report IV, 
. cxl f. 

6

) Edited with the author's own commentary, in ArhataMata–Prabhākara, No. 1, 
Poona 1925. 

7

) Text with translation into Sanskrit by P. D. Gune in Ann. Bh. Inst. I. 191921, 
p. 157 ff. Mahesara Sūri is also the author of a KālakācāryaKathānaka, of which there is 
a manuscript written in the year 1309. 

8

) Discovered and edited by H. D. Velankar in Ann. Bh. Inst. 9, 1928, p. 272 ff. 
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S y ā d v ā d a m a ñ j a r ī,
1 } which was written in 

the year 1292 A.D. by M a 11 i ṣ e n a, is a commentary on 
the 32 verses of Hemacandra's Anyayogavyavacchedikā, but 
is at the same time an independent philosophical work which 
frequently levels criticism at other systems, for instance the 
Śūnyavāda of the Buddhists. When Malliṣeṇa completed 
the work, he had, as he himself tells us, the collaboration of 
Jinaprabha Sūri. 

In the first half of the 13th century, Ā ś ā d h a r a , who 
is highly esteemed both as a poet and a scholar, wrote a 
number of Stotras, one narrative work and several learned 
works. According to the very detailed panegyric (praśasti) 
at the end of his Dharmāmṛta, he was friend of King Arjuna– 
deva of Mālava. The sage Udayasena said of him : " Great 
is Āśādhara, the swan on the lotus of the Vyāghreravāla fami * 
ly‚ the son of Sallakṣaṇa, and the Kālidāsa of the Kali age of 
the world," and the poetprince Vilhaṇa,

2 ) the war and 
peace minister of Vijayavarman, King of the Vindhyas, said 
of him : " Noble Āśādhara ! Know that, as a son of Sarasvatī 
you are naturally my brother and friend.’ * The principal work 
of Āśādhara i s D h a r m ā m ṛ t a , " Nectar of the religion,"

3 ) 

Another author who wrote learned works in Apabhraṃaa ( Y o g a s ā r a , P a r a m ā t m a 

p r a k ā ś a , Ś r ā v a k ā c ā r a D o h a k a and D o h a p a h u d a ) i s J o i ' n d u (Yogīndra), 
who wrote before Hemacandra; s. A . N . Upadhye in Ann. Bh. Inst . 12, 1931, 132 ff. 
Yogasāra is published in MDJG No. 21, p. 55 ff. (with Sanskrit translation). 

1) Edited in Chowkhambā Sanskrit Series, No. 9, fasc. 32, 33, Benares 1900 and 
in YJG No. 30, Benares, Vīra S. 2438 (1911) and in 1rhataMataPrabhākara No. 3, Vīra 
S. 2452 (1925). The chapter which contains a criticism of the proofs of the existence of 
God, translated into German by H. Jacobi, Die Entwicklung der Gottesidee bei den Indern, 
Bonn 1923, p. 102 ff. Cf. Weber, HSS. Verz. I I . 3, 940 ff. ; Peterson, Report IV, 
p. lxxxix ; Barth, R H R 4 5 , 1 9 0 2 , p. 173 = Oeuvres I I . 376. 

2) This Vilhaṇa, who is also mentioned in inscriptions of the kings of Mala va, has, 
of course, no connection with the Kashmiri poet Bilhaṇa, who l ived from about 1070 till 
1090. Cf. Kielhorn in Ep. Ind. 9, 1908,107 f. 

3) There appears to be no edition of the work, but manuscripts are existent. See 
for this and other works of Āśādhara, Bhandarkar, Report 188384, pp. 103 ff., 390 ff. ; 
Hiralal, Catalogue, pp. X X X V I , 644, 669, 682, 706 (SarasvatīStotra), 709 (Siddhacakra

Stotra). A TriṣaṣṭiSmṛiti contains stories of 63 great men according to the JainaParāṇas. 
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which, in two parts, Sāgāra and AnāgāraDharmāmṛta, treats 
of the duties of the layman living in the house and of the 
homeless ascetic. He himself wrote a commentary on his 
work in the year 1243 A.D.

1

* 
D e v e n d r a S ū r i,

2) a pupil of Jagaccandra, wrote 
probably at the period of Vastupāla, minister of king Vīra 
Dhavala of Gujarat (died 1241 A.D.) and of his brother Tejaḥ– 
pāla (died 1251 A.D.) a V a n d ā r uV ṛ t t i, a commentary 
on the SrāddhapratikramaṇaSūtra.

3) He is also the author 
of a S i d d h a p a ñ c ā ś i k ā,

4) an extract from the 
Diṭṭhivāya in 50 stanzas, and in the year 1241 A.D. he wrote 
U p a m i t i b h a v a p r a p a ñ c ā  K a t h ā  S ā r o d 

d h ā r a ,
6 ) an extract from Siddharṣi’s famous poem. First 

and foremost, however, he is the author of the first 5 K a r

m a g r a n t h a s.
6 ) The Karmagranthas are six books in 

Prakrit verses, in which the entire doctrine of Karman which 
is very intricate in the religion of the Jainas, is treated in all 
its details. The books areas follows : Karmavipāka, Karmasta

va‚ Bandhasvāmitva, Saḍaśītikā, Sataka and Saptatikā. Book 
VI consists of 70 verses b y C a n d r a m a h a t t a r a , to 
which his teacher (?) Devendra Sūri added a further 19 
verses. Candramahattara is also the author of the P a ñ c a

s a ṃ g r a h a,
7) a compendium of the whole doctrine of 

1) His JinayajüaKalpa is dated 1228 A. D . , the SāgāraDharmāmṛta 1239 A. D . 
Āśādhara was a contemporary of no less than five successive kings of Mālava‚ from 
Vindhyavarman to Devapāla's son Jaitugideva ; s. Kielhorn in Ep. Ind. 9, 1908, 107 f. 

2) Cf. Peterson, Report IV , p. lvii f. He is said to have died in the year 1270 
A. D. in Mālava ; s. Klatt in Ind. AnI. 11, p. 255. 

3

) Edited in J P U No. 8, Bombay 1912. 
4

) Cf. Weber, H S S . Verz. I I , 2, 534 ff. 
5

) Cf. Peterson, Report V I , pp. x f., 40 ff. On the basis of Chapter VIII of the 
MahāNisīha he wrote a Susaḍha Kahā in 519 Āryā stanzas ; s. W. Schubring, Das Mahā– 
nisīha‚ p. 48 ff. 

6

) Edited in Vol. 4 of PrakaraṇaRatnākara, Bombay 1880 ; with the author's com

mentaries on Books 15 and commentary by Malayagiri on Book 6, by the ŚriJainaDharma

Prasāraka Sabhā‚ Bhavnagar 19091911. Cf. Weber, HSS. Verz. II, 3, 837 ff. 
7

) Edited with Malayagiri's Commentary, by Hīralāla Haipsarāja, Jamnagar 1909, 
4 vols. 
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Karman. S i v a ś a r m a Sari's K a r m a p r a k ṛ t i
1 1 

in 475 Gāthās‚ is a more exhaustive work. If the tradi

tion is to be believed, all these works can be traced back to 
the Diṭṭhivāya. They have all been commented on by Malaya– 
giri‚ who also wrote commentaries on several canonical 
works.’

1 

In the 15th century S a k a l a k ī r t i , who probably 
died in about 1464 A.D., wrote T a t t v ā r t h a s ā r a d ī – 
paka,

3) a large work in 12 chapters on the entire system of 
the Jaina religion. The first chapter teaches how the soul 
attains to the 5 kinds of knowledge by annihilating the 
Karman. One of these is attained through sacred books, 
which on this occasion are completely enumerated, with 
exact information as to the number of words, and in the 
case of the Aṅgas and Pūrvas even the number of syllables. 
A second work by Sakalakīrti i s P r a ś n o f c t a r o p ā s a k 

ā c ā r a,
4 ) in which the duties of lay adherents are taught 

in the form of questions and answers. 
Round about 1494 A.D. Ś r u t a s ā g a r a , the pupil 

of Vidyānandin, wrote a J a i n e n d r a y a j ñ a v i d h i , a 
ritual work after the style of the Brahmanical Prayogas, a 
T a t t v ā r t h a d ī p i k ā , and a commentary on Kunda– 
kunda's Saṭprābhrta.

5) K u p a k ṣ a k a u ś i k a s a h a 

s r a k i r a ṇ a , " The Sun for the Owls of the heretical 

1) Edited with Malayagiri's Commentary, J P U , No. 17, Bhavnagar 1912. 
2) On Malayagiri cf. Peterson, Report IV, p. 1xxxviii, A manuscript of 

Malayagiri's Commentary on Karmaprakṛti is dated 1395 A. D., a manuscript of the com

mentary on the NandīSūtra is dated 1235 A . D . , a MS. of the commentary on the Vyavahāra

Sūtra is dated 1253 A. D. ; s. Petreson, 3 Reports, Appendix, pp. 35 I.. 49 f., 70 f., 157. On 
all the works on the doctrine of Karma mentioned here, s. H. v. Gīasenapp, Die Lehre von 
Karman in der Philosophie der Jainas nach den Karmagranthas zusammengestel l t , Leipzig 
1915 ; also Glasenapp, Der Jainismus, pp. 167, 184. 

3) Cf. Bhandarkar, Report 188384, pp. 106 ff., 393 ff. 
4) Bhandarkar, l. c , p. 116 f. 

5

) Cf. Bhandarkar, \. c. p, 117 and Peterson, Report II , pp. 8 ff., 158 ff. and Re

port IV , p. cxxiii f. 
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Doctrine,"
 1 } by the Svetāmbara D h a r m a s ā g a r a , is a 

polemic treatise against the Digambara Jainas. This treatise, 
written in 1573 A.D. in Prakrit, with a commentary in 
Sanskrit by the same author, violently refutes the doctrines 
of the Digambaras, especially their views on going naked and 
the exclusion of women from release. 

We would also mention V i n a y a v i j a y a , the son 
of Tejaḥpāla, who in the year 1649 compiled L o k a p r a k ā 

ś a,
2) a comprehensive encyclopaedia of everything a Jaina 

needs to know. 
Y a ś o v i j a y a (16241688) of the Tapāgaccha, is a 

prominent Jaina teacher, reformer and author of the 17th 
century.’* He endeavoured to unite the two sects of the 
Digambaras and Svetāmbaras, by seeking to prove that the 
Kevalin, the completely Enlightened, so long as he leads a 
physical life, must take nourishment, that women can attain 
to release, and that the ordinary objects of usage of the monks, 
garments etc., are not to be counted as "possessions," and that 
the saintly life does not exclude life in the world. Even at 
the present day he is still cited as a model and a saint. His 
name is borne by two educational institutions (Pāthaśālās) in 
Benares and Mehsana, and by the collections of texts (Grantha

mālās) published by them.’* Among his works we mention 
A d h y ā t m a p a r ī k ṣ ā in Prakrit with a Sanskrit com

mentary by the author himself, J ñ ā n a b i n d u p r a k a r a ṇ a
5

* 

!) The title of the treatise is also PravacanaParīkṣā. It is dealt with by A. Weber 
in SB A 1882, p. 793 ff. 

2) Edited by Hīralāla Hapsarāja in 3 vols., Jamuagar 1910. The same author also 
wrote a commentary on the KalpaSūtra in the year 1639. CI. H. D. Velankar, Descriptive 
Catalogue of Sanskṛita and Prākṛta MSS. in the Library of the Bombay Royal Asiatic 
Society, Vols. III–IV‚ 1930, pp. 386 f., 446. 

3

) On him c/. Jacobi in AR, 18, 1915, 271, 278 f. and Qlasenapp, Der Jainismus, 
pp. 72, 109 , 342. 

4

) Edited in J P U No. 5, Bombay 1911. 
5

) A manuscript written in the year 1675, described by Peterson, 3 Reports, p. 192 f> 

75 
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and J ñ ā n a s ā r a or A ṣ t a k a p r a k a r a ṇ a.’
} He 

also revised the D h a r m a s a ṃ g r a h a
2 ) which was 

written by M ā n a v i j a y a in the year |1681. This is a 
bulky work on the duties of the householder and the 
ascetic. 

In our own times, too, the Jainas not only turn their 
attention to the editing of texts, which are being published 
in numerous series, and are most generously made accessible 
co European scholars also, but they are still productive in 
literature proper, and are writing original works in Sanskrit 
and the vernaculars on Jaina philosophy and dogmatics. The 
publication of a series of valuable editions in the Yaśovijaya

JainaGranthamālā is the immortal legacy of the great Jaina 
saint and teacher V i j a y a D h a r m a S u r i,

3 ) who 
also wrote a number of works in Gujāratī, Hindi and Sans

krit ( P r a m ā ṇ aP a r i b h ā ṣ ā ‚ J a i n aT a t t v aJ ñ ā

n a). A pupil of this saint is Muni N y ā y a v i j a y a ‚ from 
whose pen two works in Sanskrit have appeared : A d h y ā

t m a  T a t t v ā l o k a
4 ) and N y ā y a  K u s u m ā ñ – 

j a 1 i .’
} 

The Jainas have extended their activities beyond the 
sphere of their own religious literature to a far greater extent 
than the Buddhists have done, and they have memorable 
achievements in the secular sciences to their credit, in 

!) Published together with Haribhadra's Aṣṭaka and other works, Surat 1918. 
) Edited in J P U , Nos. 26 and 45, Bombay 1915 and 1918. The work is very rich 

in quotations. According to the index 103 works and 26 authors are quoted. 
3

) On the life and works of Vijaya Dharma Sūri; s. L. P. Tessitori, A Jain 5chārya 
of the present day, Calcutta 1917, A. J. Sunavala, Vijaya Dharma Suri His Life and 
Work, Cambridge 1922; Vijaya Indra Sūri‚ Reminiscences of Vijaya Dharma Sūri‚ Allaha

bad, 1924 ; Saj ings of Vijaya Dharnia Sari translated by Charlotte Krause, Bhavnagar 
1930. 

4

) The spiritui l Light, wich Gujarāfcī Translation and Explanatory N o t e s , translated 
into English by Motichand Jhaverchand Mehta‚ Bhavnagar 1920. 

5) With Introduction in English and Translation and Notes in English and Gujarātī 
by Hiralal Rasikadās Kāpadia, Baroda 1922. 
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philosophy, grammar, lexicography, poetics, mathematics,
1

* 
astronomy and astrology, and even in the science of politics. 
In one way or other there is always some connection even of 
these " profane " works with religion. In Southern India the 
Jainas have also rendered services in developing the Dravidian 
languages, Tamil and Telugu‚ and especially the Kanarese 
literary language. They have, besides, written a considerable 
amount in Gujarātī, Hindi and MarvārI. Thus we see that 
they occupy no mean position in the history of Indian litera

ture and Indian thought. 

!) On the great interest taken in Mathematics by Jainas of ancient and modern 
t i m e s , s. D. M. Roy in Ann. Bh. Inst. 8, 192627, p. 145 ff, ; Bibhutibhusan Datta‚ The 
Jaina School of Mathematics, in Bulletin of the Calcutta Mathematical Society, Vol. X X I , 
2 , 1 9 2 9 , p. 115 ff. 





APPENDIX I (on page 1). 

T H E YEAR OF B U D D H A ' S DEATH. D I D A GOTAMA 

B U D D H A LIVE ? 

Much as has already been written about the year of 
Buddha’s death, it is by no means firmly established as yet. 
According to the Singhalese tradition, 544 B.C. would be 
the deathyear, but this is rejected by most European scholars 
as incompatible with the chronology of the kings of Magadha. 
According to M. de Z. Wickremasinghe, there used to be in 
Ceylon too, an era beginning with 483 B.C. as the year of 
Buddha’s death, whilst 544 B.C. as the deathyear cannot 
be traced back further than about the middle of the 11th 
century.’* However, all the seemingly convincing evidence 
which we thought we had acquired in favour of various dates 
between 477 and 487 B.C., has in every case proved to be 
uncertain and doubtful. Cf. J. F. Fleet* JRAS 1909, Iff., 
323 ff., 981 ff.; 1910, 1308 ; 1912, 239 ff.; Oldenberg, AR 13, 
1910, 611 ff., V. Gopala Aiyer‚ Ind. Ant. 37, 1908, 341 ff.; 
W. Geiger, The Mahavamsa, Transi., p. xxii ff.; J. Charpen

tier, Ind. Ant. 43, 1914, 130 ff.; T. W. Rhys Davids in Cam

bridge History I, 171 ff.; E. Hultzsch, Inscriptions of Asoka 
(1925), p. xxxii f., xxxv; H. Jacobi, Buddhas und Mahāvīras 
Nirvana und die politische Entwicklung Magadhas zu 
jener Zeit, in SBA 1930, p. 557 ff. K. P. Jayaswal (JBORS I, 
1915, 67 ff., 97 ff.; cf. III, 1917, 425 ff.; IV, 1918, 264 ff.) again 
endeavoured to prove, on the basis of a new reading of the 
Hāthīgumphā inscription of Khāravela, that the year 544 B.C. 
is the year of Buddha's death, and V. A. Smith (JRAS 1918, 

) Cf. W. Geiger, The Mahāvaṃsa, Transl., p. xxviii‚ 
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543 ff.; Early History, 4th ed., 49 f.) agreed with him, though 
he is also compelled to say : " I do not believe that the date can 
be fixed with anything like certainty." JayaswaVs readings 
and calculations have, however, been shown to be untenable, 
by R. C. Majumdar (Ind. Ant. 47, 1918, 223 f.; 48, 1919, 
187 ff.; cf. R. P. Chanda‚ Ind. Ant. 48, 214 ff.; K. G. gankara 
2iyar‚ Ind. Ant. 49, 1920, 43 if.). A. B. Keith, too (Buddhist 
Philosophy, p. 32) refutes JayaswaVs argumentation, but even 
he declares the usual dating 487477 to be uncertain, and 
says that " the case against the traditional date is insufficient 
to justify its rejection out and out."

 1 } When we take into 
consideration that there is sufficient evidence to show that 
Buddha was a contemporary of kings Bimbisāra and Ajāta– 
śatru‚ whom we can place with a fair amount of certainty 
in the 6th and 5th centuries B. C, then we are at least 
justified in saying that the best working hypothesis is to 
place the life of Buddha into this period too.

2 ) 

It is true that we are taking it for granted that Gotama 
Buddha did really live. R. Otto Franke (ZDMG 69, 1915, 
455 f.)—like E. Senart and A. Barth before him—doubts even 
this, and is of opinion that " the socalled doctrine of Buddha 
is perhaps only the collection of a bundle of didactic elements 
from the vast treasury of philosophical thoughts " which 
came into being in India in the centuries preceding the 
Christian era. In another passage (OZ 4, 191516, p. 10) the 
same scholar says: " For me Gotama Buddha is not a bit less 
mythical than his six 'mythical predecessors

5

"; "Buddha" 
according to him is but a dogmatical conception, and all the seven 
Buddhas are but " paradigmata of the dogmatical Buddha,

9 9 

who to him is apparently nothing more than "a form, grown 

1) Cf. also E. J. Thomas, The Life of Buddha, p. 27 ; G. P . Malalasekara, The 
Pali Literature of Ceylon, London 1928, p. 15 ; Mrs. Rhys Davids, Sakya or Buddhist Ori

gins, London 1931, p. 434. 
2) Cf. also Appendix VI. 
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nebulous, of an ancient conception of the deity," "perhaps of the 
philosophical conception of the pantheistic divinity,’' perhaps 
a form of this divinity, which was especially associated with 
trees. How improbable and how baseless is this hypothesis 
compared to the assumption that Gotama Buddha is an 
historical personage, who enjoyed such great veneration that 
myths and legends were woven around him ! True, we know 
very, very little about the real life of Gotama. On the 
other hand, tradition and even monuments afford us a few 
facts which there are no grounds to doubt. Oldenberg (Keden 
des Buddha, p. xx f.) is right when he says that there is 
no reason to doubt the accounts that Buddha belonged to 
the Sakya race and was born at Kapilavatthu‚ in all other 
respects so insignificant a place. At any rate this tradition 
was already so firmly established in about 250 B.C., that 
king Aśoka went on a pilgrimage to Buddha's birthplace, 
and recorded the memory of this pilgrimage in an inscription 
on the column found in 1896 near the Nepalese village of 
Paderia, The inscription reads : " When King Piyadasi had 
been anointed 20 years, he came here in person and paid 
his devotion here, because the Buddha, the sage born of the 
Sakya race, was born here." 

It was also in the vicinity of Kapilavatthu, near Piprāvā, 
on the Nepalese frontier, that Mr. W. C Peppé found in 
1898 a reliquary chest containing a crystal urn with remains 
of bones which were formerly regarded as actual relics of the 
Buddha.’* The readings and explanation of the inscription 
which is written round the rim of the lid of the urn, certainly 
admits of various interpretations. Even if the explanation: 
" This is the reliquary treasure of the Lord Buddha of the 
Sakyas‚" is, as I believe, the correct one, this does not consti

tute a proof of the "authenticity’' of the relics; it only 

l

) Cf. e.g., R. Pisohel Leben und Lehre des Buddha, 4th Ed. , by J. Nobel, 1926, 
p. 48I. 
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shows that at Aśoka's time (the script is that of the Asoka 
inscriptions) people believed that these were relics of the 
Buddha.’* Yet, this belief would scarcely have arisen, unless 
a man venerated as a saint, as a " Buddha,’' had actually 
lived in the days before Asoka. 

Even when we eliminate all legendary and mythical 
elements from the tradition, the Buddhist texts still afford 
us a lifelike and very plausible picture of the personality of 
Gotama and his career as the founder of a religion and as a 
preacher.’* If the personality of the Buddha, with its strong 
reaction on the contemporaries, had never existed, it would 
indeed be passing strange that in Buddhist literature it is 
precisely the picture of the Master which is so living. " It 
is no exaggeration to say,'’ says Sir Charles Eliot (I, 297), 
" that the Buddha is the most living figure in Hindu litera

ture. He stands before us more distinctly not only than 
Yājñavalkya and Śaṅkara, but than modern teachers like 
Nānak and Rāmānuja, and the reason of this distinction can, 
I think, be nothing but the personal impression which he 
made on his age." 

In addition to this, the accounts of the Buddhists re

garding Gotama Buddha and his contemporaries are in 
striking agreement with those of the Jainas regarding 
Mahavira, and the two currents of tradition supplement 
each other.

3

* Lastly, when we call to mind that it has repeat

edly happened in India, down to quite modern times, that 
founders of a religion or of a religious sect are deified even 
during their own lifetime, then we can only call it exagger

ated, barren scepticism to doubt that Gotama Buddha lived 
just as certainly as did K e s h u b C h u n d e r S e n , 

1) Cf. B . 0 . Franke in OZ 4,191516, Iff. ; E. J. Thomas, The Life of Buddha, 160ff. 
2) See also E . J. Thomas, The Life of Buddha, p. 225f. 
3

) Cf. Oldenberg, Buddha, 5th E d . , Berlin 1906, p. 95I. As to whether Bnddha is 
historical, ibid, p. 93ff. 
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the founder of the " Brahmo Samaj of India,’’ who died in 
1S84‚ and who was worshipped as a deity by some of his 
adherents as early as in the year 1868.

1 1 

If we wish to regard Buddhism, with Franke, as " only 
a collected bundle of general Indian doctrines,’’ we should 
still have to explain why this "bundle," in spite of all 
the changes of Buddhism, shows such individual traits, 
if there was not an individual, a creative personality, who 
bound this " bundle

9 9 into something entirely new and 
special, and stamped the impress of his personality upon 
it. Even if we were unable to give credence to the Buddhist 
chroniclers, and could not determine the exact date of the 
Buddha, but were compelled to limit ourselves to affirming 
that his doctrine came into being before Aśoka's time, we 
cannot doubt the personality of the founder

2 1 any more than 
that of Kālidāsa, whose date we can also determine only 
approximately. 

APPENDIX II (on page 13). 

W H A T IS P A L I ? 

Wilhelm Geiger, Pali Literatur und Sprache, p. 5, does 
not explain the words anujānāmi bhikkhave sakāya niruttiyā 
buddhavacanam pariyapuniturri (CullaVagga V, 33) like the 
translators in SBE, Vol. 20, p. 150f., " I allow you, O brethren, 
to learn the word of the Buddhas each in his own dialect,’' 

!) J. C. Oman, Brahmans, Theists and Muslims of India, London 1907, p. 122f. 
2) Franke admits in a later essay (ZDMG 69 ,1915 , p. 456) that such a personage 

existed, when he says : " L e t us content ourselves with the conviction that it was no 
ordinary mind which evolved what we call the earliest Buddhism, and with the fact that 
he was an Indian Aryan of (be it said provisionally) one of the preChristian centuries but 
not the latest of those centuries ." W h y this " Indian Aryan" should not have been 
called Gotama and received the epithet " Buddha," it is really difficult to see. 

76 
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but according to the commentary of Buddhaghosa: " I order 
you to learn the word of the Buddha in his own language " 
(i.e. in Māgadhī, the language spoken by the Buddha). 
Consequently, Geiger regards Pali as an attempt to re

construct the word of the Buddha in Buddha's own language. 
According to this the Pali Canon would be identical with 
the Canon of Pāṭaliputra not only in content, but also in 
language. I do not think, however, that Geiger

9

s explana

tion of CullaVagga V, 33 is tenable. Geiger is of opinion 
that, in the translation " I allow you" etc., we would 
expect a vo after anujānāmi, to which sakāya would refer 
However, this vo can, I think, be supplied easily enough 
from the vocative bhikkhave, especially when we remember 
that the expression anujānāmi bhikkhave occurs on almost 
every page of the VinayaPiṭaka, and has become stereotyped. 
If Geiger's explanation were correct, we should also expect 
that not only the translation into Sanskrit, but also the 
learning of the word of Buddha in the dialects of the monks 
of various districts, would have been forbidden. Then 
again, the stern words attributed to Buddha, in which he 
rejects the suggestion that the word of Buddha should be 
translated into the language of the Veda or set in verse 
after the manner of the Veda, because that would not con

tribute to the conversion of the unconverted nor increase 
the number of the converted, are additional evidence that 
the chief concern was to propagate the word of Buddha 
as widely as possible, which is only possible if the monks 
in various districts preach the word of Buddha in the langu

ages of those districts.’
1 

E. J. Thomas (The Life of Buddha, p. 253 f.) explains 
this passage differently. He translates nirutti by ''grammar " 

1) Geiger's, i.e., Buddhaghosa's explanation of the passage is also rejected by 
Friedrich Weiler in ZB‚ N. F . 1, 1922, p. 211ff. (to which Geiger replies in the same publi

cation, p 213I.) and by A. B. Keith in Ind. Hist . Qu. 1, 1925‚'p. 501. 
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and chando by '" metre ‚" and makes Buddha say : < ? I order 
you, monks, to master the word of Buddha (Buddhavacanam) 
in its own grammar." He does not think it possible that 
sakāya niruttiyā can mean " each in his own dialect," and 
believes that the passage in question only contains a prohi

bition to versify the Canon. Even if this explanation be 
accepted, it is difficult to see why a versification of the 
word of Buddha should be detrimental to the propagation 
of the doctrine. Moreover, nirutti does not mean ''grammar,’

5 

but "linguistic expression.’'
1

* Ghandas may mean "metre " 
just as well as "Veda.’’ Ghandas has the latter meaning 
in Sāvitthī chandaso mukham too (VinayaPitjaka‚ MahāVagga 
VI‚ 35‚ 8 and SuttaNipāta 568). Oldenberg and Rhys 
Davids have taken it in the sense of " Veda dialect,’’ and 
refer to the use of " chandasi " by Pāṇini. Buddhaghosa, too 
says : chandaso āropemā ti vedarp‚ viya sakkatabhasāya 
vācanāmaggam āropema.

2 The translation : " I allow you, O 
monks, to learn the word of the Buddha each in his own 
language" also accords well with MajjhimaNikāya 139 
(III, pp. 234f., 237) wherein it is said that the « middle 
way " which leads to rest, is for a man not to insist unduly 
on his own provincial dialect (janapadanirutti) and at the 
same time not to diverge from general linguistic usage.’* 

The commentaries frequently use the word '
{s Pali " in 

the sense of " canonical text " in contrast to the Attha– 
Kathā‚ sometimes also in the sense of " language of the can

onical texts ,’’ in the Jātaka commentary " Pali" often means 
the JātakaGāthās. Curiously enough the term " Pali " is 

!) Cf. Dīgha I , 202 ; Saṃyutta I I I . 71 ; Childers, Dictionary of the Pali Language s.v. 
nirutti : "use or expression of a language." P T S . Die. s.v. : " way of speaking, expression." 

2) The form chandaso from the neuter chando is difficult to explain. 
3

) I t is said here that, for instance, a different word is used for " bowl " : pātī patta‚ 
vittha‚ sarāva‚ dhāropa, poṇa‚ pisīla‚ and that each one considers his word as the only 
correct one, but that in the interests of peace it is best for each one to use the word which 
is current in his land. 
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used at the present day by the country people of Eastern 
Bengal to denote the verse portions in their prose narratives 
(RūpaKathās and GītaKathās).’* 

Phonetic peculiarities of the Māgadhī dialect in Pali 
have already been indicated by E. Kuhn, Beiträge zur Pāli– 
Grammatik, Berlin, 1875, p. 9, E. Müller, Grammar of the Pali 
Language, London, 1884, and R. Pischel, SBA 1904, p. 807. 
E. Windisch (OC XIV, 1906, p. 252ff.) endeavoured to prove 
that Māgadhī forms the foundation of Pali. S. Lévi (JA 
1912, s. 10, t. XX, p. 495ff.) attempted to trace remnants of 
an earlier Māgadhī Canon. According to Lüders (Bruch

stücke buddhistischer Dramen, p. 41) it would be more cor

rect to speak of Old ArdhaMāgadhī " as the foundatian of 
Pali. '" This dialect agrees in essentials with the Māgadhī 
of the Aśoka Inscriptions, but in part it already represents a 
more advanced stage of development " (Lüders in SBA 1927, 
p. 123). The demonstration by P. V. Bapat (Ind. Hist. Qu. 4, 
1928, 23ff.) that Pali cannot be derived from ArdhaMāgadhī, 
as the lastnamed shows a later stage of development of 
Prakrit than Pāli‚ refers only to Jaina ArdhaMāgadhī. 
Paiśācī elements in Pali have been pointed out by Konow 
(ZDMG 64‚ 1910‚ 114ff.), Grierson (Bhandarkar Comm. Vol., 
p. 117ff.) and Nalinaksha Dutt (Early History of the Spread 
of Buddhism, p. 249ff.). Konow localises Pali and Paisācī in 
the district of the Vindhya hills. This leads us to the district 
of Ujjein‚ where Pali had already been localised by Wester

gaard‚ E. Kuhn and R. O. Franke (Pali und Sanskrit, Strass

burg 1902, 127ff.). Grierson regards Paiśācī as the local 
dialect of Kekaya and Eastern Gandhāra. Kekaya‚ especially 
Takṣaśilā was at the time of the Buddha famous for learning. 
Grierson concludes from this that Pali is the literary form of the 

!) Cf. Ißd. Hist . Qu. 4, 1928, 6ff., and Dineshchandra Sen, Eastern Bengal Ballads, 
Vol. I l l , part 1, Calcutta, 1928, p. lxv ff. 
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Māgadhī language, which was in those days used in India as 
Koine, and was in particular utilised in Takṣaśilā as the 
language of instruction. Cf. also Eliot I, 282ff. 

According to S. K. Ghatterji (Origin and Development of 
the Bengali Language, 1926, I, 55ff.) the phonetics and mor

phology of Pali show most resemblance to Śaurasenī‚ but have 
adopted archaic forms from northwestern and other Aryan 
dialects. 

Oldenberg (Vinaya Piṭaka I‚ Introduction, p. 1 ff.) held 
the view that Buddhism was not introduced to Ceylon by 
Mahinda^ as related in the Singhalese chronicles, but spread 
gradually over the Island from the neighbouring Kaliṅga land, 
and that Pali is the language of the Kaliṅga land. There areA 

however, no proofs for this. 
T. W, Rhys Davids (PTS Dic. A Foreword) is of opinion 

that Pali is based upon the dialect of Kosala‚ as it was spoken 
in the 6th and 7 th centuries B . C . But what do we know of 
the dialects of these centuries ? 

Max Walleser (Sprache und Heimat des Palikanons, 
Heidelberg 1924, and ZB VII, 1926‚ 56ff.) made an unfortu

nate attempt to explain Pali as the " language of Pātaliputra" 
even by way of etymology.

1 1 

There is nothing to support the assumption that Pali 
originated in Ceylon. Though Singhalese has much in com

mon with Pali, we should rather assume that it is the Pali 
which influenced Singhalese. Gf. W. Geiger, Literatur und 
Sprache der Singhalesen (Grundriss I, 10), p. 91. 

Gf. Geiger, Pali Literatur und Sprache, pp. 15 ; H. Reichelt 
in Festschrift für Wilhelm Streitberg, 1924, p. 244 ff. ; A. B. 
Keith in Ind. Hist. Qu. I, 1925, 50lff. ; W. Wüst, Indisch 
(Grundriss der indogermanischen Sprachund Altertums

kunde II, 4, 1), p. 44 f. and Mrs. Rhys Davids, Sakya or Bud

dhist Origins, p. 429ff. 

) E . J. Thomas (Ind. His t . Qu. 4, 1928, 773 ff.) also rejects this hypothesis. 
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A P P E N D I X I I I (on page 1 6 ) . 

BHĀBRŪBAIRATEDICT OF AŚOKA. 

The small boulder which contains the inscription of 
Bairat‚ is now preserved in Calcutta in the Asiatic Society of 
Bengal, and for this reason the inscription is described by E. 
Hultzsch (Corpus Inscriptionum Indicarum, Vol. I, Inscriptions 
of Asoka, New Edition, p. xxv) as " CalcuttaBairat Rock

Inscription,’’ as there is also another rock inscription of Bairat. 
The boulder was discovered in 1840 on an eminence in the 
neighbourhood of Bairat. As the discoverer stated that Bairat 
was not far from " Bhabra," the inscription was also called 
the " Bhabra edict." Bhabra is, however, only an erroneous 
name for Bhābrū‚ which is, as a matter of fact, 12 miles from 
Bairat. Many scholars have devoted themselves to identify

ing the texts mentioned in the inscription, in the Canon, and 
appreciating their historical significance. Gf. E. Hultzsch, 
1. c , pp. xliii f., 172ff. ; Senart in J A 1884, s. 8, t. I l l , 
p. 478ff. ; 1885, t. V, p. 39lff. ;and 1887, t. IX, p. 498ff. with 
an excellent facsimile of the inscription ; H. Oldenberg, Vinaya 
Pifjakam Ed., Vol. I, p. xl note ; K. E. Neumann, Reden 
Gotamo Buddhos I, pp. 135, 324, 567 and WZKM 11, 1897, 
p. 159f. ; T. W. Rhys Davids in JPTS 1896, p. 93fL; JRAS 
1898, p. 639f. ; Buddhist India, p. 169f. ; Dialogues of the 
Buddha, SBB II, 1899, Preface, p. xiii f. ; S. Lévi in JA 
1896, s. 9, t. VII, p. 475ff. ; E. Hardy in JRAS 1901, p. 311ff. 
and Aśoka‚ p. 58ff. and V. A. Smith in JRAS 1901, p. 574 ; 
Asoka, 3rd Ed., p. 157 ; Kern, Manual, pp. 2 and 113 ; Pischel 
in SBA 1904, p. 807f., A. J. Edmunds in JRAS 1913, 385ff. ; 
Kosambi in Ind. Ant. 41, 40 ; Barua in JRAS 1915, p. 805 ; 
Ind. Ant. 48, 8ff.; Eliot I, 290f. ; F. TVeller in Asia Major 5, 
193O‚.p. 166. 
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The texts recommended by Aśoka are :— 

(1) Vinayasamukase, probably " the principal sermon of 
the VinayaPitaka," i.e., the sermon of Benares, which in 
numerous passages (VinayaP., Mahā–Vagga I, 7, 6 ; 8, 2 
etc., Udāna V, 3) is called sāmukkaṃsikā dhammadesanā, 
"the most excellent sermon.’’ Thus according to A. J. 
Edmunds in JRAS 1913, p. 885. Oldenberg and Rhys Davids 
(SBE 13, p. xxvif .) explained it as "Abstract of the Vinaya" 
and assumed that this referred to the Pātimokkha. B. M. Barua 
translates ; " Excellent treatise on Vinaya moral discipline." 

(2) Aliyavasāni, the dasa ariyavāsā, "the ten rules of 
life of the noble one " which are taught in the Saṃgīti– 
Suttanta and in the DasuttaraSuttanta of the DīghaNikāya 
(III , pp. 269 and 291) and in the AṅguttaraNikāya X, 19 
(Vol. V, p. 29). 

(3) Anāgatabhayāni, " the five future dangers,’' which 
are taught in the AṅguttaraNikāya V, 7780 (Vol. I l l , p. 100 

(4) Munigāthā, probably the MuniSutta in the Sutta– 
Nipāta 206 to 220. 

(5) Moneyasute, doubtless the moneyyāni in the Itivut– 
taka 67, also in Aṅgutt. I l l , 120 (Vol. I, p. 273). 

(6) Upatisapasine, "Questions of Upatissa.’' As Upatissa 
is a name of Sāriputta, and as the SāriputtaSutta in Sutta

Nipāta 955975 contains questions of Sāriputta, which are 
answered by Buddha, I have no doubt that this is what is meant. 
Thus already Neumann and now also Walleser. 

(7) Lāghulovāde musāvādam adhigichya bhagavatā Budhena 
bhāsite, " the exhortations to Rāhula‚ which were uttered 
by the Lord Buddha in regard to lying,’

5 in Majjhima

Nikāya 61. As there is also a second Rāhulovāda

Sutta (Majjhima 62), Aśoka also states the subjectmatter of 
the text recommended by him. Thus Aśoka must have known 
both texts. 
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The significance of the Bairat Edict should neither be 
overrated nor yet underestimated. It is overrating it to con

ceive of it, as Barua‚ 1. c. has done, "as a rare historical docu

ment, which conclusively proves the existence of the Buddhist 
Canon in the third century B.C., in the same form, and with 
almost the same titles to its different passages, as we have 
now." On the other hand, it is underestimating it, when 
Barth (RHR 5, 1882, 239 f.=Oeuvres, I, p. 342) declares that 
the titles do not prove that there was a Canon in existence in 
those days, but that on the contrary they show that though 
Buddhism had a literature, it had not yet a Canon. Similarly 
La Vallée Poussin, Bouddhisme, Etudes et Matériaux 
(Mémoires Acad. Belgique, 55, 1898), p. 32 f., says that the 
titles prove nothing for the antiquity of the Pali Canon ; 
according to him they prove merely the antiquity of Sutras 
and Vinayas which are related to the Pali texts, and that 
Aśoka does not allude to a definite Canon. The very words 
of the edict : " Whatever has been uttered by the Lord 
Buddha, all that is well said,’

5 x ) make it appear probable that 
there was something in the nature of a Canon in existence, 
wherein that which was regarded as having been uttered by 
Buddha, was collected, and which, therefore, to the minds of 
believers, bore the stamp of genuineness. When Aśoka says 
that, though everything which the Lord uttered is good, he 
especially recommends a few selected texts not only to the 
monks and nuns, but also to the lay adherents of both sexes, 
it seems as though he must have been acquainted with a con

siderable number of such texts. We shall therefore not be 
unduly bold in arguing from the Edict that, at the time when 
it was written, there was a canonical collection of Sutta and 
Vinaya texts in the Māgadhī language. As the texts enu

merated by Aśoka appear in various books of the Pali Canon, 

l) The dictum of Aṅguttara I V , 164 : "All that is well said, that is the word of 
Buddha " (similarly Śikṣāsamuccaya, p. 15) represents a later stage of development. 
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it is, to say the least of it, very probable indeed, that the Pali 
Canon, as far as the Sutta and VinayaPitaka are concerned, 
was very closely related to the Māgadhī Canon. The exag

gerated scepticism of Minayeff, Recherches, p. 84 ff., has 
already been confuted by Oldenberg, ZDMG 52,1898, 634 ff. 

According to T. Block, ZDtvīG 63, 1909, 325 ff., the pur

pose of the inscription of Bairat was to institute public reci

tals of the texts named and to make a foundation for this. 
Unfortunately, however, there is nothing to this effect in the 
inscription. 

As to the correctness of the readings and interpretations 
of the Edict given by Max Wdieser (Das Edikt von Bhabra‚ 
Materialien zur Kunde des Buddhismus, Heft 1, Leipzig, 1923; 
Nochmals das Edikt von Bhabra, ibidem Heft 9, Heidelberg 
1925 and ZU 3, 1924, 113 ff.), I am just as little convinced 
as Joh. Nobel in OLZ 1924, 361 ff., and E. Leumann in ZU, 2, 
1923, 316 f. 

APPENDIX IV (on page 190f). 

TIME AND L I F E OF BUDDHAGHOSA. 

Th. Foulkes (Ind. Ant. 19, 1890, p. 122) already gave 
expression to the conjecture that Buddhaghosa never lived at 
all, but that the existing commentaries were ascribed to the 
"Voice of Buddha.’' V. A. Smith, too (Ind. Ant. 34, 1905, p. 
185) says, " Personally I do not believe in the existence of 
Buddhaghosa, ' The Voice of Buddha,' as an historical person

a g e /  L. Finot(La> légende de Buddhaghosa, in Cinquantenaire 
de l'école pratique des hautes études, Paris 1921, p. 101 ff.) 
goes further, and attempts to prove that there is no historical 
foundation for Buddhaghosa's journey from Magadha to 
Ceylon, and that the commentaries are the work of several 

77 
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Singhalese translators, who have been grouped by tradition 
around the more or less authentic name of Buddhaghosa. We 
admit that the accounts of Buddhaghosa which have come 
down to us are 800 years later than he himself, that they are 
full of legends, that the accounts of Buddhaghosa's journeys to 
Burma and Pegu have no sort of historical background, and 
likewise that some commentaries have been ascribed to him 
erroneously. However, in the case of Śaṅkara, too, there are 
only quite legendary so-called "biographies,'’ and many works 
are ascribed to him, which he could not have written, and yet 
no one doubts that a philosopher Śaṅkara really existed. At all 
events the name Buddhaghosa is quite trustworthy, as this 
name already occurs in inscriptions of Mathurā in the first 
centuries of the Christian era (Foulkes, 1. c , p. 105ff.). Cf. P. 
Pelliot in T'oung Pao 21, 1922, p. 243 f., and PeMaung Tin in 
JRAS 1923 265 ff. Pelliot (1. c. and BEFEO 4, 149, 412) has 
pointed out that, at the beginning of the fifth century Fa-hien 
and Tche-mong made the acquaintance of a Brahman Raivata 
in Pāṭaliputra, who is possibly identical with Buddhaghosa's 
teacher. The fact that Buddhaghosa knew the Vedas and was 
versed in Sāṃkhya and Yoga, lends probability to the tradition 
that he was originally a Brahman; s. Maung Tin, 1. c. 

The period of the reign of King Mahānāma of Ceylon was 
formerly assumed to be 410-432 or 413-435, and the life-time of 
Buddhaghosa was accordingly set in the first half of the 5th 
century. This view was still held by Burlingame (HOS Vol. 
25, p. 58). According to the chronology of W. Geiger (The 
Mahāvaṃsa transi., p. xxxvi ff.), which is based upon the 
foundation of the date 483 B. C as the year of Buddha's 
death, 458-480 A. D. would be the dates of Mahānāma's reign, 
and thus also Buddhaghosa's time. This chronology, however, 
given only "provisionally’’ by Geiger himself, seems rather 
doubtful to me. The account of Chinese annals of an embassy 
which King Mahānāma of Ceylon sent to the emperor of China 
in the year 428 A. D. (S. Lévi, JA 1900, s. 9, t. XV, p. 412f.) 
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speaks rather in favour of the date 410432. Geiger refers 
to the fact that, according to his chronology King Meghavaṇna 
of Ceylon reigned from 352 to 379 A. D., and according to a 
Chinese account (Lêvi‚ 1. c , p. 316 f.) this king sent an 
embassy to Samudragupta, who reigned from 326 to 375 A, D. 
(Smith, Early History, in the 4th edit, gives 330380). However, 
even the old dating of Meghavarma‚ viz., 304332 A.D. would not 
contradict the Chinese account, if the embassy had taken place 
between 330 and 332 A. D. Smith, Early History, p. 345, does, 
it is true (obviously on the basis of Geiger*s chronology), give 
the date of about 360 A. D. for King Meghavaṇria's embassy. 

APPENDIX V (on page 257). 

T H E D A T E OF KANISKA'S R E I G N . 

The date of the reign of King Kaniṣka is of the utmost 
importance for the study of the History of Buddhism and 
Buddhist literature. Now though there are numerous dated 
coins of Kaniṣka, and inscriptions in which Kaniṣka is men

tioned, there is no sure means of determining according to 
which era these dates should be reckoned. There are also 
traditions about Kaniṣka in Tibet, China and Mongolia. Deriv

ing their material from Indian sources, the Chinese give much 
edifying information concerning Kaniṣka, but they do not give 
us any synchronisms with Chinese History. Hence even now 
we have nothing beyond hypotheses as to Kaniṣka's time. 
Epigraphical, numismatical, archaeological and literary 
evidence points more and more to the 2nd century A. D. as 
the time when Kaniṣka reigned, and to round about 125 A. D. 
as the probable date of his accession. The view, still main

tained by a few scholars, that Kaniṣka is the founder of the 
Saka era, which began in 78 A. D‚, is less likely to be 
correct. 
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In view of the importance and the difficulty of this ques

tion, I give below a summary of the almost overwhelming 
literature on the problem, which is still further complicated 
by the fact that there were probably two rulers named 
Kaniṣka. 

(1) The view that Kaniṣka is the founder of the Viīcrama 
era in 58 B. C. will find but few supporters nowadays. It 
was represented by Alexander Cunningham (Archaeological 
Survey of India, Reports, Vol. II , 1873, p. 68 note, 159 ff.; 
I l l , p. 31),

 l ) J. F. Fleet in his Introduction to the English 
translation of G. Biihler's ' Indian Palaeography’ in Ind. Ant. 
33, 1904, and in JRAS 1906, 979 ff.; 1903, 334 ; 1913, 95ff., 965 
ff.; 1914, 992 ff.; O. Franke in ABA 1901, 61 ff., J. Kennedy in 
JRAS 1912, 665ff., 98lff.; 1913, 369ff., 661 ff., 1054 ft'.; S. Livi 
JA 1896, s. 9, t. VIII, 444 ff., 1897, s. 9, t. IX, 1 ff.,

2 assumes 
the 1st century B.C. and the beginning of our era as Kaniṣka’s 
time. The same view is also held by L. D. Barnett in JRAS, 
1913, 193, and in Calcutta Review, Feb. 1924, p. 252. 

(2) The view that Kaniṣka is the founder of the Śaka era 
in 78 A.D. was first put forward by J. Fergusson in JRAS, 
1880, 259 ff. and by H. Oldenberg in Zeitschrift für Numis

matik 8, 1881, 289 ff. (English translation in Ind. Ant. 10, 
1881, 213 ff.), and is still defended at the present day by E. J. 
Rapson (Cambridge History I, pp. 581, 583 ff.), Daya Ram 
Sahni in JRAS, 1924, 399 ff., L. Bachhofer in OZ‚ 1927, 21 ff., 
1930, 10 ff., Hari Charan Ghosh in Ind. Hist. Qu. 4, 1928, 
760 ff.; 5,1929, 49 ff. The first century A.D. is assumed as 
Kaniṣka's time by L. A. Waddell in JRAS, 1913, 947 ff., on 
archaeological grounds, and by J. Ph. Vogel in Ep. Ind., VIII , 
173 ff. on palæographical grounds. 

-) Cunningham changed his opinion later, and placed Kaniṣka about 80 A . D . 
2

) The same Chinese sources on which Lévi takes his stand, are utilised by E d . 
Specht in JA 1897, s. 9, t. X, p. 152 ff., for fixing the date as the end of 1st or the 
beginning of the 2nd century A.D. 
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(3) The end of the 1st and the beginning of the 2nd century 
A.D. is assumed by many scholars, s. H. Oldenberg in 
NGGW, 1911, 427 ff. (English translation in JPTS‚ 191011, 
p. 1 ff.), AR, 17, 1914, 646 ff., Ed. Specht in JA 1897, s. 9, 
t. X, p. 152 ff., A. M. Boyer in JA 1900, s. 9, t. XV, 526 ff., 
H. Lüders, Die Inschrift von Ära in SBA, 1912, 824 ff. (Eng

lish translation in Ind. Ant., 42, 1913, 132 ff.) ; F. W. Thomas 
in JRAS, 1913, 627 ff., 1011 ff. ; 1914, 748 ff., GGA, 1931, 
1 ff., and M. A. Stein in Ind. Ant., 34, 1905, 77 ff.: "Palæo

graphical and other considerations make it appear probable 
that the date of Kaniska's accession may be somewhat later 
than the beginning of the gaka era." According to R. D. 
Banerji, who has formulated all the theories advanced up to 
that time (Ind. Ant., 37, 1908, 27 ff.) Kaniska crossed the 
Indus in the year 91 A.D. and died in 123 A.D. 

(4) The 2nd century A.D. is supported on archaeological 
grounds by A. Foucher, L' art grécobouddhique du Gandhāra 
I, 1905, p. 623, II , 1918, p. 505 ff., Sir John Marshall in 
JRAS, 1914, 973 ff., 1915, 191 ff., Guide to Taxila, 2nd Ed., 
Calcutta, 1921, p. 17, V. A. Smith, History of Fine Art in 
India and Ceylon, Oxford, 1911, p. 99." The most decided 
supporter of the view that Kaniska did not come into power 
until after the year 125 A.D. and that the Kaniska 
era begins with the year 12829 A.D. , is Sten Konow 
(ZDMG, 68, 1914, 97 ; SBA, 1916, 787 ff. ; Ep. Ind., 
XIV, 1918, 130 ff.; Acta Or., II , 1923, 130 ff.; I l l , 
1924, 52 ff.; JBRAS, N. S. 1, 1, 1925, p. 1, ff.; Ind. 
Hist. Qu., 3, 1927, 851 ff. and lastly in Kharosthi 
Inscriptions, Corpus Inscriptionum Indicarum, Vol. I I Z part 
I, Calcutta, 1929, pp. lxxv ff., lxxx ff., xciii f.). V. A. 
Smithy Early History, 271 ff., gives approximately 120160 
A.D.‚~andR. Kimura (Ind. Hist. Qu. x l t 1925A 415 ff.) 

l

) Earlier views are discussed and criticised by Smith in JRAS 1903, p. 3 ff. 



614 I N D I A N L I T E R A T U R E 

140180 A.D. as the time of Kaniṣka's reign. Cf. also A. V. 
StaeUHolstein in SBA‚ 1914, 643 ff. ; E. Windisch Philologie 
und Altertumskunde in Indien, Leipzig, 1921 (AKM, XV, 3), 
p. 26 ff., who again gives a survey of the various theories, 
and Keith, Hist. Sansk. Lit., p. xxvii. 

(5) The 3rd century A.D. is supported only by D. R. 
Bhandarkar (JBRAS‚ 20, 1899, 269 ff.), R. G. Bhandarkar 
(JBRAS 20, 1900, 385 ff.), R. C. Majumdar (Ind. Ant., 46, 
1917, 261 ff. and JDL‚ 1, 1920, 65 ff.). 

For a second Kaniṣka, who was probably the grandson 
of the great Kaniṣka and lived in the 3rd century, s. Lüders 
I.e. ; Satis Chandra Vidyabhushana in JASB 6, 1910, 477 ff. ; 
Kimura I.e.; Day a Ram Sahni 1. c. ; Hari Charan Ghosh, 
Ind. Hist. Qu., 5, 1929, p. 70, and Sten Konow, Kharoshthi 
Inscriptions, p. lxxx f.. 

APPENDIX V I (on page 424). 

T H E Y E A R OF THE D E A T H OF M A H Ā V Ī K A . 

According to the usual chronology of the gvetāmbara 
Jainas, Mahāvīra died 470 years before the beginning of the 
Vikrama era^i.a‚, in 527 B.C.,but according to the Digambaras, 
in 605 B.C. These dates are probably based upon erroneous 
calculations, for they are as difficult to reconcile with the one 
and only firmly established fact, namely that Buddha and 
Mahāvīra were contemporaries and lived in the reigns of 
Kings Bimbisāra and Ajātaśatru, as they are with other 
traditions of the Jainas themselves. There is a tradition of 
the Jainas, which can be traced as far back as the 
11th century A.D. , according to which Candragupta was 
anointed king 155 years after the death of Mahāvīra. Now 
it is true that even the date of Candragupta's coronation is by 
no means certain. Otto Stein (Archiv Orientální 1, 1929, 
354 ff., 368 ff.) has shown that Candragupta cannot have been 
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öröwned king before 31817 B.C. If we assume 317 B.C., 
hypothetically‚ as the coronation year, then the Nirvana of 
Mahāvīra would have taken place in 47372 B.C., and that of 
Buddha in 480–79 or 483–82 B.C., according to whether we 
assume 28 or 25 years as the length of Bindusāra’s reign. J. 
Charpentier (Ind. Ant., 43, 1914, 118 ff., 125 ff., 167 ff. and 
Cambridge History, I, 150 ff.) has attempted to prove that 
Buddha died in 477 B.C. and Mahāvīra in 467 B.C. H. 
Jacobi, who formerly (The Kalpasūtra of Bhadrabāhu Ed., 
Introduction, p. 6 ff.) had likewise assumed the date 467 B.C., 
now accepts (Buddhas und Mahāvīras Nirvana und die poli

tische Entwicklung Magadhas zu jener Zeit in SBA, 1930, 
p. 557 ff.) 484 B.C. as the year of Buddha's death and 477 
B.C. as that of Mahāvīra, as a "" sure foundation ’' for the 
history of Magadha, and he sets out from the year 322 B.C. 
as the year of Candragupta's coronation. S. V. Venkateswara, 
JRAS, 1917, 122 ff., has tried to prove that Māhavīra could not 
have died earlier than 437 B.C. 

None of these datings can be reconciled with the 
tradition, preserved in three different passages in the Pali 
Canon (Dīgha III, 117, 210 ; Majjhima II, 243f.) and also in 
the Chinese Dīrghagama (s. S. Behrsiug in Asia Major VII, 
1931, p. Iff), that the Nighaṇta Nātaputta died a short time 
before Gotama. Jacobi SBA 1930, 558 ff., assumes that this 
report was only invented in order to connect with it 
the story of the quarrels in the community of the 
Nighaṇṭas after the death of the Master. Of course, this is 
possible, but I have grave doubts that such a report which, as 
the Chinese translation shows, belongs to an earlier Canon, 
should be mere invention. I should prefer to say that the 
real date of Mahāvīra's Nirvana is still unknown. 

Cf. also K. B. Pathak in Ind. Ant. 12,1883, p. 21f.; 
Hoernle in E R E I, 261; Smith, Early History (4th ed.), 
pp. 34, 48f., and Gue'rinot, La religion Djaina‚ p. 41. 





ADDITIONS AND CORRECTIONS 

P. 3, L. 16, read pātimokkha. 
P. 8 note 2, add : That the canon was written down under 

Vaṭtagāmani is not only related in the Dīpavaṃsa 
and Mahāvaṃsa‚ but also, with more details in the 
Nikāyasaṃgraha, composed at the end of the 14th 
or the beginning of the 15th century A.D. See 
G. P. Malalasekera, Pali Literature of Ceylon, 
London 1928‚ p. 43f. It is likely enough that some 
commentaries may have been written down even 
before Vattagāmani‚ but canonical texts were learnt 
by heart by the monks and transmitted orally, 
even in much later times ; see Malalasekera, I.e., 
p. 44ff. 

P. 9 note 2, L. 2‚ read abhidhamma for abhdhamma. 
To p. 12ff. : On the value of the Pali Canon for our knowledge 

of early Buddhism, see also Friedrich Weller in 
Asia Major 5, 1930, p. 149ff. ; Winternitz in Studia 
IndoIranica, Ehrengabe für Wilhelm Geiger, 
Leipzig 1931, p. 63ff. ; Bimala Churn Law in Ann. 
Bh. Inst. 12, 1931, p. I7lff. 

P. 12, L. 1, read not for oot 
P. 16 note 3, L. 4, after Barm add : and K. G. Singha. 

„ „ L. 5, after " Calcutta, 1926 " add : Cf. J. Ph. 
Vogel in JRAS 1927, 592ff. 

P. 21, L. 16, read Bhikkhunīvibhañga. 
P. 21 note 1, L. 10f., instead of " new edition in preparation " 

read second edition, 1929. 
P. 25 note 1‚ L. 6‚ read Frankfurter for Frankfurter. 
P. 35 note 2‚ L. 2‚ read translated by T. W. and C. A. F. 

Rhys Davids. 
P. 36‚ L. 21‚ read entertainments for conversations. 

78 
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P. 39, L. 13, read Nirvana. 
P. 41 notes, L. 6, read MahāParinirvānaSūtra, see Carlo. 
To p. 42, L. 10 : Cf. Friedrich Weller, Der chinesische Dharma

saṃgraha. Mit einem Anhang über das Lakkhaṇa

suttanta des Dīghanikāya, Leipzig 1923. 
P. 48, L. 22‚ read reins for reigns. 
To p. 53. L. 3 : An enlarged version of Majjhimanikāya 

No. 135 (Cü]aKammavibhanga) which also exists 
in the Chinese MadhyamaĀgama and in two other 
Chinese recensions, is the MahāKarmavibhaṅga, 
discovered by S. Lêvi in a Nepalese MS. See Annual 
Bibliography of Indian Archaeology for the Year 
1929 (Leyden‚ Kern Institute, 1931), p. 1 ff. 

P. 58 note 2, L. 3, read Bhābrū. 
P. 54 note 1, L. 4, after 1925 add : and Vol. I, 1930. 
P. 59, L. 17, read ivhen I was she. 
P. 78 note 2, add : On the relative date of the text cf. B. Ch. 

Law in Ann. Bh. Inst. 12, 1931, p. 176 f. 
P. 80 note 2, L. 5, read L . von Schroeder. 

L. 8, read GSÄI for JSÄI. 
P. 94, L. 7 from below, read VāsetthaSutta. 
P. 98 note 3, add : See also Bimala Churn Law in Ann. Bh. 

Inst. 12, 1931, 173 ff. 
P. 116 note 3, L. 6 from below, read Franke in Bezz. Beitr.— 

At the end of the note add : See also Gokuldās De 
in Calcutta Review, June 1929, 265 ff. ; August 
1929, 246 ff. ; Jan. 1930, 78 ff. ; July 1930, 65 ff. ; 
Feb. 1931, 278 ff. 

P. 118 notes, L. 11, add : See Winternitz in Ind. Hist. Qu. 4, 
1928, 1 ff. 

P. 119, L. 6, read tally for tallies. 
P. 120 note 2, add : and Oct. 1927, p. 56 ff. ; cf. J. Ph. Vogel 

in JRAS 1927, p. 592 ff. ; Gokuldās De, "Bharhut 
Jātakas " in a New Light, in Calc. Rev., August 
1929, p. 246 ff. 
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P. 121 note 1, add : See also A. Coomaraswamy in JRAS, 1928, 
390 ff. 

‚, note 2, L. 2, read nordöstlichen for nordostlichen and 
add : B. C. Sen, Studies in the Buddhist Jātakas, 
Calcutta 1930, still takes the whole of the Jātaka 
book as evidence for the " history ’' of the time of 
Buddha. Gokuldas De, JātakaGleanings bearing 
on Ancient Indian Culture and Civilisation (Calcutta 
Review, Sept. 1931, p. 361 ff. ; Oct. 1931, 
p. 106ff.), is more cautious, in taking his " glean

ings
 9 9 from the Gāthās only. 

P. 131f. note 3, add : In the SaṃkhaJātaka (No. 442) and the 
MahājanakaJātaka (No. 539) we meet with a 
goddess of the sea, Maṇimekhalā, who saves ship

wrecked seafarers. This goddess has a temple in 
Kānchī (near Madras). See S. Lévi in Ind. Hist. Qu. 
6, 1930, 597 ff. • 

P. 133 note 3, add : On the relation between the Jātaka and 
the Mahābhārata, see above Vol. I‚ p. 472 note 4 ; 
H. Lüders in SBA‚ 1929‚ 269 ; N. B. Utgikar in 
JBRAS‚ N.S., Vol. IV, nos. 1, 2. 

P. 156 note 2, add : See also B. Ch. Law in Ann. Bh. Inst. 
12, 1931, p. 173f. 

P. 170 note, L. 2, after "pp. 6 and 16 " add : Dwijendra Lai 
Barua in Ind. Hist. Qu. 7, 1931, 367ff. 

P. 170 note 2, add : See also B. Ch. Law in Ann. Bh. Inst. 
12, 1931, p. Ī77f. 

P. 174 note 1, add : G. P. Malalasekera, Pali Literature of 
Ceylon, London 1928, and B. Ch. Law in Ann. Bh. 
Inst. 13, 193132, pp. 97143. 

P. 174 note 2, add : A new theory on the composition of the 
Milindapañha has been suggested by Mrs. Rhys 
Davids, The Milinda Questions—An Inquiry into 
its Place in the History of Buddhism with a Theory 
as to its Author, London 1930. She thinks that 
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there is one author of the book who first edited 
the conversation between Milinda and Nāgasena, 
which she considers to have actually taken place, 
then—about ten years later—wrote the dialogues on 
the Dilemmas, and still later, as " a greyhaired man," 
the book of the Similes. I am not convinced, and 
see no reason to change my views expressed on pp. 
17483. For an analysis of the work see also B. 
Ch. Law" in Ann. Bh. Inst. 13, 193132‚ pp., 10522. 

P. 177 note 1, L. 1, read Milindapañho for Milindapaūho. 
P. 177 note 2, L. 1, read F. 0 . Schräder for E. Schräder. 
P. 183 note 1, add : For an analysis of the contents of the 

Netti‚ see B. Ch. Law in Ann. Bh. Inst. 13, 1931

32, p. 97ff. 
‚, note 4, read Fuchs for Fuch's‚ and add at the end of 

the note : B. C. Law in Ann. Bh. Inst. 13, 193132, 
p. 105. 

P. 190 note 1, add : Cf. Maung Tin in JRAS, 1923, 265ff. 
P. 214 note 2, add : It is now probable that an older Thera 

Dhammakitti ( I ) , who lived in the reign of Para

kkamabähu I, was the author of the first part of the 
Cuḷavaṃsa ending with the death of Parakkama

bāhu I in 1186 A.D., while chapters 80ff. were 
written by another Dhammakitti ( I I ) , who may be 
the same who wrote the Dāṭhāvaṃsa in 1211 A.D. 
The second part of the Cūlavaṃsa deals with the 
period 11861333 A.D. and the third part, probably 
composed by the Thera Sumaṅgala in the second 
half of the 18th century, with the period from 
1333 to 1781 A.D. See W. Geiger in Ind. Hist. 
Qu. 6‚ 1930‚ 206ff. 

P. 215 note 2‚ add : On the sources of the Mahāvaṃsa see 
also W. Geiger in Z I I 7‚ 1929‚ 259ff., who shows 
that Mahānāma probably also used a chronicle of 
Rohaṇa‚ and puññapotthakāni (books containing 
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lists of pious foundations), besides popular (oral) 
traditions. 

P. 216f. note 2, add : On Mahāvaṃsa and Cūḷavaṃsa as 
sources of history, see also W. Geiger in Ind. Hist. 
Qu. VI, 1930, 208ff. 

P. 220 note 1, L. 3, after " p. 96ftV’ add : and Ann. Bh. Inst. 
13‚ 193132‚ p. 122f. 

„ note 1‚ add at the end : A paper on Buddhadatta‚ by S. 
Jambunathan in Journal of Or. Res., Madras, April 
1928, pp. 11117‚ is quoted in BB. I‚ No. 130. 

P . 221 note 1‚ L. 7‚ read Mrs. Rhys Davids. 
P. 222 notel‚ add: See also B. 0 . Law in Ann. Bh. Inst. 13, 

193132‚ p. 123ff. 
P. 222 note 3‚ add : Cf. B. C. Law in Ann. Bh. Inst. 13 1931

32‚ p. 141ff. 
P. 224 note 1‚ add: Cf. B. C. Law in Ann. Bh. Inst. 13‚ 1931

32‚ p. 134ff. 
P. 227 note 1‚ add : Buddhist texts are known to have been 

translated into Chinese already in the second 
century A.D., if not earlier. The earliest Tibetan 
translations date from the second half of the eighth 
century A. D.; see A. H. Franche, Antiquities of 
Indian Tibet, Vol. II, The Chronicles of Ladakh and 
Minor Chronicles (Archaeological Survey of India, 
New Imp. Series, Vol. 50), Calcutta 1926, p. 86. 

P. 227 note 2, L. 2, read Kucha for Kuchar– 
P. 229, L. 18, read even the for even in the. 
P . 229 note 1, add : Nalinaktha Dutt‚ Aspects of Mahāyāna 

Buddhism and its Relation to Hīnayāna, London 
1930 (Calcutta Oriental Series No. 23). 

P . 230 note 1, L. 2, read causality for cusality. 
P. 232 note 1, L. 3 and note 2, L. 1, read Oldenberg for Oldenburg. 
P. 233 note 2, add : On the legendary matter, Jātakas and 

Avadānas, in the MūlaSarvāstivāda Vinaya‚ see 
also J. Przyluski in Ind. Hist. Qu. 5, 1929, p. Iff. 
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P. 235 note 1, add : The ChungTsi–King (Chinese version of 
the Saṃgītisutta) of the Dīrghāgama has been 
translated into German and discussed by Siegfried 
Behrsing in Asia Major 7‚ 1931‚ pp. 1149. Cf. 
above, p. 45 note 2. 

P. 235 note 3, add: The Chinese Fan wang king or 
" BrahmajālaSūtra," a Vinaya work of the Mahā– 
yāna‚ translated by Kumārajīva from an unknown 
Sanskrit text, has been edited and translated into 
French by J. J. M. De Groot‚ Le code du Mahâyâna 
en Chine son influence sur la vie monacale et sur le 
monde laique (Verhandelingen der Kon. Akademie 
van Wetenshappen te Amsterdam, Afd. Lett. Deel 
I, No. 2) 1893. Another BrahmajālaSūtra in the 
Chinese Dīrghāgama, as well as the Brahmajāla

Sūtra in the Tibetan Kanjur‚ corresponds to the Pali 
text in the Dīghanikāya. 

P. 237, L. 6, read Dhammapada for Dharmapada. 
P. 237 note 4, add : Fragments of Udānavarga translations in 

Kucean language are discussed by E. Sieg and W. 
Siegling in BSOS VI, 2, p. 483ff. 

P. 238 notes, L. 4, read Schiefner for Schiefnen. 
P. 239 note 2, add : See now also Bimala Churn Law, A 

Study of the Mahāvastu‚ Calcutta and Simla 1930‚ 
and Supplement. 

P. 240, L. 1‚ Mm. Haraprasāda 8āstri (Calcutta Review, 
Sept. 1930‚ p. 44lf .) would translate: "Vinayapi

taka according to the text of the Mahāsaṅghikas 
who declare the Buddha to be lokottara." For, he 
says, all the Mahāsaṅghikas believe the Buddha to 
be lokottara, and in the list of the eighteen sects 
" Lokottaravādins ’’ are not mentioned. But Vasu– 
mitra and Bhavya mention the Lokottaravādins as 
a sect of the Mahāsaṅghikas. See Mrs. Rhys Davids, 
Points of Controversy, p. xxxvi f. and Max 
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Walleser, Die Sekten des alten Buddhismus, Heidel

berg 1927‚ pp. 28, 78. 
P. 240, L. 3, read Mahāsañgha for Mahāsāngha. 
P. 243 note 2, L. 1 : read above for avove. 
P. 247 note 2, add: See also B . C . Law, A Study of the 

Mahāvastu, Supplement, p. 17f., and A. B. Keith, A 
Note on the Mahāvastu, in Law's book, p. vii. 

P. 260 note 2, add : On the style and language of Aśvaghoṣa’s 
poems cf. Keith, HSL‚ p. 56 ff. 

P. 262 note 1, add: On the relation between Vālmīki and 
Aśvaghoṣa, s. Vol. I, p. 512 f., and 0. W. Gurner in 
JASB‚ Vol. XXIII, 1927, p. 347ff. (BB I, no. 102)." 

P. 262 note 2, L. 4, after " 1928 " add: An English transla

tion of the Saundarananda by E. H. Johnston has 
been published in the same series, London 1932. 

P. 266 note 1, add : It seems to me quite impossible that such 
texts as the Nairātmyaparipṛcchā, the Gurupañcā– 
śikā‚ and similar Mahāyāna and Tantra texts which 
are ascribed to Aśvaghoṣa (s. S. Lévi in JA 213, 
1928, 204 ff.; 215, 1929, 255 ff.) could be works of 
the poet. Either they are apocryphal, or their 
author is another Aśvaghoṣa. Cf. J. Przyluski in 
Acad. roy. de Belgique Bulletins de la classe des 
lettres, 1930, 425ff. 

P. 267 note 1, add : It is possible that Aśvaghoṣa is also the 
author of a lyrical drama treating the legend of 
Rāṣtrapāla, s. S. Lévi in JA 213, 1928, 200ff. 

P. 267 note 2, add : Pages 267ff. were already printed when I 
saw Joh. NobeVs paper " Kumāralāta und sein 
Werk '’ (NGGW‚ 1928, 295ff‚; see also S. Lévi in 
JA 213‚ 1928‚ 193ff.; 215‚ 1929‚ 27lff., and L. de 
La Vallée Poussin, Vijñaptimātratāsiddhi (Buddhica 
I, 1) Paris 1928, p. 223f.) which makes it most pro

bable that Kumāralāta's Kalpanāmanḍitikā Dṛṣtān– 
tapaṅkti is not identical with the Sūtrālaṃkāra, 
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but an imitation of it prepared for the use of the 
Sautrāntikas, and that Aśvaghoṣa is the author of 
the " Sūtrālaṃkāra ’’ translated by Kumārajīva. 
On the other hand the colophons of the Turfan 
fragments leave no doubt that Kumāralāta is the 
author of the Kalpanāmaṇḍitikā, s. J. Przyluski 
in Acad. roy. de Belgique Bulletins de la classe 
des lettres, 1930‚ 425ff. H. Lüders (Kātantra 
und Kumāralāta, SBA 1930, 53lf.)has also discover

ed fragments of a grammar by Kumāralāta. 
P. 270, last line, read Gatuhâataka Stotra. 
P. 277 note 3, add : Gf. Winternitz in Comm. Wogihara, p. 7ff. 
P. 285 note 4, add : J. Przyluski (Ind. Hist. Qu. 5, 1929, p. 5) 

does not think it probable that the Vinaya is the 
source of the Divyāvadāna. He holds that " the 
compilers of the Vinaya of the Mūlasarvāstivādins 
are likely to have borrowed from the ancient 
collection of fables of which our Divyāvadāna is only 
a late recension.’' 

P. 286 note 3, add : J. Przyluski in JA 210, 1927, p. 115ff. 
P. 293 note 1, L. 2, read JRAS for JARS. 
P. 294 note 4‚ add : On the Bodhisattvapiṭaka see also Hara– 

prasād Śāstrī in B. C. Law, Buddhistic Studies, 1931, 
p. 846ff. 

P. 295, L. 4, add : As there is no Mahāyāna Canon, there is 
also no special Vinayapiṭaka of the Mahāyāna‚ 
though there are Sutras which treat of Vinaya sub

jects. Such Sutras are the Chinese Brahmajāla

Sūtra (translated into French by M. de Groot‚ Le 
code du Mahâyâna en Chine (seep. 622 above addi

tion to p. 235 note 3) and the Bodhisattva~Prātimoksa

Sūtra (edited by Nalinaksha Dutt in Ind. Hist. Qu. 
7‚ 1931‚ 259ff.). See also N. Dutt, Aspects of Mahâ

yâna Buddhism and its relation to Hīnayāna‚ p. 290ff. 



ADDITIONS AND CORRECTIONS 625 

P. 305 note 4, add: On the great importance of the Sad

dharmapuṇḍarīka in Japan, see M. W. de Visser, 
Ancient Buddhism in Japan Sutras and Ceremonies 
in use in the Seventh and Eighth Centuries A.D., 
Paris 1928 (Buddhica, sér. I, t. I l l ) , pp. Iff., 43. 

P. 306 note 3, L. 1, read Waddell 
P. 307 note 1, L. 7, read 8iksāSamuccaya. 
P. 307 note 3, L. 2, read beingr in the hope. 
P. 315 note 1, add : See now also the valuable " Note on the 

Prajñāpāramitā " by Nalinaksha Dutt‚ Aspects of 
Mahāyāna Buddhism, London 1930 (Calcutta Orien

tal Series No. 23), p. 323ff‚, and the survey of the 
Prajñāpāramitā literature by Tokumyo Matsumoto, 
Die PrajñāpāramitāLiteratur nebst einem Specimen 
der SuvikrāntavikrāmiPrajñāpāramitā (Bonner Ori– 
entalistische Studien Heft 1), Stuttgart 1932. N. 
Dutt‚ l. c., pp. 39f., 328 dates the Aṣṭasāhasrikā 
" as early as the first century B. C " According to 
Matsumoto (1. c , p. 22) the earliest Chinese transla

tion of the Aṣtjasāhasrikā Pr. dates 172 A. D. He 
thinks (1. c , p. 31) that the Prajñāpāramitās origina

ted in Kashmir between the birth of Christ and the 
time of Kaniṣka. 

P. 315 note 2, add : On a list of Prajñāpāramitās in the Tibe

tan Kanjur, see also Marcelle Lalou in JA 215^ 
1929, pp. 87102. 

P. 316 note 2, add : The Sanskrit text of the Saptaśatikā 
Prajñāpāramitā has been edited by G. Tucci (Memo– 
rie della R. Accademia Nazionale dei Lincei‚ Vol. 
XVII) , Roma 1923, and, together with Hsüan 
Tsang’s Chinese version, by Jiryo Masuda in Comm. 
Wogihara, p. 185ff. 

P. 316 note 6, add : N. Butt, 1. o._, 328ff., by a comparison of 
the Prajñāpāramitā versions, comes to the conclusion 
that "the relation between the Aṣṭa. and the gata. 

79 
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can be hardly called that of abridgment or expansion, 
as it can be said between the Śata. and the Pañca– 
viṃśati." Verbal agreements show " that the Aṣṭa. 
and the Sata. deal with identical topics, but the 
arrangement and the emphasis laid on a particular 
topic are quite different. Besides this, the Śata. 
introduced new topics like bhūmis and expositions of 
the various sūnyatās, samādhis, etc., which were 
only enumerated or referred to in the Aṣṭa. So it 
may be said that the gata. utilised the Aṣṭa. and not 
vice versa." On the other hand, "the Pañcaviṃsati 
is clearly an abridgment of the Sata. effected by an 
omission of set enumerations and repetitions." Dr. 
Dutt is certainly right in saying " that the generali

sations regarding abridgment and expansion of the 
Prajñāpāramitās are not possible and that each book 
must be judged by its contents." About the Daśa– 
sāhasrikā and Aṣtasāhasrikā in Chinese, s. Dutt, 1. c , 
p. 323f. Matstimoto, in his list of Prajñāpāramitā 
texts (1. c , p. 2ff‚). does not mention a Daśasāha

srikā at all. 
P. 321, L. 4, read Śatasāhasrikā. 
P. 322 note 1, add : N. Dutt, I.e., p. 332ff., would explain the 

tiresome repetitions in the Prajñāparamitās as due 
to the desire of philosophical writers of first wiping 
out from the minds of the readers old ideas, in order 
to implant new ideas in their place3 but who " sadly 
lacked the knowledge of artful repetitions," and 
therefore became tiresome. I think that the writers 
of the Pr. wrote for religious purposes rather than 
for philosophical teaching. 

Po 326 note 5, L. 2, read Sautrāntikas for Santrāntikas. 
P. 327 note 1, add: See also J. Rahder‚ Glossary of th9 

Sanskrit, Tibetan, Mongolian and Chinese Versions 
of the DaśabhūmikaSūtra, Paris 1928 (Buddhica^ 
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sér, 2, tome I) and The DaśabhūmikaSūtra (Gathā 
portion) Edited by Johannes Rahder and Shinryu 
Susa in EB 5, No. 4, July 1931. 

P. 328 note 1, add : On the Bhūmis and the literature on them 
see now N. Butt, Aspects of Mahāyāna Buddhism, 
p. 238ff. 

P. 332 note 1, add : The Ugradatta Paripṛcchā seems to have 
been a book of conduct for use by the lay Bodhi– 
sattvas, s. N. Butt, Aspects of Mahayāna Buddhism, 
p. 299. 

P. 332 note 2, add : The Sanskrit text of a Nairātmya

pariprcchā, formerly only known in a Tibetan and in 
a Chinese version, has been discovered by S. 
Lévi (see JA t. 213, 1928, p. 207ff.). A reconstruc

tion of the Sanskrit text from the Tibetan version 
has been edited by Sujitkumar Mukhopadhyaya in 
VisvaBharati Studies, No. 4, Calcutta 1931. 

P. 332 note 3, add: See now also Daisetz Teitaro Suzuki, 
Studies in the Lankavatara Sutra, London 1930 (cf. 
EB V, 1929, pp. 179), also Haraprasād Śāstrī and 
S. N. Dasgupta in B. C. Law, Buddhistic Studies, 
1931, pp. 840ff., 859ff. 

P. 333, L. 9 : The last chapter should not be called
 J

' Sagā– 
thakam‚" but (if it had any title at all) it should be 
" Gāthaḥ." This is also the meaning of the 
colophon : ity āryasaddharmaLaṅkāvatāro nāma 
mahāyānasūtraṃ sagāthakaṃ samāptam. Gf. Suzuki, 
Studies in the Lankavatara Sutra, p. 22. 

P. 335 note 3, add : Of the 884 Gāthās of Chap. X, 200 occur 
also in the main part of the work. Suzuki, Studies 
in the Lankavatara Sutra, p. 21ff‚, describes this 
Gāthā chapter as " nothing but a heap of rubbish 
and gems." 

P. 336, L. 6, read
 1 } for

 2 )

. 
P. 336, L. 18, read

2 ) for
 1 1

. 
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P. 339 note 2, add : The new edition of the Suvarṇaprabhāsa 
Sūtra‚ prepared by the late Professor Bunyiu Nanjio 
and after his death revised and edited by H. 
Idzumi‚ The Eastern Buddhist Society, Kyoto 1931, 
has since been published. 

P. 341 note 2, L. 4, read : An Uiguric version of the Suvarṇa

prabhāsa has been edited by W. W. Radio ff and S. 
E. Malov in Bibl. Buddh. XVII, 1913ff., and 
translated into German by the same in Bibl. Buddh. 
XXVII , 1930. 

P. 343 note 2, add: A Sanskrit biography of the Siddhas, 
found by G. Tucci (JASB‚ N.S., XXVI, 1930, 
138ff.), contains also some information on Nāgār– 
juna‚ or rather on the different authors and teachers 
of this name. On the confusion of the Mādhyamika 
Nāgarjuna and the Tāntrika Nāgārjuna s. also 
Nalinaksha Dutt in Ind. Hist. Qu. 7, 1931, 635ff. 

P. 346. L. 3 from below, add : The VigrahaVyāvartanī is a 
polemical treatise ; it has been translated from the 
Tibetan by Susuma Yamaguchi (JA 215, 1929, pp. 
186), who also notes the differences of the Chinese 
translation. The Tibetan text and an English 
translation from the Chinese and Tibetan has been 
published by G. Tucci in PreDiṅnāga Buddhist 
Texts on Logic from Chinese Sources, GOS No. 
XLIX‚ 1929. 

P. 346 note 1, L. 2, read Materialien zur Kunde des 
Buddhismus. 

P. 346 note 4, add : A reconstruction of the Sanskrit text from 
the Tibetan and Chinese versions, and an English 
translation, with Introduction and Notes, has been 
published by Vidhushekhara Bhattacharyya in Visva– 
Bharati Studies No. 1, Calcutta 1931. The Pandit 
leaves it an open question whether the author of the 
work is the old Nāgārjuna of about 200 A.D. , or 
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the second Nāgārjuna who " is believed to have 
flourished in about the first half of the seventh 
century A.D.’' 

P. 347 note 1, L. 2, after " Oxford 1885 " add : Different from 
the Sanskrit Dharmasaṃgraha, but closely related 
to it is the Chinese Dharmasaṃgraha, see F. Welter, 
Der chinesische Dharmasaṃgraha, Leipzig 1923. 

P. 348, L. 11, read grounds for ground. 
„ L. 12‚ read Sūtra for Sütra. 

P. 350 note 4, add : See now also the Catuḥśataka of Āryadeva 
Sanskrit and Tibetan texts with Copious Extracts 
from the Commentary of Candrakīrti. Recon

structed and edited by Vidhushekhara Bhattacharya9 

Part II , VisvaBharati Series, No. 2, Calcutta 
1931. An English translation from the Chinese of 
Āryadeva's Śataśāstra, a work which is similar to 
the Catuḥśataka, though the subjects are differently 
arranged, has been published by G. Tucci in Pre– 
Diṅnāga Buddhist Texts on Logic from Chinese 
Sources, GOS No. XLIX‚ 1929. Another Madhya– 
maka text of Āryadeva, the Aksaraśatakam, has 
been translated after Chinese and Tibetan mate

rials by Vasudev Gokhale, Heidelberg 1930 (Mate

rialien zur Kunde des Buddhismus 14). 
P. 351 note 4, add : See also La Vallée Poussin in BSOS VI, 

2 (1931), p. 411ff. 
P. 353 note 3, add : The Sanskrit text and Tibetan transla

tion of the Abhisamayālaṃkāra–Prajñāpāramitā–Upa– 
deśaSāstra have been edited by Th. Stcherbatsky 
and E. Obermiller in Bibl. Buddh. XXIII , 1929. 
It is, according to Stcherbatsky, "the fundamental 
work for the study of the Buddhist doctrine of the 
Path towards moral perfection and the attainment 
of the condition of a Buddhist Mahāyānistic Saint, 
and of a Mahāyānistic Buddha in the blessed 
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Nirvana." Stcherbatsky explains abhisamaya as a 
synonym of mārga‚ and says : "Alamkāra is the 
name for a literary form popular with the Buddhists. 
It means that the work in question contains no 
full and detailed exposition of the doctrine, it is 
not a mahāśāstra, like the Abhidharmakośa, but it 
is only a short summary of the salient points of 
the system contained in the prajñāpāramitā sūtras." 
The Alaṃkāras are always composed in memorial 
verses (kārikās) which, like the Brahmanical Sutras, 
again require a commentary. See also Tucci‚ On 
some Aspects of the Doctrines of Maitreya(natha) 
and Asaṅga‚ Calcutta 1930, p. 10ff., and in JASB 
N.S. XXVI, 1930, p. 127. 

P. 354 note 1, add : See also Hakuju Ui‚ Maitreya as an 
Historical Personage, in Lanman Studies, p. 95ff. 
Here he says (p. 99) that it " i s still a question" 
whether the authorship of the commentary on the 
MahāyānaSūtrālaṃkāra belongs to Asaṅga or to 
Vasubandhu. He ascribes to Maitreya the 
works : Yogācārabhūmi, Yogavibhaṅgaśāstra 
(now lost), Mahay anaSūtrālaṃkāra, Madhy– 
āntavibhaṅga, VajracchedikāPāramitaśāstra, and 
Abhisamayālaṃkāra. G. Tucci‚ On some Aspects of 
the Doctrines of Maitreya(natha) and Asaṅga‚ 
Calcutta 1930, and in JASB, N.S., XXVI, 1930, 
p. 125ff., supports, by new evidence, the view that 
Maitreya or Maitreyanātha is an historical person

age and the author of six works, including the 
MahāyānaSūtrālaṃkāra, and the Yogacaryābhūmi

śāstra (this is the correct title). He is of opinion 
that Maitreya is the author of the Kārikās of all 
the six works, while Asaṅga‚ his chief pupil, 
wrote the commentaries on them. E. Obermiller, 
in the introduction to his translation of the Uttara
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tantra of Maitreya (The Sublime Science of the 
Great Vehicle of Salvation, being A Manual of 
Buddhist Monism, The Work of Ārya Maitreya 
with a Commentary by Āryāsaṅga. Translated 
from the Tibetan, in Acta Orientalia, Vol. IX, 
1931, pp. 81306), states that the following five 
works are ascribed to Maitreya by Tibetan tradi

tion, viz., Sūtrālaṃkāra, Madhyāntavibhaṅga, 
Dharma–dharmatā–vibhaṅga, Abhisamayālaṃkāra, 
and Uttaratantra. Obermiller gives a summary 
analysis of all these works. As the commentary on 
the Abhisamayālaṃkāra is ascribed to Asaṅga‚ and 
as both text and commentary must have been 
composed by the same author, Ö. inclines to the 
opinion that all the 5 treatises which show a great 
resemblance with each other as regards style, though 
they are written from different points of view 
(13 from YogācāraVijñānavāda, 4 and 5 from 
Mādhyamika point of view), were written by Asaṅga‚ 
and that the tradition of Asaṅga having heard 
them from Maitreya in the Tuṣita heaven is only 
meant to give a divine sanction to the works. 

P. 354 note 2, add : An edition of the Bodhisattvabhūmi, 
being the 15th section of the Yogācārabhūmi, has 
been published by Unrai Wogihara, Tokyo 1930. 

P. 355f. note 1, add : The question of Vasubandhu’s date has 
recently been discussed by J. Takakusu, Taiken 
Kimura‚ and Genmyo Ono (in Lanman Studies, pp. 
79ff., 89ff., 93f.) who agree in assigning the author 
of the Abhidharmakośa to the 5th century (420500 
A. D.). T. Kimura speaks here also of two Vasu– 
bandhus. TaJcaīcusu's chief arguments are argu

menta ex silentio : Kumārajīva (383414 in China) 
and Fahien (399414 in India) know nothing of 
Vasubandhu and his Abhidharmakosa. The sources 
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on which N. Péri relies, are declared by Takakusu 
to be "spurious." On the other hand, H. JJ% (Lan– 
man Studies, p. 101f ) gives the following dates : 
Maitreya 270350, Asaṅga 310390, Vasubandhu 
320400, which Takakusu considers too early by 100 
years. 

P. 357 note 1, Line 2, after " 1918 " add : Second Kocasthāna 
ed. by U. Wogihara, Th‚ Stcherbatsky, and E. Ober

miller‚ Bibl. Buddh., 1931. The Tibetan version 
of the Abhidharmakośakārikāḥ and Abhidharma

kośabhāṣyam has been edited by Th. Stcherbatsky 
in Bibl. Buddh. XX, 1917 and 1930. 

P. 358 note 4, add : A similar work is the Sīlaparikathā, a 
moral treatise of 11 verses, which is ascribed to 
Vasubandhu, and preserved in the Tibetan Tanjur 
only ; s. Anathanath B asu in Ind. Hist. Qu. 7, 
1931, 28ff. 

P. 360 note 5, add : A fragment of the Sanskrit text of the 
Commentary on the PratītyaSamutpādaSutra has 
been published by G. Tucci in JRAS, 1930, p. 611ff. 
Instead of "According to G. Tucci,’

5 etc. read : H. R. 
Rangaswamy lyengar (JBORS 12, 1926, p. 587 ff. ; 
Ind. Hist. Qu. 5, 1929, p. 81ff.) and G. Tucci (Ind. 
Hist. Qu. 4, 1928, p. 630ff.) have proved that the 
Vādavidhi also is a work of Vasubandhu, and not 
as A. B. Keith, in agreement with Satis Chandra 
Vidyabhushana, tried to prove (Ind. Hist. Qu. 4, 
1928, p. 22lff.) the work of Dharmakīrti. 

P. 362 note 1, add : The whole extremely complicated prob

lem of the authenticity of the Ta Tch’eng K'i Sin 
Louen (this is the Chinese title of the Mahāyāna

śraddhotpādaśāstra) has been fully discussed by 
Paul Demiéville, Sur l'authenticité du Ta Tch'eng 
K'i Sin Louen (Extrait du Bulletin de la Maison 
FrancoJaponaise, tome II, No. 2, Tôkyô 1929). 
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Mr. Demiéville sees no reason to deny the Indian 
origin of the work which (he thinks) must be later 
than the Laṅkāvatāra, but earlier than Asaṅga and 
Vasubandhu. Else it would be difficult to explain 
why they are never quoted in the work. On the 
other hand it is strange that the work, so famous in 
China and Japan, is never alluded to in any Sans

krit text, nor in any Chinese or Tibetan translations 
of Buddhist Sanskrit works. 

P. 363, L. 10, read Candraklrti. 
P. 363 note 2, add : The Nyāyapraveśa has also been edited by 

N. D. Mironov in T'oung Pao‚ 1931, pp. 124. 
P. 364, L. 5 and L. 11, road Candraklrti. 
P. 364, L. 7, add note to Prasannapadā : Chapters I and X X V 

of the Prasannapadā have been translated by Th. 
Stcherbatsky in his work The Conception of 
Buddhist Nirvana (Leningrad 1927), pp. 79212; 
Chap. X by St. Schayer in Rocznik Orjentalistyczny, 
Lwów 1930‚ VII, 2652‚ and Chapters V‚ XII‚ 
XIIIXVI by St. Schayer, Ausgewählte Kapitel aus 
der Prasannapadā in Polska Akademja Umiejet

ności‚ Mémoires de la Commission Orientaliste Nr. 
14, w. Krakowie 1931. An analysis of Chap. XXIV 
was given by La Vallée Poussin in Mélanges 
Charles de Harlez‚ Leiden 1896. 

P. 364 note 2 : An edition of the Sanskrit text of the Ma– 
dhyamakāvatara is now being published in the Jour

nal of Oriental Research, Madras, Vol. VI, 1932 
(Supplement). 

P. 365, L. 7, read Candraklrti. 
P. 366 note 1, L. 15, read Keith. 
P. 3(;7, L. 4, read neither for nither. 
P. 369, L. 2, read Kkāśa– 
P. 369, L. 11, read Vimalaklrtinirdeśa, 

80 
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To p. 369, L. 12: The AvalokitaSūtra in the Mahāvastu II , 
36Í» ff., agrees with the AvalokanaSūtra quoted by 
Śāntideva in general, but differs from it in so many 
details that Śāntideva's text cannot possibly be a 
quotation from the Mahāvastu. 

P. 369, L. 19, read Daśabhū

P. 369, L. 19, read TathāgataguhyaSūtra. 
P. 370 note 1, add : A Mongolie translation of the Bodhi– 

caryāvatāra ed. by B. J. Vladimircov in Bibl. 
Buddh. XXVIII, 1929. 

P. 375 note 3, add : Gf. Vidhushekhara Bhattacharya in Ind. 
Hist. Qu. 6, 1930, 757ff. 

P. 377 note 1, L. 1, read The Tibetan text with a French 
translation ; and add at the end of the note : The 
first and the last of the four hymns, Sanskrit and 
Tibetan Texts, have been edited, with an English 
translation, by G. Tucci in JRAS, 1932, p. 309ff. 

P. 385 note 2, add : The MahāMāyūrī has been translated into 
Chinese by Kumārajīva, and three times more. See 
also G. Tucci in JASB‚ N.S. XXVI, 1930, p. 129. 

P. 391 note 2, add : See also P. C Bagchi in Ind. Hist. 
Qu. 6,1930, 576ff. 

P. 392 note 2, L. 3, read Sādhanamālā, IL 
P. 392 note 2, add : G. Tucci also (JASB XXVI, 1930, p. 129 ff.) 

is of opinion that the Tantras go back to the times 
of Harivarman and Asaṅga (4th century A.D.) be

cause they allude to a " Somasiddhānta " which he 
identifies with the " Tantric sect " of the Kāpālikās. 
I am afraid, the use of the terms " Tantric " and 
" Tantras " is too vague to allow any safe dating of 
Tantra literature. In line 3 of the note read Sādha– 
namālā II (instead of I I I ) . 

To p. 393, L. 9, Uḍḍiyāna is probably not Orissa‚ but the 
Swat country ; s. P. C Bagchi in Ind. Hist. Qu. 6, 
1930, p. 580f. 
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P. 393 note 4, add : See also P. C. Bagchi in Ind. Hist. Qu. 6, 
1930, 389ff. The Sandhābhāṣā is also used in the 
Dohāh:ośa‚Sahajayāna poems written in Apabhraṃśa, 
s. Les chants mystiques de Kāṇha et de Saraha. Les 
DohāKoṣa (en apabhraṃśa, avec les versions tibé

taines) et Les Caryā (en vieuxbengali)...édités et 
traduits par M. Shahidulla, Paris 1928. Kāṇha lived 
about 700, Saraha about 1000 A.D. 

P. 394 note 2, L. 1, read G. Bendall 
P. 395 note 3, add : None of the passages quoted from a 

TathāgataguhyaSūtra in the Sikṣāsamuccaya occur 
in the Guhyasamāja Tantra or Tathāgataguhyaka 
edited by Benoytosh Bhattacharyya, Baroda 1931 
(GOS No. 53). The latter is a genuine Tantra. In 
the colophons it is called " Guhyasamāja Mahā– 
guhyatantrarāja." It is a work belonging to the 
Yogatantra class. Dr. Bhattacharyya would ascribe 
this Tantra to Asaṅga‚ but his arguments are very 
weak indeed. 

P. 397 note 1, add; See also Marcelle Lalou‚ Iconographie 
des étoffes peintes (paṭa) dans le Mañjuśrīmūlakalpa, 
Paris 1930 (Buddhica, sér. 1, t. VI). B. Bhatía

charyya (GOS, Vol. L U I , p. xxxiii ff.) would 
ascribe the Mañjuśrīmūlakalpa in its original form 
to the second century A.D. But his arguments are 
by no means convincing. 

To p. 399, L. 22 : Some scholars (see e.g., G. Tucci in JASB 
N.S. XXVI, 1930, p. 128ff.) claim a higher anti

quity for the Tantras. But no real Tantra can be 
proved to have existed before the 7th century A.D. 
Neither the Suvarṇaprabhāsa nor the Mahāmāyūrī 
can be called "Tantras.’' Nor are the Kāpālikas 
a " Tantric sect." All we can say is that some of 
the elements of Tantrism are already found in 
earlier works f 
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P. 400 note 4, add : On foreign elements in the Tantra, see 
also P. C. Bagchi in Ind. Hist. Qu. 7, 1931‚ Iff. 

P. 401 note 1‚ L. 3‚ read popular for oppular. 
P. 40L note 1, add: A goddess Lima often appears in 

Buddhist Tantras connected with the cult of Dāki– 
nīs and Yoginis. Lāmā is the same as Tibetan 
Lhamo‚ "shedevil." On this Lāmā and on Tibetan 
influence on the Tantras s. also G. Tucci in JASB 
N.S. XXVI‚ 1930, p. 155ff. 

P. 406 f. note 2‚ add : See also W. Wüst, Buddhismus und 
Christentum auf vorderasiatischantikem Boden, in 
Zeitschrift für Missionskunde und Religionswissen

schaft, 1932, 33ff. 
P. 411, L. 1, read : VimalakīrtiNirdeśa. 
P. 419 note 3, L. 2, read Ängelo de Gubernatis. 
P. 422 note 2, add : The Italian original was published in 

Milano in 1925. 
P. 427 note 2, add : Also Franklin Edgerton, Notes on Jaina 

Māhārāsṭrī, in Lanman Studies, p. 27ff. 
P. 427 note 3, add : Also Bloomfield, On Diminutive Pro

nouns in Jaina Sanskrit, in Lanman Studies, p. 7ff. 
P. 428, L. 7, read Canon for Canons. 
P. 429, L. 21, read MahāPratyākhyāna. 
P. 430, L. 3, read Ohanijjutti. 
P. 432, L. 20, read Puvvas for Puvuas. 
P. 432‚ L. 2 from below, read Mahavira. 
P. 443‚ L. 21‚ add:

 1 

P. 443‚ L. 26‚ read " Numerous parables, which for " Numerous 
parables," which. 

P. 449‚ note 2‚ add : A new edition of the Uvāsagadasāo by 
P. L. Vaidya has been published at Poona 1930. 

P. 470‚ L. 12‚ read Sadāvaśyaka for Sadāvāśyaka–. 
P. 474‚ L. 10‚ read Canon for Cannon. 
P. 489 note 2‚ read pavvam for pevvam. 
P. 494 note 4‚ L. 4‚ read Stutterheim. 
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P. 498 note 1, L. 1, read Glasenapp. 
After p. 503, L. 17, add: Another " Mahāpurāṇa " is the 

Tisatthimahāpurisaganālamkāra in Apabhraṃśa by 
the poet Pupphayanta or Puçpadanta. This Mahā– 
purāṇa also consists of two parts, an Ādipurāṇa in 
37, and an Uttarapurāṇa in 65 Chapters. It was 
completed in 965 A. D. Puṣpadanta is also the 
author of two other Apabhraṃśa works, a Nāga– 
kumāracariu, and a Jasaharacariu (Yaśodharacarita).’ 
The subject of the latter is the life of Yaśodhara, 
which has also been treated in Somadeva Sūri's 
Yaśastilaka and Vādirāja Sūri’s Yaśodharacarita. 

1) Jasaharacariu of Puṣpadanta. Critically 
edited with an Introduction, Glossary and Notes by 
P. L. Vaidya (The Ambādās Chaware Digambara 
Jain Granthamālā or Karanjā Jain Series edited by 
Hiralal Jain, Vol. I), Karanja, Berar 1931. On the 
TisatthiiuahāpurLsaguṇālaṃkāra, see Introduction, 
p. 19 ff. and also Hiralal, Catalogue, p. xliii ff. 

P. 506 note 2 : The Ādīśvaracaritra, the first book of the 
Triṣaṣtiśalākāpuruṣacaritra, has been translated 
into English by Helen M. Johnson, Baroda 1931 
(GOS No. 51). 

P. 540, L. 8, read Garitra for Charitra. 
P. 543 note 1, add : But No. 13 in Grimm, Kinderund 

Hausmärchen, has more in common with the Kathā– 
kośa story, as A. Wesselski, Versuch einer Theorie 
des Märchens, Reichenberg i. B. 1931, p. 75 ff., has 
shown. 

P. 548 note 4, add : Translated into German by H. Jensen 
in Das indische Schattentheater bearbeitet von G. 
Jacob, H. Jensen, H. Losch, Stuttgart 1931, p. 
48 ff. 

P. 558 note 2, add : As to the relative pronoun yaka‚ see M. 
Bloomfield in Lanman Studies, p. 9 ff. 
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P. 561, L. 3, read There is also a S. 
P. 561 note 3, L. 1, read Āśādhara's. 
P. 561 note 5, LI. I and 2, read Saddarśanasamuccaya. 
P. 581, L. 15, read Nyāyaviniścaya. 
P. 581, L. 16, read pasambodhana. 
P. 583, L. 3, read Jñānārnava. 
P. 586, L. 6, read Camundarāya. 
P. 594, L. 14, read Dharma for Dharma. 
Addition to Appendix II : The latest discussions on the 

problem of Pali and its home are those by R. 
Siddhārtha, Origin and Development of Pali Lan

guage with special reference to Sanskrit Grammar, 
and by A. B. Keith, The Home of Pali, in B. C. 
Law, Buddhistic Studies, p. 641 ff., and p. 728 ff. 

ADDITIONAL CORRECTIONS 

P. 304, L. 13, read Nepalese. 
P. 304, L. 20, read BuddhaBhakti. 
P. 314, L. 17, read Sutra. 
P. 343 note 2, L. 2, read Nāgārjuna. 
P. 353, L. 15, read AbhisamayālamkāraKārikās. 
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Abhisamayālaṃkāra(Kārikās), 316 n., 352n., 

353, 354 n., 630 f. 
AbhisamayālaṃkāraPrajñāparamitā–Upa– 

deśaŚāstra, 629. 
Abhisamayālaṃkārāvaloka, 354 n. 
Abhisambuddha–Gāthās, 116 n. 
Abhivinaya, 9 n. 
Ācāradaśāh,s. Āyāradasāo. 
Ācāradinakara, 587. 
ĀcārāṅgaSūtra, s. ĀyāraṃgaSutta. 
Ācāravṛtti, 577. 
Ācārya Sūri‚ 479 n. 
Adharma, 333, 576. 
Adhyardhaśatikā PrajñāPāramitā  316 n., 

320 n „ 382 n. 
Adhyātmakalpadruma, 557 n. 
Adhyātmaparīkṣā, 593. 
Adhyātmāṣṭaka, 555. 
AdhyātmaTattvāloka, 594. 
Adhyātmopaniṣad, 567 n. 
Ādibuddha, 306 f. 
AdikarmaPradīpa, 324 n. , 384 n., 389. 
idikarmika—.Bodhisattva, 369, 390. 

Adinātha, 306. 
ĀdiPurāṇa, 481, 497 ff., 512, 582 n., 637. 
Ādīśvaracaritra, 637. 
Advaita philosophy, 388. 
Advayasiddhi, 393. 
Advayavajra, 375. 
^ s o p ‚ 126. 
Agaladatta, 488. 
Āgama (Buddhist), 77 n., 234 ff., 284 n. ; 

(Jaina Canon), s. Siddhānta. 
Ägamodaya Samiti‚ 427 n. 
Aggañña–Sutta, 43. 
AghaṭaKumāraCaritra, 540 n. 
Aghaṭa–Kumāra–Kathā, 540. 
Agni‚ 244 n. 
Ahiṃsā‚ 103, 425, 436, 468, 483, 569. 
Ahiqār‚ 138. 
Ahriman, 405. 
Aitareya Āraṇyaka, 145 n. 
AitareyaBrāhmaṇa, 58 n. 
Aiyangar, S. Kriehnaswami, 520 n., 553 n. 
Aiyar‚ K. G. Śankara, 598. 
Aiyer‚ V. Gopala‚ 597. 
Ajantā‚ 128 n., 139, 155, 276. 
Ajātaśatru (Ajātasattu, Kuṇiya), 37, 282, 312 

424 n., 454, 458, 598, 614. 
Ajātasattu, s. Ajātaśatru. 
Ajita‚ 554. 
Ajitaprabha, 516. 
AjitaŚāntiLaghustavana, 554 n. 
AjitaŚāntiStava, 554. 
Ajitasena, 585, 587. 
Ājīvikas, 445. 
Ajiyasantithaya, 554. 
Ajja Sāma (Ayya Sāma‚ 5rya Śyāma). 433, 

456, 537 n. 
Ajja Suhamma (Ārya Sudharman), 433, 449 I. 
Akalaṅka, 478, 497, 531, 555 n „ 576, 581 f. 
ĀkāśaGarbha–Sūtra, 369. 
Akhyāna, 48 f., 58 f., 93, 96, 123 n., 185 n. 
Akhyāyikās, 364 n. 
Akṣapāda, 336. 
AkṣaraSatakam, 629. 
AksayamatiPariprcchā, 329 n. 
Akśobhya, 312, 397 n. 
AksobhyaVyūha, 312, 328. 
Akutobhayā, 344 f. 
Alaṃkāra, 107, 260, 324 n. , 630. 
Alaṃkāraśāstra, 555 n., 573. 
Ālāpapaddhati, 585. 
ĀlavakaSutta, 96. 
l l a y a ‚ 333. 
Aibêrūnī, 343 n. 

81 
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Alexander the Great, 154, 194, 216. 
Alexanderlegend, 193. 
Aliyavasāni, 607. 
Allegory, 527 f., 530 f., 572. 
Alpākṣarā PraJDāPāramitā, 315 f., 381. 
Alsdorf, Ludwig, 544 n., 561 n. (correct for 

" Alsberg ") , 570 n., 571 n., 572 n., 
573 n. 

ÄmagandhaSutta, 9 4 . 
Amaracandra, 521. 
Ämaraja, 553. 
Amara Suri, 540. 
Amarāvatī, 155. 
Amaru, 100. 
Ambaḍa‚ 540. 
AmbaḍaCaritra, 540. 
Ambapālī, 30, 107. 
AmbaṭṭhaSutta, 37, 44, 197. 
Amida‚ 312. 
Amir Shikar. 547. 
Amitābha, Amitāyus, 310 ff.. 326 n., 327, 360. 
Amitagati, 481, 561569, 577 n. 
AmitāyurdhyānaSūtra, 301n‚, 312. 
Amitāyus, s. Amitābha. 
Amoghavajra, 386 n‚ , 400. 
Amoghavarṣa I, 478n., 481, 499, 560. 
Amṛtacandra (Sūri), 561 n‚, 576, 577 n‚, 584. 
Amṛtānanda, 259, 378. 
Aṃtagaḍadasāo (Antakṛddaśāḥ), 429, 450 f. 
Anāgatabhayāni, 607. 
Anāgatavaṃsa. 220, 221 n. 
AnamataggaSaṃyutta, 54. 
Luanda, 22, 28 f., 39 ff., 52, 64, 101 n., 102, 

159, 250 f., 263, 273, 286 f., 310. 412, 419. 
Anaṅgapaviṭṭha, 430. 
Anantaratha, 492. 
Anāthapiṇḍika, °piṇdada, 28, 187,189, 293. 
Anatomy, 460. 
Anattatā, 231. 
Andersen, Dines, 92 n., 116 n., 121 n., 224 n. 
Andha–Aṭṭhakathā, 184 n. 
Andhagajanyāya, 88 n. 
i n d h r a dynasty, 348. 
Andrew St. John, R. F . St., 133 n. 
Anecdotes, 114, 125, 127 n „ 134137, 138 n , 

177 n. , 193, 209, 402, 480, n‚ , 519 f., 526, 
644 f., 549 n., 564, 565 n. 

Anekāntajayapatākā, 584 n. 
Anesaki, M., notes to 19, 45, 69, 77, 92, 232, 

235 f., 256, 295, 305, 314, 323, 339 f., 345, 
355, 400, 404. 

Aṅgabāhiriyas (°bāhyas), 430, 457 n., 472 ff. 
Aṅgapaviṭṭha, 430. 
Aṅgas (Buddhist), 9 f., 219; (Jaina), 428– 

433, 435453, 454 n , 458, 466 n., 472 f., 
481, 487, 498, 579, 587, 592. 

Aṅgulimāla, 48, 109. 
Aṅguttara Nikāya‚ 6 n., 9 n. , 11 n , 16 n., 

2 3 n . , 3 4 , 41 n, , 4 4 , 4 9 , 51 n., 6066, 67, 
69, 76, 77 n., 78, 91, 92 n., 110 n., 166, 
168 ,191 , 198, 234 f., 264 n., 330, 384 n., 
413 n., 441, 607, 608 n. 

Animal fairy tales, 125, 128 f. 
Animals, good and noble, 156, 5 3 9 ; grateful 

a. and ungrateful man, 129, 151, 225; 
language of, 130 

Animal sacrifice, 491, 524. 
Animisacetiya, 108. 
Añkuśa‚ 494. 
Antakṛddaśāh, s. Aṃtagaḍadasāo. 
AntaraKathāSaṃgraha, 543, 544 n. 
Anthologies, 574 f. 
Anthropology, 589. 
Anugītā, 94, 145 n. 
Anukramaṇī, 33, 101 n. 
Aṇuogadāra (Anuyogadvāra), 429f., 451 n. 

472, 473 n., 522, 589. 
Anuprekṣās, the twelve, 577. 
Anurādhapura, 184 n., 190, 202, 205, 210, 

215 n. 
Anuruddha, 159, 222. 
Anusundara, 531. 
Anuttaraupapādikāṅga, 454 n. 
Anuttaraupapātikadaśāḥ, s. Aṇuttarovavāiya– 

dasāo. 
AnuttarayogaTantras, 389, 395. 
Anuttarovavāiyadasāo (Anuttaranpapātikada

* śāḥ), 429, 450452. 
Anuyoga, 453, 454 n. 
Anuyogadvāra, s. Aṇuogadāra. 
Anyayogavyavacched(ik)a, 556, 590. 
Apabhramśa, 226 n., 428,475, 496 n., 510 n‚ , 

5 H ‚ 516 n‚, 517, 521, 532, 543, 545, 558, 
570573, 589, 590 n‚, 635, 637. 

Apadāna, 35, 77 n.. 123, 157160, 207, 277, 
283 ; commentary, 19 J. 

Aparājitā, 492. 
AparimitāyuhSūtra, 382. 
AparimitāyurJñānaNāmaMahāyānaSūtram, 

382 n. 
AparimitāyusSūtropadeśa, 360. 
Aphorisms, 10, 57, 77, 124, 559; s. also Gno

mic poetry. 
Apologetics, 181. 
Apsaras, 263. 
Apta‚ 563, 567. 
Āptamīmāmsā, 474, 581. 
Āptaparīksā, 582. 
Arabian Nights , 127 n., 130 n , 138, 542. 
ĀrādhanāKathāKośa, 544. 
Ärädhanasära, 585. 
Ardhabarbara, 493. 
ArdhaMāgadbī, 430 f., 604. 
Ardhaśatikā PrajñāPāramitā, 315 n. 
Arhat‚ 36, 44, 48, 84, 86, 100,106, 158 f., 170, 

182, 195, 203 f., 228 f., 263, 268, 280, 289 
n., 321, 323 n., 436, 459, 547. 

Arhatpravacana, 583 n. 
Ariṣṭanemi (Aritthanemi, Nemi, Neminātha) , 

334, 458,469,’ 495 f., 504, 510513, 517, 
557. 

ArisṭanemipurāṇasaṃgrahaHarivamaa, 495 
n. 

Ariṭṭhanemi, s. Ariṣṭanemi. 
Arjunadeva, 590. 
Arnold, Edwin , 418 f. 
Arṣa‚ 430. 
Art, Indian, 154, 284, 304 f., 322 n. 
Arthavāda, 3 3 , 1 8 5 n. 
ArthavargīyaŚūtra, 92 n., 236 n. 
Āryā (metre), 269, 354, 451 n., 465 n., 483, 

489, 525, 588, 591 n. 
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ĀryācalaMabākrodharājaGuhyaDhāranī
SStra‚ 383 n. 

Äryacandra, 272. 
Äryadeva (Deva), 257 f., 342, 345, 349352, 

356 D., 362, 363 n., 364, 365 n., 629. 
Äryamulasarvästiväda, 231 n. 
ĀryaPrajfiāPāramitā, 316 n. 
Āryāsaṅga, s. Asaṅga. 
Ârya Sudharman, s. Ajja Suhamma. 
1ryaśūra, 273 f., 276. 
Ärya Śyāma. s. Ajja Sāma. 
irya–TārāNamā8ṭottaraeatakaStotra, 379. 
ĀryaTārāSragdharāStotra, 378. 
Ä8ADA, 503 n. 
Āśādhara, 542 n., 561 n., 577 n», 590, 591.n . 
Aáaga, 516. 
Asaṅga‚ 234 n., 271, 324, 337, 352, 354 I., 

356 n., 359, 363 n., 392, 3 9 4 > , 630635. 
Äsavas, 103. 
Ascetic morality, 425, 569 n. 
Ascetic poetry, 121, 125, 145 n., 147, 176 n., 

425, 466, 468 f., 523, 562, 573. 
Ascetics, 36, 42, 50, 65, 82, 87 f., 94 n‚, 97, 

126, 129 f., 134 n., 144, 147,161 n„ 177 f., 
206, 388, 445, 450, 463, 467 ff., 471 f., 
479 n. , 494 f., 500, 502, 513, 518, 523, 
534, 591, 594. 

Asita‚ 96, 97 n., 187, 253, 411. 
Asitapata, 560 n. 
Aśoka‚ 5 ff., 1316, 18, 20, 4 1 , 4 2 n.. 53, 66, 

93, 110, 160 n., 188 n. , 209, 213, 216, 
217 n., 224 n., 238, 254, 283, 285 f., 288
292, 599 ff., 604, 606609. 

AśokarājaSūtra, 285 n. 
Aśokarājāvadāna, 285 n. 
Aśokāvadāna, 289 n. 
Aśokāvadānamālā, 290 f. 
AssalāyanaSutta, 47, 53. 
Aṣṭakāni, 561, 581 n., 594 n. 
Aṣṭakaprakaraṇa, 561 n., 583 n.. 584 n., 594. 
Aṣṭakavṛtti, 584 n. 
AṣṭaMahāŚrīcaityaStotra, 377. 
AṣṭamīvrataVidhāna, 390. 
Aṣṭasahasrī, 581. 
Aṣṭasāhasrikā PrajñāPāramitā, 295, 314 n., 

315 ff , 321, 323 f., 328 n., 354 n., 652 f. 
Aṣṭaśatī. 581 f. 
Aṣṭāvakra, 65 n., 66 n. 
Astikāyas, the five, 576. 
Astrology, 595. 
Astronomy, 226, 313, 351, 456 f., 476 n., 554 

n‚, 595. 
Asuras‚ 280 f., 311, 491, 513 î. 
Aávaghosa, 87 n., 256276, 285 n., 342, 347 n., 

^ 349 I., 356 n., 361 f., 623 f. 
Āśvalāyana, 336. 
ĀṭanāṭiyaSūtra, 234. 
ĀtānāṭiyaSutta, 44. 
Atharvaveda, 286 n., 380. 
Atītavatthu, 116,120 n., 122 n. 
Ātman‚ 552 n‚ , 572. 
Ātmānuśāsana, 561. 
Attenhofer, A., 150 n. 
Atthakathā, 117, 118 n., 184f., 189 f., 191 n., 

202 n., 205, 208211, 215, 217 f., 221 n., 
603. 

Aṭṭhakavagga, 10 n., 92, 166, 236. 
AṭṭhānaJātaka, 339 n. 
Atthasālinī, 9 n., 169 n., 176 n., 19Ö n., 191, 

192 n.. 197, 201 n., 221 n. 
Āturapratyākhyāna, s. Āurapaccakkhāṇa. 
Aufhauser, Joh. B. , 406 n., 407 n. 
Aufrecht, Theodor, 516 n., 517 n., 588 n, 
Aung, Shwe Zan, 169 n., 183 n., 202 n. , 

222 n. 
Aupapātika, s. Uvavāiya. 
Āurapaccakkhāṇa (Āturapratyākhyāna), 429, 

459, 461 n. 
Avacūrṇis, 483. 
Avadāna. 158, 160, 177 n.. 239 n., 241, 214, 

267, 277294, 313, 376 n., 518 n., 621. 
AvadānaKalpalatā, 293, 376 n. 
Avadānamālās, 290 f. 
Avadānaśataka, 160 n., 277 n., 279284, 290 

ff., 452. 
Avalokana–Sūtra, 245 n., 369, 634. 
Avalokitasimha, 238 D. 
AvalokitaSūtra‚ 245 n., 369, 634. 
Avalokiteśvara, 303, 305310, 377 f. 
AvalokiteśvaraGuṇakāraṇḍaVyūha, 305. 
Ävassaga, s. Āvassaya. 
Ävassaya (Āvassaga, Ävasyaka), 429, 470, 

476 n., 481, 485, 489 n., 496 n., 536, 575, 
589. 

Āvaêyaka, s. Āvassaya. 
Āvaśyaka narratives, 484 n., 485 n., 488. 
AvaéyakaNiryukti, 489 n., 575. 
Āvaśyakavṛtti, 589. 
Avataṃsaka school, 324. 
AvataṃsakaSūtras, 325328, 396. 
Avidūrenidāna, 186, 240 n., 249. 
Āyārada8āo (Ācāradaśāḥ), 429, 443, 462. 
ĀyāramgaSutta (5cārāṅgaSūtra), 428, 431, 

435438, 441 n., 463 f., 476 n., 506, 577. 
Ayogavyavacchedā, 556. 
A–yuwang–ch'san, 285 n., 288 n. 
A–yu–wangking, 285 n., 288 n. 
Ayya Sāma‚ s. Ajja Sāma. 

Bachhofer, L., 612. 
Bagchi, Probodhchandra, notes to 228, 248, 

253 f., 304, 307, 312 f., 315, 325, 328 f., 
332 f., 341, 347 f., 355, 360, 362, 369, 386, 
634 ff. 

Bāhubali, 585 n. 
Bairat (Bhābrū) edict, 16, 53 n., 66, 93, 606– 

609. 
Baka, 546. 
Bālacandra, 548. 
Baladeva(s), 458, 492, 496 f., 505. 
Bālāditya, 356 n. 
Balāha‚ 308. 
Balarâma, 495. 
Ballads, 86, 40 n., 48, 58 ff., §3, 96 f., 100, 

108 ff, 118, 124 f., 141, 142 n., 143, 145, 
185 f., 211, 243, 253, 256, 466, 468 f., 471, 
484, 570 n. 

Ballini, A., 488 n., 517 n., 525 n,, 526 n „ 
544 n., 580 n. 

Bambhacerāim (Brahmacaryāṇi), 435 n., 436 
n., 441 n. 
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Bāna‚ 342, 347 n., 358, 385, 525, 634, 538, 
549 f. 

Bandhasvāmitva‚ 59I. 
Banerjee‚ Panchcowrie‚ 393 n. 
Banerji‚ R. D . , 613. 
Bapat‚ P. V. , 35 n., 604. 
Bapoo‚ Soobajee, 265 n. 
Bappabhaṭṭi , 520, 552. 
BappabhaṭṭiS5riCarita, 552 n‚, 553 n. 
Barlaam and Josaphat, 416418. 
Barnett, L . D . , 174 n., 370 n., 450 n., 612. 
Barodia, U . D . , 426 n. 
Barth, A., 1 n., 20 n., 170 n„ 174 n., 177 n., 

239 n., 243 n., 246, 273 n., 323 n., 370 n., 
428 n., 449 n., 690 n., 598, 608. 

Barua‚ Benimadbab, 16 n., 17 n‚ , 121 n., 
124 n., 238 n. , 445 n., 464 n., 606ff. 

Barua‚ Dwijendra Lai , 619. 
Baston‚ A., 262 n. 
Basu‚ Anathnath, 632. 
Bāuls‚ 393. 
Baynes‚ Herbert, 25 n ‚ , 41 n. 
BeaI. Samuel, notes to 161, 236 f., 248, 

258 f., 268, 290, 324 342, 347, 349, 358. 
Becaradāsa, s. Das, Bechar. 
Beckh‚ H. , 39 n., 228 n., 238 n., 273 n. 
Behrsing, Siegfried, 615, 622. 
BelloniFilippi, F . , 567 n., 574 n. , 584 n. 
Benares, 120 n. ; s. Sermon of B. 
Bendall. C , notes to 14, 228, 234, 246, 295 ff., 

304, 306, 313, 315 f., 324 f., 327, 329, 337, 
339, 354, 357, 365 f., 363 ff., 383 f., 389, 
394. 

Benfey, Th. , 126 n., 127 n., 129 n., 130 n., 
134 n., 136 n., 138 n., 139 n., 150 n., 
154, 215 n. , 424 n., 504 n. 

Bergh van Eysinga, G. A. van den, 403 f., 
and notes to 406 f., 409412, 415. 

BertholeI. A., 21 n. 
Beth , Karl, notes to 405, 407, 410 f., 416. 
Bbābrū edict, s. Bairāt edict. 
Bhādrabāhavī Saiphitā, 476 n. 
Bhadrabāhu, 431 ff., 438, 462 I., 464 n‚, 470n., 

471, 476 I., 486, 496, 519, 549, 556, 575‚ 
577. 

BhadrabāhuCarita‚ 519 n. 
BhadrabāhuSaiphitā‚ 476 n. 
Bhadracarīpraṇidhānagāthāh‚ 326. 
Bhadracaryā‚ 326 n. 
Bhadrakalpāvadāna‚ 291. 
Bhadrêśvara‚ 503 n. 
Bhagavadgītā‚ 94‚ 229 n. , 250, 302. 
BhāgavataPurāṇa, 448 n., 457 n‚ , 473. 
Bhāgavatas, 225. 
Bhagavatī , 388, 398 L; s. Bhagavatī Viyāha– 

Pannatti . 
Bhagavat ī PrajñāPāramitā, 316 n. 
BhagavatīPrajñāPāramitāSarvaTathāgata

māta Ekākṣarī, s. Ekākṣarī. 
Bhagavatī Viyāhapannatti (VyākhyāPraj

ñapti) , 429, 442445, 459 n. ,473 n. 
Bhairava, 400. 
Bhaiṣajyarāja, 303. 
BhaktāmaraStotra, 549 ff., 557. 
B haktaParijñā, s. Bhattaparinnā. 
Bhakt i ‚ 87, 229 n., 255, 379. 

Bhaktilābha, 538 n. 
BhaktiSataka, 379. 
Bhāṇaka, 17. 
Bhānavāra, 10 n. 
Bhandarkar, D . R., 521 n. t 614. 
Bhandarkar, R. G., 614, and notes to 123, 

226, 427, 434 f., 454, 473, 476, 478, 494– 
497, 499, 516, 543 f., 553 f., 557, 560, 570, 
573, 576 f., 579, 690, 592. 

Bhandarkar, S. R., 547 n. 
Bharadvāja, 95. 
Bhāranda birds, 504. 
Bharata, 457, 492 I., 303 f. 
BharatādiKathā, 544. 
Bhāravi, 634. 
Bharhut stūpa‚ 16 I., 120 f., 126 n., 127, 

134 n., 142 n., 147, 150 n., 155, 161 n., 
254. 

Bhartṛhari, 534, 544, 562 n., 570. 
Bhāsa‚ 534. 
Bhāṣyas , 483; s. also Commentaries. 
Bhattacharyya, Benoytosh, 635, and notes to 

174, 374 I., 389, 391395, 397, 400 f., 479. 
Bhattacharyya, Harisatya, 463 n. 
Bhattacharyya, Vidhushekhara, 264 n., 348 n., 

350 n., 363 n. , 391 n., 393 n. , 560 n., 
628 I., 634. 

Bhattaparinnā (BhaktaParijñā), 429, 448 n., 
459 I., 461 n. 

Bhava‚ 623. 
Bhavabhāvanā, 589. 
Bhavabhūti, 534. 
Bhāvadeva Sūri‚ 512, 537 n. 
Bhāvaprabha Sūri‚ 557. 
Bhavavairāgyaśataka, 575. 
Bhāvavijaya, 488 n. 
Bhāvaviveka (Bhavya), 345, 362 f., 622. 
Bhavisatta Kahā‚ 532. 
Bhavya, s. Bhāvaviveka. 
BhayaharaStotra, 551, 556 n. 
Bhikkhu and BhikkhunīPāṭimokkha, 2 2 1 ; 

s. Pāṭimokkha. 
BhikkhunI. nun, 54. 
BhikkhunīSaṃyutta, 54, 58, 110. 
Bhikkhunīvibhaṅga, 2 1 , 24. 
Bhikṣuṇikādharmavacana, 234 n. 
BhikṣuṇīPrātimoksa, 19 n. 
Bhīma (Sena), 604." 546. 
Bhoja‚ 520, 544, 549 n., 551, 582. 
Bh5mis‚ the ten , 246, 327 n., 328, 334, 353, 

626 f. 
Bhūpāla Kavi‚ 556 n. 
Bhusuka, 366 n. 
Bhūtas‚ 79, 
Bhuvanaka Bāhu I. 224. 
Biblical stories, s. Christian and biblical 

legends. 
Bibliolatry, 295 n. 
Bidyabinod, Pandit B. B., 315 n. 
Bigandet, Bishop F . , 224 n. 
Bilhaṇa, 241 n., 590 n. 
Bimbisāra, Seṇiya (Śrenika), 23 n. , 31, 252 f., 

2 8 2 , 3 1 2 , 424 n. , 458, 489 I., 498, 506, 
517 f., 698, 614. 

Bindusara‚615. 
Birds, three wise, 244. 
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Bleek, W. H. I.‚150n. 
Bloch, Jules, 238 n. 
Bloch, T., 254 n., 609. 
Blonay, G. de, 193 n., 379 n. 
Bloomfield, M., 138 n., 427 n., 488 n., 513n. 

514 n., 516 n., 517 n., 518 n., 636 I. 
Bode, Mabel H . , notes to 77, 80, 153,156, 

159, 198, 205, 219, 221 f., 225 f., 283. 
Bodhi, 353 f., 371 ff., 398 n. 
Bodhicaryāvatāra, 366, 367 n., 370, 374, 634. 
Bodhicittam, 367, 37I. 
Bodhiruci, 312 n., 328 n., 333, 352. 
Bodhisatta, 51, 113116, 121, 125, 128, 131 n‚ , 

133 ff., 137, 139, 142, 150, 152 f., 155, 162, 
181, 187 f. 

Bodhisattva, 229 f., 240, 243246, 249252, 
271, 274279, 282, 284, 289 n. , 290, 296 f., 
300–303, 305311, 313 f., 317320, 323 n. , 
325 ff., 330 f., 333 f., 335 n., 337 f., 342, 
349, 353, 354 n., 365 n., 366372, 374, 
377 f., 382385, 390, 394 f., 397 n., 400, 
411, 414, 417 f., 627. 

BodhisattvaBhūmi, 354 f., 631. 
Bodhisattvapiṭaka, 294, 328, 624. 
Bodhi'sattvaPrātimokṣaSūtra, 624. 
Bodhisattvāvadānamālā, 277. 
Bodhivaṃsa, 218. 
Bodôpayā, 225. 
Böhtlingk, O., 127 n., 258 n., 485 n. 
Books of stories, 541, 545, 564. 
BoroBudur, 155, 254. 
Bosch, F. D . K . , 2 9 4 n. 
Bose, Phanindranath, 227 n., 228 n. 
Botany, 589. 
Bousset, W . , 150 n., 200 n. 
Boyer, A. M., 613. 
Brahmacaryāṇi, s. Bambhacerāiṃ. 
BrahmadattaKathānaka, 567 n. 
Brahmadeva, 585 n. 
Brahmajāla–Sūtra, 235, 622, 624. 
BrahmajālaSutta, 36, 197. 
Brahman, the highest principle, 37, 71, 

552n., 556 ; the god, 47, 52, 110, 250, 252, 
308, 376. 

BrāhmaṇaDhammikaSutta, 94. 
Brahmānanda, 401. 
Brāhmaṇas, 25, 33, 185, 250 n. 
Brahmanemidatta, 544 n. 
Brahmanical Philosophers, 88 n‚, 350, 359, 

478. 
Brahmanical ritual and rites, 440, 498 f. 
Brahmanical sources of Buddhist texts , 84 n., 

97 n., 132, 232 n., 265, 347, 379 ; of Jaina 
texts, 486. 

Brahmanism, 50 ; its relation to Buddhism, 
38, 94, 236, 35l ; to Jiuism‚ 425 f., 480, 
482, 499, 560, 562566, 569. 

Brahmans (priests, Brāhmaṇas), 36, 47 f., 
63, 65, 69, 71, 75, 79, 82, 87 f., 94 f., 108, 
125, 132, 134, 139 f., 143 f , 151 f., 154, 
161, 177 f., 185, 191, 243, 265, 269, 274, 
279, 282, 287, 290. 334, 336, 339 f., 342, 
344, 348, 355, 378 f., 396, 437, 439 f., 443, 
467 n., 468, 480, 491, 502, 509, 513 f., 
526, 545 f., 554, 5 6 1 , 5 7 2 , 610, 

Brahmavihāra, 392. 

BrahmayāmalaTantra, 401. 
Brāhmī script, 442. 
Brahmodyas, 469. 
Braj dialect, 551 n. 
Brewster, E . H . , 186 n. 
BṛhadāraṇyakaUpam'sad, 37 n. 
Bṛhad–HarivainśaPurāṇa, 495 n. 
Bṛhajjātakamālā, 291 n. 
Bṛhaspat‚i, 336. 
Bṛhat–Dravyasaṃgraha, 585 n. 
BṛhatKalpaSūtra, s. Kappa. 
Bṛhatkathā, 499. 
Brhatkathāmaftjarī, 294 n. 
BṛhatpañcanamaskāraStotra, 552 n. 
BṛhatSādhuKalpaSūtra, s. Kappa. 
Bṛhat SvayambhūPurāṇa, 376 n. 
BṛhatSvayambhaStotra, 553. 
Brown, Will iam Norman, 408, 410 n. 
Buddha, 1 ff. passim, 451, 473, 604, 607 f., 

619; s. also Tathāgata; biography and 
life of, 17, 3840, 51, 85, 96 f., 160 f., 
185 f., 188, 197, 224, 240 f., 248 f., 251
254, 262 f., 276, 419 n., 422, 598 f.
bodies of, 388 ; conception and birth of, 
97, 187, 188 n„ 240, 242, 250 f., 405; date 
of, 13, 216, 424 n‚, 458, 506, 597–6OI. 
610, 615; death of, 38, 52, 175 n., 283, 
412 ; spoke the dialect of Kosala‚ 12 ; B. 
epic, 186, 256, 260, 404; future B‚ , s. 
Maitreya ; halo of, 247 n. ; a historical 
personage, 599, 600 n.

1

; a human being. 
170 ; images of, 79 n., 255, 297,305, 322 n „ 
372 ; reminds of Kṛṣna‚ 302 ; B. legend , 
17, 27, 42, 51, 96, 98, 185 f., 189, 209, 
212, 219, 223, 242, 251256, 260, 331, 
402 f., 411, 415419, 421 f., 514; B. and 
Mahāvīra, s. Mahāvīra; represented by 
Mara, 288, 415; names of, 354, 424 n. ; 
compared to a physician, 299; utters 
prophecies, 281 f., 314 n. ,331, 336, 361 n. ; 
relics of. 41, 162, 181, 189, 282, 297 , 
304 f., 339 f., 599 f. ; Śakti of, 388, 398ff. ; 
smile of, 280 ff., 321 ; appointed no suc
cessor of himself, 22; his teaching 
methods, 50, 70, 111; as epithet of a 
Tīrthakara, 559, 552; B. vehicle, 297 f.; 
regulated Vinaya, 26 ; worship of 43, 56, 
110, 112,122 n., 152, 164, 183, 187, 195, 
203, 223, 225, 229 f., 246, 255, 264 n., 
268, 270, 274, 277, 279, 281, 287, 303, 322, 
3 6 8 , 3 7 0 , 3 7 7 , 3 8 0 , 383, 390; six B., 4 2 ; 
seven B. , 122 n., 378, 598; the Buddhas, 
61, 158162, 208, 220, 221 n., 229 f., 240, 
244 ff., 247 n., 249, 265, 284, 296 f., 300, 
308 n., 310313, 319, 326 f., 334, 336, 338, 
353 f., 367, 370 ff., 376, 384, 390, 392, 
396, 401, 629. 

Buddhabhadra, 325. 
BuddhaBhakti, 183, 230, 257, 268 n., 304, 

379. 
BuddhaCarita, 256, 258265, 276, 361. 
Buddhadatta, 220, 223 n., 621. 
Buddhadatta, A. P., 192 n., 220 n., 222 o. 
Buddhadeva, 374. 
Buddhaghosa, 9 n., 10 n., 17 n., 22 n., 34 n. , 

93 n., 117 n., 156 n., 159 n., 165 n., 
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167 n., 169 n., 170‚ 175, 182 n., 184 f., 
190192, 196205, 207 f., 212, 214 n., 218, 
220, 221 n., 223 n., 225, 418, 602 f., 
609–61I. 

.Buddhaghosa. 276. 
Buddhakṣetra, B.land, 246, 310 f., 32í . 
Buddhālaṃkāra, 225. 
Buddhaland, s. Buddhakṣetra. 
Buddhamitra, 356 n. 
Buddhānusmṛti, 246. 
Buddhāpadāna, 153 f. 
Buddhapālita, 345, 362 f. 
Buddhappiya, 22I. 223. 
Buddharakkhita, 223. 
BuddhaSāsaṇaṃ, 473. 
Buddhavacanam, 10, 278, 601 ff. 
Buddhavaṃsa, 34, 77 n., 160162, 186 f., 

209 f., 220, 236 f., 242, 277. 
Buddhavaṃśa, 286. 
Buddhāvataṃsaka, 324 f. 
Buddhi‚ 572. 
Buddbila, 232 n. 
Buddhisāgara Sūri‚ 536. 
Buddhism, Iff. pa3sim ; early B. , 2 0 , 93, 95, 

100, 115n‚ 166f., 230, 255, 3O4n., 386, 
575, 601n., 617; its relation to Brahma
nism‚ 38, 94, 230, 351; changes of. 6 0 1 ; 
decay of, 110f. ; ethics of, 9, 15n., 32, 38, 
55f., 65, 79, 81, 96, 103, 165ff., 178, 181, 
202, 222, 235, 338n., 339f., 345n., 348, 
357, 367, 370, 394, 419; and Jim'sm‚ 
424ff., 434, 436, 439, 480, 488, 560, 566, 
583, 590; our knowledge of, 21, 2 5 5 ; 
popular B , 153, 255 ; propagation in 
foreign lands, 7 ; Tantra B., 399 ; vitality 
of, 423; as worldreligion, 154, 402, 425. 

Buddhist Canon, s. Tipiṭaka, and Sanskrit 
Canon. 

Buddhist confession of faith, 78. 
Buddhist Councils, 48, 12, 15n., 25, 64, 162, 

169, 173, 184, 208ff., 213, 219, 294, 332n. 
Buddhist cult, 78, 80; s. Buddha (worship). 
Buddhist iconography, 391. 
Buddhist philosophy, Hīnayāna, 15n., 37f., 

166f., 172, 204f., 222, 226 ; Mahāyāna, 
77n., 230, 266n., 313, 324, 334f., &37, 339, 
346, 354, 358, 360n., 361, 364f., 373, 
388I.,397f., 626. 

Buddhist poetry, 48, 57f., 77f., 92111, 121, 
126n., 145ff„ 152, 160, 177, 208, 220, 222
225, 242f., 253, 259266, 270ff., 290, 303, 
351, 354, 365, 370380, 423. 

Buddhist Sanskrit literature, 2f., 10n., l l n ‚ , 
19ff., 23n., 36, 41n., 50, 60n‚, 66, 69, 74n., 
92,114f. , 132n., 154n., 158, 160, 162, 164, 
173, 189,192n. , 226401,622, 625, 627ff., 
632ff. 

Buddhist schools and sects, 5f., 19f., 153, 
171, 173, 184, 2D8‚ 226, 228, 231, 233n., 
235, 239, 246, 247n., 248n., 25lf. , 257, 
294f., 305, 312, 324, 344, 350357, 36lf. , 
364, 366n., 374, 424n., 425, 622. 

Buddhist terminology, 165. 
Bühler, G., 612, and notes to, 9 , 1 4 , 16, 121, 

160, 226, 238, 255, 425f„ 428, 474, 482, 
506, 519ff., 547, 551, 555, 567f., 589. 

Bunyan‚ 527n. 
Burgess, J. , 425n., 503n. 
Burlingame, E. W., 196 ,610 , and notes to , 

109. 115, 117, 148, 174, 182, 191195, 
197f„ 200f., 206f., 263. 

Burma, 13, 18D., 77n., 79n., 80n., 133n., 
150n., 152f., 155, l7ln., 173, 190, 192n‚, 
193n., 202n., 204, 219222, 224ff., 289n., 
610. 

Burnouf, Eugene, notes to, 228, 251, 265, 277, 
284, 287, 295, 306f.. 3 1 4 , 8 2 3 , 3 2 5 , 3 3 4 , 
339, 357, 380, 389, 395, 400f. 

Bu–ston, 352n., 360. 

Caccarī (Carcarī), 570. 
Caityas, 278, 324n., 375, 378. 
Caityavandana, 527n. 
CakkavattiSīhanādaSutta, 43. 
Cakravartin, 333, 497f., 505, 511. 
Caṃdapannatti (Candraprajüapti), 429, 

456 f. 
Caṃdāvijjhaya (CamdāVejjhagā), 429, 

461. 
CampakaśresthiKathānaka, 539. 
Campbell. W* L . , 340n., 348n. 
Campū‚ 53If., 538. 
CāmuṇḍaMahārāja, 587. 
Cāmuṇḍarāya, 481, 585ff. 
CāmuṇdarāyaPurāṇa, 585. 
Cānakya, 217, 509. ' 
Candāla, 48, 145, 28of., 395, 419, 525. 
Caṇḍa(mahā)roṣajṇa, 397n., 398. 
Caṇḍi kā'Śataka, 550. 
Candra‚ 365n. 
Candradāsa, 365n. 
Candragomin, 365, 379n. 
Candragupta (Maurya), 216f., 336, 431, 434, 

509, 614f. 
Candragupta I (Gupta), 356n. 
Candrakīrti, 328n., 344D„ 345f., 350, 363ff. , 

629. 
Candramahattara, 591. 
Candraprabha (Candrapradīpa), 337 ; (Jaina 

author), s. Prabhācandra. 
Candrapradīpa, s. Candraprabha. 
CandrapradīpaSūtra, s. Samādhirāja. 
Candraprajñapti, 473f. ; s. also Caṃdapan

nattl. 
Candrarṣi, 453n. 
Candrasūri, 458n., 496n. 
Candrodaya, 582n. 
CandrottarāDārikā–Paripṛcchā, 332. 
Cannibal fairy tales, 132. * 
Cappeller, Carl, 258n. 
Caraka‚ 257n. 
Caraṇānuyoga, 474. 
Carcarī, s. Caccarī. 
Caritra, 497, 504, 510, 517, 521. 
Cāritrasāra, 587. 
Cāritrasundara, 536, 574. 
Cariyāpitaka, 34, 77n., 78n., 162165, 185f. 

205, 209f. 236n., 274. 
Carpenter, J. Estl in‚ notes to 35, 58, 192 , 

201, 405, 407, 410f. 
Carter, J. M., 412n. 
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Cārucandra, 538n. 
Carus‚ Paul. 42lf. 
Cārvāka, 583. 
CaryāTantras, 389. 
Castes, 37, 44, 47f., 71, 94, 265, 287, 425, 

491, 566. 
Catholic Yesper‚ 65n. 
Catufcśaraṇa, s. Caūsaraṇa. 
Catuh–Śataka (Catuhśatika), 350f., 364, 

365n., 629. 
CatuḥaatakaStotra, 270, 272n. 
Catuèstava, 376. 
Catunekāyika, 18n. 
CaturhārāvalīCitrastava, 558. 
Caturviṃśatijinabhavastava, 556n. 
Caturvimśati'JinaStavana, 552. 
CaturviṃśatiJinaStuti, 553, 556. 
Caturvirpśatistava, 474. 
CaturviṃśatJinaStuti, 557. 
Caūpannamahāpurisacariya, 506n. 
Caūsarana (Catuhśarana), 429, 459, 

46ln . 
Cavetemples, 244. 
Central Asia (Eastern Turkestan, Idikuc– 

chari‚ Khotan‚ Turf an), 19, 227, 231234, 
236ff. ,266n.,267, 271, 272n., 273, 304, 
315n., 316n‚, 320n., 329, 34On., 341, 
347n., 382n., 384n., 387, 407, 417, 624. 

Ceylon, 5, 7f., 10, 12ff., 18, 20, 23n., 25n., 
77n., 78–81‚ 117 ,119 , 120n., 124n., 152n., 
155,167, 169,173f., 177n., 183ff., 189ff., 
192n., 2O4f., 207ff., 210n., 212ff., 218ff., 
22ln. , 222, 224, 226, 228n., 308, 332, 349, 
379, 381, 422, 504, 597, 605, 609ff. 

ChaddantaJātaka, 124n., 151n. 
Chakesadhātuvaṃsa, 219. 
Chakravarti, Chintāharan, 49ln . , 494n. 
Cbakravartinayanar, A., 477n., 576n. 
Chalmers, Lord R., 10n‚, 21 n., 46 n., 48 n., 

50 n., 116 n. 
Chanda‚ R. P. , 598. 
Channa‚ 47. 
Chappāhuḍa (ṣaṭprābhṛta), 577, 592. 
Charpentier, Jarl. 59, 597, 615, and notes to 

94, 119, 124, 132, 145, ff., 154, 164, f., 
242 f., 274, 308, 405, 408, 410 f., 415 f., 
425,428 , 433 f., 447 ,466 ,468 ff., 472 f., 
476, 481, 485 f., 488. 

Chatterji, S. K., 13 n. } 605. 
Chattravastu, 245. 
Chaturavijayi, Muni, 547 n., 548 n. 
Chaucer, 127 n., 140. 
Chauvin, V., 417 n. 
Chavannes, Ed. , 154, and notes to 30 ,130 , 

133, 140, 152, 177, 223, 243, 294, 315, 
416. 

Cheda–Sūtra (CheyaSutta), 429 f., 433, 
453n., 461 f., 464 f., 471. 

Chessboard, 554. 
CheyaSutta, s. ChedaSutra. 
Childers, R. C , 22 n., 3 8 n . , 78 n., 80 n., 

184 n., 603 n. 
China, 19 n., 150 n., 226, 232, 235, 237, 305, 

312, 314, 324, 341, 352 n„ 355, 356 n., 
358, 387 n., 4OO, 401 n., 610 f., 631, 633. 

Chinese language, 247. 

Chinese texts and translations, 3, 14 n., 19, 
21, 2 3 n . , 3On., 41 n., 45 n., 69 n. , 
77 n., 91, 92 n.,'122 n., 132 n., 133 n., 
137 n., 138 n., 143 n., 152 n., 154,161 n. , 
171, 176, 177 n., 190, 202 n., 217, 226 f., 
228 n., 232238, 239 n., 243 n. , 248 n., 
253, 256 n., 257, 259, 266 f., 271, 
273. 276, 277 n., 279, 284 n., 285 f., 288, 
290 n., 292, 294, 303 n., 304 ff., 307 n., 
310 n., 311.314, 315 n., 316 n., 324333, 
3 3 7 , 3 3 9 , 3 4 0 n., 341 f., 344 n., 346 D., 
347 ff., 350 n., 351 n., 352 f., 355, 356 n., 
357,359, 360 n., 361 f., 363 D., 369 D., 
37On„ 377, 382, 383 n., 886 f., 394 n., 
395, 397, 409, 416, 565 n., 610 f., 612 n., 
615,618, 621 f., 624629, 633 Î. 

Chinese tradition, 248 n. 
Christian and biblical legends and stories, 

3 3 n . , 9 7 n., 109 n., 114, 132 n., 150 n., 
201 n‚, 308 n., 403416, 447 n., 467, 508. 

Christian and Buddhist literature, 402. 
Christian missions, 408. 
Christianity, 404, 406 f., 416 f. 
Chronicles of Ceylon, 5, 7 f., 18, 169,208

220, 605. 
ChuangyenluD, 267 n. 
ChungTsi–King, 622. 
Cīna‚ 252, 400f. ; s. China. 
Citta‚ 145, 468 n. 
CittaviśuddhiPrakaraṇa, 351. 
Clauson, G. L . M., 25 n. 
Clemen, Carl, notes to 150, 407, 409 ff., 415. 
Clichés, 280 n. , 450. 
Commandments for monks, ten, 78. 
Commentaries, 167,171, 182202, 204213, 

217 f., 220, 225, 257 n., 294 n., 324, 325 
n., 328 n „ 342345, 348, 350, 351 n., 352, 
354 n., 355, 357360, 362 ff., 366, 370 n‚ , 
374 f., 379n., 390, 418, 427, 433 n., 435 n., 
438 n., 441 n., 442 n., 445 n., 449 n., 450 
r. , 451, 452 n., 454 n., 455 n., 456 n., 
457 n., 458 n., 4 6 l n . , 462 n., 466 n., 
468 n., 470 f., 472 n., 474, 476, 481489, 
496 n., 505 n., 507, 510 n., 512 n., 513 n., 
516 n., 517, 519, 521, 527 n., 534 n., 536 
f., 543, 544 n., 548, 551 n., 552 n., 553, 
554 n., 555 n., 556 n., 557 n., 559 n., 560 
f., 567 f., 576585, 586 n., 587593, 602 f., 
609 f., 617, 629632 ; s. Jātakaṭṭha
vaṇṇana. 

Comparisons, s. Similes. 
Conrady, L‚, 415 n., 
Consolatory stories, 142 f., 193, 207, 487. 
Conversion stories, 28, 94, 104 ff., 108, 132, 

188, 200, 207, 293, 415, 455, 458, 495, 508, 
537, 540, 551, 564. 

Coomara Svāmy‚ 218 n. 
Comaraswamy, A., 619. 
Copleston, R. S., notes to I. 7 f., 33, 40 f., 

79. 
Cosmography, 579. 
Cosmology, 456, 503, 587. 
Councils, s. Buddhist C , and Jaina C. 
Cowell. E. B., notes to 116, 133, 258, 261 

284, 308, 347, 358, 385, 396, 400. 
Cosma de Köros, Alexander, notes to 228, 
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307, 312 f., 315 f., 324, 328, 330, 339, 
382 f., 387, 397. 

Cressmann (read Oressmann), 138 n. 
CūlaKammavibhañga, 618. 
Culālaṅkarana, Kiüg of Siam, 21 n. 
Cūlās‚ 437 f.* 
Cūiavagga of the Suttanipāta, 92. 
Cūlavaṃsa, 212 n., 214, 620 f. 
CSlikāḥ, s. Cūliyā. 
Cūlikā Śūtras‚ 430 D. 
Cūliyā (Cūlikāh), 453. 
CullaGandhavaṃsa, 219 n. 
CullaNiddesa, 124 n., 146. 
Cullavagga, s. Vinayapiṭaka (Cullavagga). 
Cunha‚ J. Gerson da, 218 n. 
Cuṅ–lun, 344 n. 
Cunningham, Alexander, 16 n., 126 n., 142n., 

147 n., 150 D , 155 n., 161 n., 612. 
Cūrṇis‚ 483, 484, n., 485, s. also Commenta

ries. 
Cyrus, 217 n. 

Dahlke‚ P., 35 n., 46 n., 80 n., 152 n., 423. 
Dahlmann, J. , 408. 
Daji‚ Bhāu‚ 519 n., 537 n. 
Dākinīs, 636. 
Dalai, Ch. D . , 532 n., 547 n. 
DānadharmaKathā, 518. 
DānaKalpaDruma, 540. 
Dānāvadāna, 518. 
Dancing song, 570. 
DārikāVimalaśraddhāParipṛcchā, 332. 
Darśanasāra, 584. 
Das, Bechar‚ 497 n., 512 n., 516 n. 
Das, Haragovind, 497 n., 512 n., 516 n. 
Dās‚ Mahendra Lal. 290 n. 
Das, Śarat Chandra, 25 n., 293 n., 

339 n. 
Daśabhūmaka (°bhūmikasūtra, °bhūmīavara), 

295, 325 n., 327 f., 355 n., 369, 627. 
Daśabhūmi, 8. Bhūmis. 
Daśabhūmi(ka)vibhāsāśāstra, 328 n‚, 342n., 

348. 
DaśabhūmikleśacchedikāSūtra, 328 n. 
Daśabhūmīśvara, s. Daśabhūmaka. 
Daśāḥ‚ s. Dasāo. 
DasāKappa–Vavahāra, 462, 474. 
Daśamukha, 491. 
Dasāo (Daśāḥ), 429, 435, 462. 
Daśapūrvins, 507. 
Daśaratha, 147, 492ff. 
DasarathaJātaka, 119D‚, 143. 
Daśasāhasrikā PrajñāPāramitā, 315n‚, 

816n., 626. 
Dasasikkhāpadāni, 3. 
Daśāśrutaskandha, s. Dasāsuyakkhandha. 
Dasāsuyakkhandha (Daśāśrutaskandha), 429, 

462, 476 n. 
Daśavaikālika, 474 ; s. also Dasaveyāliya. 
Dasavaikālikaniryuktiṭīkā, 479 n. 
D asaveyāliya (Daśavaikālika), 429, 433 n „ 

470 I., 476 n . , 4 8 1 , 484, 509. 
Dasgupta , Surendra Nath‚ 359 n., 360 n‚, 

361 n., 575 n. ,627 . 
DasuttaraSutta, 44, 60 n. , 607, 

Dāṭhādhātuvaṃsa, 218 n. 
Dāṭhāvaṃsa, 209 n., 218, 620. 
Datta‚ Bibhutibhusan, 595 n. 
Davadantī, 542. 
Davvasaṃgaha (Dravyasaṃgraha), 585. 
DawaSamdup, Kazi‚ 398 n. 
Dayanandi Svami‚ 411 n. 
De, Gokuldās, 618 f. 
De, Harinath, 337 n. 
Death, voluntary, s. Suicide. 
De Groot‚ J. J. M., 622, 624. 
Delamaine, James, 516 n. 
Dellamahattara, 526. 
Demiévil le, Paul. 632 f. 
Denecke, W . , 427 n., 477 n., 577 n. 
Deva‚ s. Āryadeva. 
Devacandra, 482, 
Devadatta, 28. 
DevāgamaStotra, 581. 
Devagupta (Jinacandra Gaṇin), 588. 
Devakī‚ 469, 544 n. 
Devamūrti, 507 n. 
Devānaṃpiyatissa, 213. 
Devāṇandā, 443, 463. 
Devanandin, 558; s. also Pūjyapāda Deva– 

nandin. 
Devapāla of Bengal . 377, 396. 
Devapāla of Mālava‚ 591 n. 
Devaprabha Sūri‚ 496 f. 
Devarddhi Ksamāśramaṇa, 432435, 464, 

472 , 476, 478 n. 
Devasena, 584. 
Devasūri, 516, 518 n., 546, 547 n. 
DevatāSaṃyutta, 54, 57. 
Devavijayagaṇin, 495, 497. 
Devendra (14th cent.), 559 n. 
Devendra(ganin) (11th cent.), 470 n‚, 481, 

486 ff., 510, 512 n., 574. 
Devendrasamaya, 340. 
Devendrastava, s. Deviṃdatthaa. 
Devendra S5ri (12tb cent.) , 503 n. 
Devendra (Sūri) (13th cent.), 453 n., 465 n., 

472 n., 632 n „ 657, 691. 
Deviṃdatthaa (Devendrastava), 429, 461. 
Dhamma‚ 4, 9, 10 n., 11, 15 n., 17, 23 n., 34, 

45, 62, 56, 60n . , 79 n., 80 n., 81 n., 122 n., 
158, 165 ff., 173, 185 ; s. also Dharma. 

DhammacakkappavattanaSutta, 55. 
Dhammādāsa, 4L 
Dhammadesanā, 192 n., 194. 
Dhammakahā, 449. 
Dhammakathika, 11, 17. 
Dhammakitti (I), 214, 218, 221, 620. 

(II) , 222. 
Dhammapada, 3, 10 n., 14 n., 15 n . , 2 2 n . , 

34, 8084, 93, 94 n., 103, 110, 193 n., 194, 
236 ff., 242, 347, 358, 467, 471; Dh. 
commentary, 115 n., 182, 191 n., 192 f., 
195 f., 197 n., 201 n., 207, 263 n., 418 

Dhammapāla, 44 n., 99, 101, 183, 191 n., 
196 f., 205, 206 n., 207 I. 

Dhammasaipgaha, 221. 
Dhammasaṃgani, 166167, 169 n., 184 n., 

190 n., 191.’ 
Dhammasiri, 221. 
Dhammillahiṇdi, 506 n. 
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Dhanapāla (Digambara), s. Dhaṇavāla. 
Dhanapāla (Svetāmbara), 532 n.', 534, 553 f. 
Dhaṇavāla (Dhanapāla), 532. 
Dhaneśvara, 503, 536. 
DhaniyaSutta, 95. 
Dhāraṇī, 303, 316, 335, 340, 369, 375401. 
Dhāraṇīimantra)saīngraha, 384 n. 
DhāraṇīPiṭaka, 384 n. 
Dharma, 264 n., 313, 317, 318 n., 323, 331, 

333, 340, 346, 383, 459, 576; nine 
Dharmasj 295 ; s. also Dhamma. 

Dharmabindu, 58_. 
Dharmābhyudaya, 548. 
Dharmacakra, 533 n. 
Dharmacarya, Dharma Aditya‚ 238 n. 
Dharmadāsa, 560. 
DharmaDharmatāVibhaṅga, 352 n., 631. 
Dharmaghoṣa, 518, 557. 
Dharmagupta, 304, 355. 
Dharmaguptas, 24 n., 231 n., 233, 248 n. 
Dharma Kalpa–Druma, 545. 
Dharmākara, 311. 
Dharmakathā, 522, 525. 
Dharmakāya, 340, 394. 
Dharmakīrti, 266, 363 ,374 , 392n . , 496 n., 

580 n., 632. 
Dharmakṣema, 341. 
Dharmakumāra, 517. 
Dharmāmṛta, 590 f. 
Dharmanātba, 517. 
Dharmapada, 236 f. 
Dharmapāla (Buddihst teacher), 206 n. ,352 

n., 360 n., 362 f., 366. 
‚, (king), 354 n. 

Dharmaparīkṣā, 563, 565 n. 
DharmaParyāya, 295 n. 
Dharmapravacanas, twelve, 10 n. 
Dharmaraksa, 228 n., 236 n., 254, 259 n., 

273 n., 304, 307 n , 325 n., 328. 
Dharmaeāgara (Gaṇin), 519, 593. 
DharmaSamgītiSūtra, 369. 
DharmaSarpgraha, 313n‚ 347, 594, 629. 
Dharmasaṃgrahaṇi, 479n. 
Dharmasamuccaya, 238n. 
DharmaSarīraSūtra, 347n. 
Dharmaśarmābhyudaya, 517, 535n. 
Dharmaśāstra, 144n. 
Dharmasūtra, 584. 
Dharmatrāta, 237, 374. 
Dharmavardhnna, 558. 
Dharmopadeśaśataka, 517. 
Dhātukathā, 166n‚ 168, 171. 
Dhātusena, 212n. 
Dhavala, 496n. 
Dhṛtarāsṭra, 133. 
Dhruva‚ A. B . , 363n. 
Dhutaṅgas, 182. 
Dhyāna s. Meditation. 
DhyāniBuddhas 391. 
Diagrams, 390. 
Dialogues, 9f., 3476, 93, 95f., 98, 108, 110, 

1 1 8 , 1 2 4 , 1 4 1 , 142n., 143f., 175f‚, 177n., 
178, 250f., 253, 273, 287, 29lf., 314, 317‚ 
330‚ 337‚ 399f., 442, 449, 455, 460, 466, 
468 f., 485,620. 

Dibben‚ Cecilia, 171 n. 

Dickson, J. F . , 23 n., 24 n., 25 n. 
Dick Whittington, story of, 289 n. 
Dictionaries, 157. 
Didactic poetry, 96, 107, 481 f., 539, 541, 

559 ff., 566 f., 570, É73 f. 
Digambaras, 427 f., 432 ff., 447 n., 454 n., 

473 f., 476 f., 478 n., 479 n., 481, 497, 
498 n., 504, 521, 532, 534 f., 546, 549, 55I. 
560 ff., 576, 578 ff., 582 n., 583 ff., 587 t 

593, 014. 
Dīghabhāṇakas, 17 n., 122 n. 
DīghaNakhaSutta, 242. 
Dīgha Nikāya‚ 9 n., 11 n., 22 n., 23 n , 34, 

3546, 50 I., 54 n., 56, 60 n., 67, 69, 71, 
85 n., 112 n., 114 n., 115 n., 168, 176, 
187 n., 191, 197 n., 206 n., 220, 231, 242, 
289, 384 n., 455 n., 603 n., 607, 615, 622, 

Dighävu, 33,115. 
Dignāga, 271, 348 n., 352 n., 360 n., 362 f., 

374, 583. 
Dînanâtha, Râmacandra, 520 n. 
Dīnāra‚ 279, 286, 477 n. 
Diṅnāga, s. Dignāga. 
Diogo do Conto, 417 n. (read Diogo de Couto). 
Dīpaṅkara, 160 n., 161, 186 f., 219, 240. 
Dīpavaṃsa, 5 n., 8 n., 15 n., 18, 77 n., 

184 n., 208, 209 n., 210216, 217 n., 617. 
Dīrghāgama, 45 n., 231, 284, 615, 622. 
Dīrghāyus, 267. 
DiśaSvāstikaSūtra. 384 n. 
Diṭṭhivāya (Drsṭivāda), 429, 431 n., 432, 

441, 453, 59Ì f. 
DīvasāgaraPannatti, 456 n., 457 n. 
Divyāvadāna, 4 n., 66, 131 n., 137 n., 140 n., 

232, 234, 236 n., 269 n., 284 ff., 288 ff., 
380 n., 412, 624. 

Divyāvadānamālā, 284 n., 376 n. 
Dodhaka stanzas, 326. 
Dohākośa, 635. 
Doha metre, 585, 589. 
Dohāpāhuda, 590 n. 
Dovaī‚ s. Draupadī. 
Dramas, 59 f., 124 n., 141, 256, 266, 273, 

288, 473 483, 514, 546 ff., 554 n., 623. 
Dramatic performances, 36, 60,152. 
Draupadī (Dovaī), 140, 448, 489, 544 n. 
Draupadī–Svayaṃvara, 546. 
DraviḍaSaṃgha, 476 n. 
Dravidian languages, 595. 
Dravyānuyoga, 474. 
Dravyasaṃgraha, s. Davvasamgaha. 
Dreams, 541. 
Drinking songs, 143. 
Dronācārya 471 n. 
Dṛṣṭāntapaṅktih, 267 n., 623. 
Dṛṣṭivāda, 473, 498; s. also Diṭṭhivāya. 
DŚanglun. 136 n., 284 n. 
Duff, C. Mabel. 503 n., *39 n. 
DukaPaṭṭhāna, 172. 
Dūrenidāna, 186, 240 n. 
Durgasvāmin, 526. 
Duroiselle, Ch., 224 n., 289 n. 
Dūsagaṇi, 472. 
Dutoit‚ Julius, 21 n., 38 n., 116 n., 126 n 

186 n., 242 n „ 406 n. 
Dutreuil de Rhins, J. L. , 238. 
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Dutt , Nalinaksha, 7 n , 11 n., 231 n., 
234 n. t 604, 621, 624628. 

Dutt, Sukumar, 22 n,, 24 D., 26 n. 
Duṭṭhagāmani, 214, 216, 217 n. 
DvādaśaNikāyaŚāstra, 351. 
Dvāravatī, 487. 
Dvātrimśad–Dvātrhnśikā, 551 n., 590. 
Dvātrimśatikā, 567. 
DvātriṃśikāStotra, 551, 556. 
Dvāviipêatyavadāna, 291. 
Dvemātikā, 221. 

Eastern Turkestan, s. Central Asia. 
Edgerton, Franklin, 636. 
Edkins‚ J , 41 n., 236 n. 
Edmunds, Albert J., 80 n., 91 n., 404 f., 

406 n., 407 n., 410 n., 411 n., 412, 413 n., 
467 n. ,606 f. 

Eggeling, J. , 396 n‚, 400 n. 
Ekākṣarī, 315. 
(Ekallavīra–) CaṇḍaMahāroṣaṇaTantra, 397, 
EkaŚlokaŚāstra', 348. 
Ekaśṛnga, 243. 
EkaśṛṅgaAvadāna, 294 n. 
Ekaviṃśatidvātriṃśikā, 580 n, 
EkaviṃśatiStotra, 379. 
EkībhāvaStotra, 555. 
Ekottarāgama, 60 n», 69 n., 234 f. 
Ekuttaranikāya, 60 n. 
Elācārya, 476 n. 
Elāra‚ 215. 
Elephant in animal legends, 151 n. 
Eliot, Sir Charles, I n . , 3n., 7n., 45n., C9n., 

173n.‚229n. , 304n., 309n., 324n., 325n‚, 
329n , 34ln , 600, 605f. 

Encyclopaedias, 472 498, 593. 
Engelmann, R., 138n. 
Epics , 94, 96, 107, 122n„ 123, 125, 133f., 

147n., 148n., 151f., 163,186, 192n , 208, 
210218, 256, 259I., 265, 269, 276, 285n., 
404, 483, 487, 489, 492ff., 496n., 497f., 503, 
505, 510, 616f., 521, 532f., 535f., 564f. 

Erotics, 388, 573 ; s. Kāma–Sāstra, Kama

Sutra. 
Erudite literature, 559, 575. 
Ethics , s. Buddhism, and Jinism (ethics of). 

Faber‚ G., 4O7n. 
Fables, 17, 32, 77, 114,115n. , 118, 120, 123– 

128, 133f., 142, 163, 348, 402, 418, 484, 
514, 544f., 624. 

Fahien, 8n. ‚124n‚ , 165, 236n‚, 306, 324n., 
610, 63I. 

Fairytales, 77, 114, 118, 120, 122n., 123ff., 
128134,154, 195, 200f., 214, 217, 243, 
402, 409ff., 447, 507, 514, 521, 523f., 533, 
535f„ 538ff., 542, 543n., 544f. 

Fak'in, 285n. 
F a n wang king, 622. 
Farquhar, J. N ‚ , 15n. , 302n., 389n., 474n., 

506n., 578n. 
Fa–shang, 266n. 
Fausböll. V., 98, and notes to 80, 92, 116, 

120, 164, 186, 189, 193, 198, 263. 

Feer‚ Léon, notes to 50, 54, 58, 80, 98, 115f., 
124, 132, 151, 155, 158, 160 ,197 , 222, 228, 
277ff., 233f., 290ff., 313, 316, 882. 

Fergusson ; J., 161n., 612. 
Fick. R., notes to 121, 129, 139, 143, 152 

156, 407, 487, 
Finot‚ L . , 609, and notes to 23f., 174, 176 

233, 258, 330f., 370. 
Fire sermon 28, 451. 
Fīrūz II , Sultan, 544n. 
Fleet. J. F . , 41n., 211n., 212n., 2l7n. , 479n 

495n., 56On., 597, 612. 
Foley‚ Mary C , 17In. 
Fo Nien‚ 328a. 
Fool's stories, 134, 545, 564. 
Fopenhingking, 253n. 
Forke‚ Alfred, notes to 131‚ 307‚ 312‚ 325. 

328‚ 33lf., 341. 
Formichi‚ C , 258n. 
Fosho–hingtsanking‚ 259n. 
Foucaux‚ Ph. Ed ‚ 248n., 254n., 416n., 

56On. 
Foucher, A., 613. and notes to 16, 149, 151l., 

155,161 , 188, 247, 254f., 263, 306f., 370 
391. 

Foulkes, Thos., 184n., 190n., 609f. 
Fournereau, L . , 155n. 
Francis H. T., 116n., 141n. 
Francke, A. H., 621. 
Francke, Hermann, 284n. 
Franke, 0 . , 315n., 612. 
Franke, R. Otto, 45, 598, 601, 604, and not«* 

to 1, 15, 21f., 35, 38, 44, 52f., 69, 74, 80f„ 
84, 92L‚ 98, 102, 116, 120, 122, 126, 136, 
208, 210, 2.17, 238, 274, 406, 600. 

Frankfurter, O., 25n. 
Fries, Karl, 76. 
Fuchs, Rudolf, 183n. 

Gacchāyāra (Gacchācāra, 461). 
Gad, 408, 
Gadyacintāmaṇi, 535. 
Gaidoz‚ H.» 138n. 
Gāmani the wicked, s. Duṭṭhagāmam. 
Gaṇa‚ a. Jaina sects and schools. 
Gaṇā, 526n. 
Gaṇadharas‚ 43U. , 463, 472. 
Gaṇadharasaptati, 57On. 
Gaṇadharasārdhaśataka, 570n. 
GoṇapatiDhāraṇī, 387n. 
Gaṇapati Śāsfcrī, T., 397n. 
GandavyūhaMahāyānaSūtra, 295, 325I. 

369. 
Gandbāra, 231, 283, 604; sculptures, 149x., 

247, 255. 
Gandharvas, 40. 
Gandhavamsa,9n. , 34n., 117n., 189, 191 

206n‚, 219, 22 ln . , 223n., 224n. 
Gandhi, Laichandra Bhagawandas, 554n., 

57On. 
GaṇdīstotraGāthā, 266. 
Gaṇeśa‚ 56On. 
Gangā‚ Ganges, 49, 150, 487, 552, 565. 
Gaṇivijjā (GaniVidyā), 429‚ 461. 
Garbe‚ R‚, 406, 416, and notes to 99, 109, 
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132, 138, 150, 174177, 201, 299, 306, 308, 
405, 408413, 415, 447, 467, 544. 

Uardabhilla, 433n., 537f. 
Gardner, Ī74n. 
Garr, B. L., 47On. 
Garuda, 132n., 133, 272, 28Of. 
Gaster, M„ 131n‚, 150n. 
Gāthā‚ 3n., 10, 15n., 35f., 57, 58n., 62, 92, 

93n., 101, 115120, 122I., l52n. , l77r>., 
194, 218, 243, 247, 251, 253, 274n., 285, 
296, 297n., 302f., 305n., 32On., 32off., 331, 
333, 334n., 335, 338, 358, 449n., 45ln . , 
I53n„ 561, 576, 588f., 592, 603, 619, 627. 

Gfithā dialect, 226n‚, 328. 
Gāthā–Kośa, 574. 
Gāthāsahasrī, 479n‚, 574. 
GāthāSarngraha, 358. 
GauḍapādīyaKārikās, 335. 
Gauḍavaha, 517n. 
Gautama, s. Goyama. 
Gautamī, 268n. 
Gautamīputra, 348. 
Gautamīputra Yajñaśrī, 348. 
Gauthiot, R., 152n., 227n., 387n. 
Gawronski, A., 258n‚, 262n., 273n., 285n. 
Geiger, B., 426n. 
Geiger, Magdalene, 224n. 
Geiger, Wilhelm, 212, 214, 597, 601L‚ 605, 

610f., 620f., and notes to 1, 7, 13f., 45, 
54, 80, 116, 170, 174, 184, 190, 192, 208, 
210f , 213, 215, 217221, 223f., 232. 

Geography, 334, 456f. 
Gerasimov‚ N.. 80n. 
Gesta Romanorum‚ 114, 127n., 130n., 215n–, 

539n. 
Getty, Alice, 307n., 31On. 
Geyya‚ 10, 59n., 93n. 
Ghata‚ 142. 
GhataJātaka, 119n. 
Ghate‚ V. S., 88n. 
Ghoṣa‚ Pratāpacandra, 315n. 
Ghoṣaka, story of, 201. 
Ghoṣaka (Buddhist teacher), 374. 
Ghoṣanandi, Kṣamāśramaṇa, 578. 
Ghosh, Batakrishna, 494 n. 
Ghosh, Hari Charan‚ 612, 614. 
Ghosh, Krishnachandra, 425 n„ 428 n‚, 430 n. 
Ghoshal. Sarat Chandra, 474n. , 585 n., 587 n. 
Gboṭakamukha, 473. 
Gildemeister, 539 n. 
GītaKathā, 604. 
Gjellerup, Karl. 420 f. 
Glasenapp, Helmuth von, notes to 425 f., 

432 f., 447, 453, 457‚ 463, 47I. 480‚ 497 ff., 
505, 511. 535, 544, 571, 577, 586 f., 592 f. 

Gnomic poetry and wisdom, 65 ,84 , 107, 
143 f., 348, 466, 497, 515, 518, 541, 543, 
569 ; s. also aphorisms. 

Gnosis‚ 317 n. 
Godhika, 195. 
Goethe, J. W. von, 489 n., 564, 565 n. 
Gokhale, Vasudev, 629. 
Gommoṭa, 585, 586 n., 587 n. 
Gommatasāra, 481, 586 I. 
Gooneratne, E . R. J. , 60 n., 98 n., 168 n., 

223 n., 224 n, 

Goor‚ Maria T. Lulius van, 400 n„ 159 n., 
207 n. 

Gopā‚ 325, 398. 
Gopinatha Rao, T. A., 535 n. 
Gosāla Makkhaliputta, 445, 449. 
Gospels, 29 n., 41, 74 n., 75 n., 97 n., 109 n., 

286 n., 299 n., 402 ff., 405 n., 406, 409414, 
–46 n., 467 n. ; apocryphal, 252 n., 308n., 
414 f. 

Gotama Buddha, s. Buddha. 
Götz, A., notes to 405, 407, 409412, 415. 
Govindabhaṭṭa, 546. 
Goyama (Gautama) Indabhūti, 442 ff., 451 f., 

454, 456, 458, 460, 489 ff., 495, 498. 
GraecoBactrian Empire, 53, 174. 
GraecoBuddhist monuments, 254 255 n. 
Grammar, 226, 365, 473, 482, 554 n., 595. 
Gray, James, 190 n., 223. 
Gṛdhrakūṭa, 296, 310, 321. 
Gṛdhrapiccha, 476 n., 578. 
Great Men, Jaina, 497 f., 517, 590 n. 
Greek, 127 n., 135, 136 n‚, 154, 174 f., 176 n., 

177, 194, 216, 247 n., 317, 347 n., 351, 
405, 417 f. 

Gressmann, Hugo, 138 n. (correct for Cress– 
mann). 

Gṛhyasūtras, 29 n., 390. 
Grierson, Sir G., 201 n., 604. 
Griffiths, John, 128 n. 
Grimblot, M., 80 n. 
Grimm, Georg, 423 n. 
Grimm, J. and W., 64 n., 131 n., 215 n., 

543 n., 637. 
Grünwedel, A., 232, 417, and notes to 16, 74, 

110, 129, 133, 155, 161, 254 f., 310, 322, 
341, 343, 347, 363. 

Gubernatis, Angelo de, 419 n. 
Guerinot, A., 615, and notes to 425 f., 454, 

466, 473 f., 476, 495, 506, 512, 519,522, 
542, 583, 585, 588. 

Gueth. Anton, s. Nyāṇatiloka. 
Guhyasamā;'s (Tantra), 394 f., 396 n., 635 ; 

s. Tathāgataguhyaka. 
Guhyasiddhi, 393. 
Gujarat, 482 f., 538, 547 f., 591. 
Gujarātī, 428, 534, 538 n., 545, 549 n., 551 n., 

570 n., 594 f. 
Gunabhadra (Buddhist translator), 307 n., 

311, 333. 
Gunabhadra (Jaina author), 497, 499, 534 f., 

561. 
Gunacandra Gaṇin‚ 510. 
Guṇāḍhya, 499, 534. 
Guṇākara Sūri‚ 583 n. 
Guṇamatl. 362 n. 
Guṇaratna‚ 583 n. 
Guṇavarman, 347 n. 
Guṇavijaya Gaṇin‚ 556 n. 
Gundaphorus‚ 408. 
Gune‚ Pandurang Damodar‚ 516 n., 532 n., 

57On., 571 n., 589 n. 
Gunkel. H., 405 n. 
Günter, H., 416, and notes to 109, 132, 150 

154,405 ff.,410 f., 415, 417 f., 488. 
Guptas, 336 f. 
Gurner‚ C W . , 262 n., 623. 
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Gurupañcāśikā, 623. 
GurvāvalīSūtra, 519. 
Gutschmid, A. von, 174 n. 

Haas, Hans , 312 n., 405 n., 406 n., 408, 
409 n., 410n . , 411 n., 415 n., 416 n. 

Haenisch, Erich, 341 n. 
Hahn , J. G. von, 66 D , 127 n. 
Halo, 247 n. 
HammīraMadamardana, 547. 
Haṃsa‚ 480. 
Haṃsarāj, Hīrālāl. 536 n‚ , 538 n., 540 n‚, 

591 n‚, 593 n. 
Haṃsaratna, 532 n. 
Hannye‚ Shaku‚ 316 n. 
Hanumant, 492 I. 
Haragovindadāsa, s. Das, Hara^:ovind. 
Haraprasāda Śāstrī‚ 622, 624, 627 and notes 

to 228, 239, 242, 247, 259, 262, 264, 272 f., 
306, 314 ff., 335, 337, 350 f., 353 f., 365 f., 
375 f., 379, 382 f., 389, 393, 395, 397 f., 
401. 

Hardy, E . , 606 and notes to 16, 60, 62, 66, 
103 ,183 , 20I. 205 ff., 217, 2 H , 279, 369, 
407, 487. 

Hardy, R. Spence, 152 n,, 153 n., 158 n , 
173 n . , 2 6 3 n., 312 n. 

Hare in the moon, 150 n. 
Haribhadra (Buddhist author), 354 n. 

‚, (Jaina author), 465 n., 470 n., 
479 f., 485, 488, 489 n., 507, 511, 512 n., 
519 f., 522 f., 526 f., 528 n., 532, 535 f., 
561, 574, 579, 583, 584 n., 589, 594 n. 

Haricandra, 517, 535. 
Haridās Sāstrī‚ 560 n. 
Harihara, 521. 
Harikeéa, 468. 
Hariácandra, 514. 
Harivaṃśa (–Pūrāṇa), 209 n., 474, 495 f., 499. 
Harivarman, 269 n., 350 n., 634. 
Harlez, C. de, 316 n. 
Harnack, A., 408 n. 
Harsa (Harsadeva, Harsavardhana, Śrīhar

sa), 294 n., 307, 385, 621, 549 n. 
Harṣacarita, 342, 347n., 358n., 385. 
Harun al Rashid, 542. 
Hastavāla.Prakaraṇa, 352. 
Hastimalla, 546. 
Hāthīgumphā inscription, 431 n., 597. 
Hauer, J. W., notes to 332 f., 380, 387, 

335 f., 
Hearn, Lafcadio, 422. 
Hebel. J. P . , 485 n. 
Heiler, F . , 38 n. 
Hemacandra (Hemācārya), 165 n., 482 f.. 

494 f., 505511, 517, 519 ff., 532, 536, 
546 f., 555 f., 557 n., 561 n., 567571, 
589 f. 

Hemacandra Suri, s. Maladhāri–Hem ;andra 
Sūrl. 

Hemācārya, s. Hemacandra. 
Hemahaṃsa Sūri‚ 589. 
Hemakumāracaritra, 570 n. 
Hemasūri , 544. 
Hemavijaya, 485 n.. 544. 

Hennecke, E . , 415 n‚, 467 n. 
Herod legend, 448 n. 
Herodotus, 127n., 135, 136n. 
Hertel. J. , notes to 118 f., 131, 467, 480, 

485, 488 f., 507, 523, 533–539, 541, 544 f., 
562, 564, 567 f, 

Hīnayāna, 19 n., 153, 173, 203, 227, 2 8 n., 
229 ff., 235, 236 n. 239, 245, 246 n., 248, 
252, 264, 271, 277, 279, 284, 289 n., 294, 
297, 313n., 341, 353, 357f.. 361, 380. 

Hindī‚ 428, 545, 566n„ Ô77n„ 579n., 58ln. , 
586n‚, 587n., 594f. 

Hinduism, 230, 387, 399, 401n., 426, 499, 
551. 

Hiralal. Rai Bahadur, 637‚ and notes to 427 ‚ 
477‚ 479‚ 494497, 499, 512 543, 552, 
576f., 580584, 586, 590. 

‚, Haṃsarāj , s. Haṃsarāj . 
Hippokleides, 127 n. 
History, historical works, 208, 213, 216, 218, 

519 ff., 537,544. 
Hitopadeśa, 127. 
Hodgson, Brian Hough ton, 227 n., 228 n., 

265, 295 n., 376 n., 385 n. 
Hoernle, A. F . Rud., 615, and notes to 92, 

226 f., 232 ff., 236, 270 ff., 302, 304, 
315 I., 341, 382, 387, 428, 445, 449, 478 f., 
495, 519, 582. 

Hoey‚ W., 234 D. 
Hoffmann, E . L . , 222 n. 
Hokkeshū sect, 305. 
Holtzmann, A., 487 n. 
Hopkins, E. W . , 407 n. 
Horāpāṭhaka, 244. 
Hornstein, Ferdinand, 419. 
Hornstein, Robert von, 419 n. 
Hrsīkeśa, 552. 
HŚūan–Tsang, 91,155, 206n. , 226, 228 n. ,236, 

258 n., 268 , 294 , 312, 314 , 342, 349 f., 
35ln. , 352 n., 355, 356 n., 357, 360 n., 
362, 377, 379 n., 384 D , 625. 

HÛ, Fernando, 80 n. 
Huayen, 324. 
Huber‚ Éd., notes to 23, 232 f., 267, 269 f., 

285, 289, 409, 565. 
Huihsi, 305. 
Hultz8ch, E . , 597, 606, and notes to 6, 15 f, 

121, 188, 215, 217, 258, 262, 427, 500, 512, 
515, 517, 520, 534 f., 546 ff. 

Humour, 65, 74, 125, 128, 163, 195, 485, 539. 
Hūṇas (Huns) , 247, 252, 337. 
Hunt , Mabel. 60 n., 78 n., 171 n., 192 n. 
Huth‚ G., 233n. 
Hüttemann, W . , 446n‚, 463. 
Hwui Li, 372n., 347n., 349n., 358n. 

Iddhis‚ 42, 157. 
Idikucchari, s. Central Asia. 
Idzumi‚ Hotoku‚ 339n., 628. 
Ikṣvāku, 94, 198, 333, 491. 
Indabhuti, s. Goyama. 
Indra, 43, 46, 55, 66, 87, 272, 290, 334, 388, 

396, 490ff. 
Indrabhūti, 393f. 
Indranandio, 585. 
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Indravijaya, Muni, 516n. 
Inscriptions, 8 n., 14 n., 15 ff., 18 n., 173, 

188 n., 217 n., 226 n., 232 n., 234 n., 276, 
356 n., 431 n., 434, 463, 476 n., 479 n., 
590 n., 597, 599 f., 604, 606, 609 ff. 

Isidāsī, 111. 
Isimaṇclala (ṚṣimaṇḍalaStotra), 557. 
Isisiṅga, s. Ṛṣyaśṛṅga. 
Iṣṭopadeśa, 561. 
īśvara‚ 249, 334. 
iśvarakṛṣṇa, 346 n., 359. 
Itihāsa, 145, 185 n. 
Itihāsa–saṃvāda (dialogue), 34, 44, 46, 76, 

100, 144 f., 442, 468. 
Itivuttaka, 3,10 , 34, 81 n., 89–92‚ 205, 236, 607. 
Itsing, 28 n., 23I., 232, 258 f., 266, 270 f., 

273 n., 276, 277 n., 305, 340 n., 341. 347, 
350, 352 n., 356 n., 365 n., 386 n., 401 n. 

Ityukta, 91 n. 
Ivanovski, A. O., 276 n. 
Iyengar, H. R Rangaswamy, 348 n., 632. 
Izumi, Hokei, 369 n. 

Jacob. G., 637. 
Jacob, G. A., 75 n.. 88 n. 
Jacobi, Hermann, 451, 597, 615, and notes 

t o i , 108, 352, 424f., 4 2 7 f . , 4 3 1 , 433441, 
462, 466ff., 476482, 484, 486f., 489, 5C6 f., 
510ff., 516 f., 519, 522, 525, 527, 532, 534, 
537, 547, 549, 551, 553, 557, 560 f., 575 f., 
578 ff., 584, 588, 590, 593. 

Jagaccandra, 591. 
Jagannätha, 552. 
Jagic , V., 138 n. 
Jaimini, 583. 
JaiminiBhārata, 201. 
Jain, Banarsidas, 489 n., 497 n., 506 n. 
J a i D , Champat Rai, 561 n., 581 n. 
Jain, Hiralal. 637. 
Jain, Kamta Prasad, 463 n., 499 n. 
Jain, Lālārām, 497 n. 
Jaina Canon, s. Siddhānta. 
Jaina Councils, 431435. 
Jaina Dharma Prasāraka Sabhā‚ 427 n. 
JainaJātakas, 489 n., 506 n. 
Jaina Jñāna Prasāraka Varga‚ 427 n. 
Jaina literature, canonical. 424–474 ; non

canonical. 475595. 
JainaMahābhārata, 496, 565 n. 
JainaMāhārāsṭrī, 431, 475, 483, 484 n., 489, 

521, 525, 560. 
JainaRāmāyaṇa, 494, 495 n. 
Jaina Sanskrit Texts, 475, 478, 480 f., 483 f., 

486, 494, 496 n., 511, 516, 525, 531538, 
544558,571574,579585, 587 n., 588 f., 
593 f. 

Jaina sects and schools (gaṇal. 428, 432 ff., 
445, 463, 474 f., 477, 519, 549, 554 n. , 
579, 593, 

Jaina–TattvaJñāna, 594. 
Jaina Vidyā Prasāraka Varga‚ 427 n. 
Jaina Vidyā Śālā‚ 427 n. 
Jainendrayajñavidhi, 592. 
Jaini‚ J. L . , 473 n., 476 n., 578 n., 579 n., 

586 n. 

Jains, 44 n., 50, 65 n., 84, 88 n., 94 n‚ , 
145"n„ 154, 195, 206, 269, 288 n., 293, 
334 n., 424 ff. passim, 600, 614. 

Jaitugideva, 591 n. 
Jalhaṇa, 385 n. 
Jamālgarhi sculptures, 149 n. 
Jāmāli‚ 445. 
Jambū‚ 449. 
Jambuddīvapannatti (.JambudvlpaPrainapti* 

429, 456 f. 
JambūdvīpaPrajñapti, 473; s. also Jambū– 

ddīvapannatti. 
Jambunathan, S., 621. 
Jatnbusvāmin, 557. 
Janaka of Videha‚ 146, 492. 
Japan 19 n., 150 n., 235, 305, 312, 351, 

355 n., 358, 362, 381, 400, 422, 625, 633. 
Japanese texts and translations, 383 n. 
Jasaharacariu, 637. 
Jātaka‚ 10, 15 n., 17, 22 n., 34, 37 n., 48, 

7 7 n . , 7 8 n . , 100 n., 113156, 157 f., 162 ff., 
165 n., 178 n., 185 n., 186, 191, 194,196, 
209 n., 210, 225, 238, 241, 243 ff , 263 n., 
267, 273 f., 277 f., 280, 282, 289, 292 n., 
293 n., 308 n‚, 331, 339 n., 384 n., 409, 
410 n., 411, 412 n., 416, 418, 468 n., 469, 
484, 489 n., 506 n., 523 n., 542 n., 619 
621. 

Jātaka Book, s. Jātakaṭṭhavaṇṇanā. 
Jātaka Commentary, s. Jātakaṭṭhavaṇṇanā. 
Jātakamālā, 152 n., 155 n., 164, 165 n., 

273 f., 576 f., 290, 291 n., 292 n. 
Jâtaka reciters, 122 n. 
Jātakaṭṭhakathā‚ 117‚ 189. 
Jātakaṭṭhavannanā (Jātaka Book, J. Com

mentary), 100 n., 115119, 121.126, 128, 
133f . , 136, 139, 141, 143 f., 1 4 7 , 1 5 1 , 
153 D., 1.54 n., 156 f., 163, 164 n„ 165, 
181 f., 186, 169 f., 191 n., 192 f., 195 ff., 
207, 209, 225, 238, 243, 274, 409 f., 418 n., 
603, 619. 

Java, 155, 254. 
Javeri, N. G., 555 n. 
Jayadeva, 366, 554 n. 
Jayadhavalā, 474. 
Jayakīrti, 561. 
Jayanta Vijaya‚ 466 n. 
Jayaśekhara, 554. 
Jayasiṃha, 547, 561. 
Jayasiṃha (Gujarat King), 547. 
Jayasiṃha II Jagadekamalla, 515. 
Jayasiṃha Siddharāja, 482 f., 512 n., 

546 f. 
Jaya8undara, A. D., 60 n. 
Jayaswal. K. P., 597 f. 
JayatihuyanaStotru, 555. 
Jayatilaka (Sūri), 534, 558. 
Jayavallabha, 575 n. 
Jensen, H . , 637. 
Jewels, the three, 79. 
JhānaSamyutta, 55. 
Jhaveri, Sheṭh Devchand Lalbhai, 427 n. 
JīmūtavāhanaAvadāna, 293 f. 
Jina, 271, 327, 336, 378 n‚, 380, 424 n., 

447 n., 463, 471, 489 n., 490 ff., 495 f., 
500 f., 503 ff., 507, 510, 513, 515, 522, 
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528, 535, 548 f., 551 ff., 554 n., 557 f., 
561, 567, 569, 572, 584 n., 585 n. ; s. also 
Tīrthakara. 

Jinabhadra (Jinabliata), 429, 465, 479 f., 
589. 

Jinabhaṭa, s. Jinabhadra. 
Jinacandra, 511. 
Jinacandra Gaṇin‚ s. Devagupta. 
Jinacarita, 224. 
Jinacaritra, 462 ff. 
Jinacaturviṃśatikā, 556 n. 
Jinadāsa, 496. 
Jinadatta (S5ri), 479, 570. 
Jinadharmapratibodba, 570 n. 
Jinagupta, 248 n. 
Jinakīrti, 539. 
Jinālaṃkāra, 223. 
Jinapadma, 558. 
Jinapati Sūri‚ 554 n. 
Jinaprabha Sūri‚ 521, 544 n., 551 n., 556, 

590. 
Jinapravacanarahasyakoáa, 584. 
Jinarakçita, 570 n. (read : " composed by 

Palha who wrote before 1113 A.D. , the 
date of the MS. written by Jina

rakṣita "). 
Jinasena (author of Ādipurāna), 481, 497, 

499, 512, 560, 582 n. ' 
„ (author of Harivaṃśa), 495 f., 499. 
‚, (teacher of Cāmuṇda), 587. 

JinaStotraRatnaKośa, 557. 
Jinavallabha (Sūri), 554, 570. 
Jinavijaya, Munirāja, 479 n., 516 n., 546 n. 5 

547 n., 570 n., 573 n. 
Jitendrabuddhi, s. Pūjyapāda Devanandin. 
Jineśvara, 481, 536, 543. 
Jinism, 424 ff. passim ; and Brahmanism, s. 

Brahmanism ; and Buddhism, s. Buddhism ; 
dogmatics of, 442, 470, 575 f., 579, 585, 
594 ; ethics of, 505, 515, 518, 559, 562, 
566 f., 576 f., 579, 581, 584, 586 f., 589; 
history of, 469, 519–52I. 537, 544. 

Jiṣṇu‚ 552. 
JitaKalpa, s. Jīyakappa. 
Jīvābhigama, 429, 442, 456. 
Jivājīvābhigama, s. Jīvābhigama. 
Jīvaka‚ 30 f., 197, 394. 
Jīvakacintāmaṇi, 535 n. 
JīvamanalikaraṇasaṃlāpaKathā, 572. 
Jīvandhara‚ 499603, 535. 
JīvandharaCampū, 517 n., 535. 
JīvandharaCaritra, 500 n. 
Jīvas‚ 586, 588. 
Jīvasamāsa, 589. 
Jīvavicāra, s. Jīvaviyāra. 
Jīvaviyāra (Jīvavicāra), 588. 
Jīyakappa (JitaKalpa), 429, 465. 
Jñanabinduprakaraṇa, 593. 
Jñānagupta, 304. 
JfiānalocanaStotra, 555. 
Jñānārṇava, 583. 
Jñānasāgara Sūri‚ 541. 
Jfiānasāra, 594. 
Jñānasiddhi, 393. 
Jñānolka–Dhāraṇī, 387 n. 
Jñātādharmakathāḥ s. Nāyādhammakahāo. 

JnātṛDharmaKathāṅga, 473. 
Jñātṛputra, s. Nāyaputta. 
Jodoshu sect, 312. 
Joglekar, K. M., 258 n. 
Johnson, Helen M., 506 n ‚ , 507 n‚ , 637. 
Johûston, E. H . , 258 n‚, 262 n., 33? n., 623. 
Join du (Yogīndra), 590 n. 
Jolly, Julius, 31n., 343 n. 
Josaphat, s. Barlaam and Josaphat. 
Julien, Stanislas, 292 n. 

Kādambarī, 534. 
Kaikeyī, 492 f. 
Kālacakra, 401. 
Kālaka‚ 433 n., 537. 
KālakācāryaKathānaka, 537, 589 n. 
Kālasvarūpakulakam, 570. 
Kalhana, 342. 
Kālī‚ 449, 522, 524. 
Kālidāsa, 100, 256, 260, 261 n., 266, 276, 

277 n., 5I2,_5I4, 534, 574, 590, 601. 
Kalikālasarvajña, 482. 
Kali–Yuga, 336, 590. 
Kalmāsapāda, 132. 
Kalpa.’16O, 375 
Kalpadrumāvadānamālā, 290. 
Kalpanālaṃkṛtikā, 267. 
Kalpanāmanditikā, 160 n., 265 n., 267, 269, 

273, 277, 285 f., 288, 409, 623 f. ; s. Sūtrā– 
lamkāra. 

KalpaPradīpa, 521. 
KalpaSūtra, 424 n., 428 n. , 433 n., 438, 

462_6i, 4 6, 506‚ 519‚ 537‚ 588 n. ; 593 n. 
Ka'pāvataṃsikāh‚ s. Kappāvadaṃsiāo. 
KalpaVyavahāra, 474. 
KalyāṇamandiraStotra‚ 477 n–, 551 f. 
Kalyāṇavijaya, Muni, 479 n. 
Kāmaghatakathā, 538 n. 
Kamalabuddhi, 363. 
Kamalasaipyama, 46ö n. 
Kamalaśīla, 374. 
KāmaŚāstra, 488, 572 f. 
KāmaSūtra, 473. 
Kamma‚ s. Karman. 
Kammavācā, 25, 234. 
KammaVivāgaDasāo, 452 n. 
Kamptz, Kurt von‚ 448 n., 459 460 n., 

461 n. 
Kaṇāda‚ 336. 
Kāṇadeva (Aryadeva), 349. 
Kanakanandin, 585. 
Kanakasena Vādirāja I, 555 n. 
Kanarese, 428, 585, 587, 595. 
Kaṇayauiañjarī, 488. 
Kaṇha‚ s. Kṛṣṇa. 
Kaṇhā‚ s. Kṛṣṇā. 
Kāṇha‚635 . " ' 
Kanika‚ 270 n. 
Kaniska, 18 n., 233 n., 237, 255 n., 257, 269f.. 

286, 294, 329, 337 n., 342, 347 n., 6U61 i ‚ 
625. 

Kanjur‚ 139 n., 153 n., 228 n., 232 n., 273 n‚, 
306, 307 n., 312 n , 315, 316 n., 324, 328. 
332, 339 n., 341 n., 382, 383 n., 387, 622, 
625. 
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Kaṅkhāvitaraṇī, 191 f., 221. 
Kāpadiā, Hiralal Rasikadās, 594 n. 
Kāpslikās, 634 f. 
Kapila (Sāmkhya teacher), 334, 336, 468 n., 

473, 583. 
,, (Jaina author), 467, 468 n. 

Kapilavatthu, 599. 
Kappa (BṛhatKalpaSūtra), 429\ 464. 
Kappāvadamsiāo (Kalpāvatamsikāh), 429, 

458. 
Karaṇānuyoga, 474. 
Kāraṇaprajñapti, 357 n. 
Kārandavyūha, 131 n.. 305310. 
Kānkās‚ 344, 348 n., 350, 352 n., 354. 357, 

366 f., 630. 
KarmaGrantba, 453 n‚, 591. 
Karman (Kamma), 46, 53, 60, 74, 98, 144 f‚, 

157 ,170 ,178 ,183 , 195, 268, 278, 283 f., 
287, 293, 355, 372, 414, 439,444, 452, 453n., 
465, 467, 487, 492, 505, 523 ff., 528, 
577 f., 586 ff., 591 f. 

Karmapariṇama, o29. 
KarmaPradīpas, 390. 
KarmaPrakrti, 453 n., 592. 
Karmaśataka, 129 n., 284, 452. 
Karma–Sicdhi–Prakaraṇa, 360. 
Karmastava, 591. 
Karmavipāka, 591. 
Karṇa‚ 495. 
Karpelès, Suzanne, 377 n. 
Kārttikeyānuprek§ā, s. Kattig.yāṇupekkhā. 
Kārttikeya Svāmin‚ 477, 577. 
Karunā‚ 391. 
KaruṇāPuṇḍarīka, 312 f., 369. 
KaruṇāVajrāyudha, 548. 
Ka^awara, Kenjiu‚ 347 n. 
Kashmir, 231, 233. 
KasibharadvājaSutta, 95. 
Kāeikā‚ 365 n. 
Kassapa, s. Kāśyapa. 
KassapaSaṃyutta, 55. 
Kāśyapa (Kassapa), 44, 55, 8 6 , 1 5 9 , 221 n., 

283, 329 f., 378, 467 u. 
Kāśyapa Mātaṅga, 341. 
KāśyapaParivarta, 328ff–, 362. 
Kāśyapīyas, 23ln. 
KāthakaUpanisad, 145n. 
Kathākośa, 512n., 539n., 542ff., 637. 
KathāMahodadhi, 544. 
Kathānaka, 481, 484n., 537. 
Kathānaka–Kośa, 543. 
KathāRatnākara, 485n., 544. 
Kathāsaritsāgara, 129n., 132n., 148n., 201 n., 

289n. 
Kathāvatthu, 6, 11, 169171, 172, 175n. 
Kathāvatthuppakar8ṇaAṭṭhakathā, 192n., 

208. ì ^ 
Kattigeyānupekkhā (Kārttikeyanuprekṣa), 

577. 
Kātyāyana, 336. 
Kātyāyanīputra, 257n. 
Kauravas, 336, 495. 
Kauśika, 355. 
Kauśika–Sūtra, 286n. 
Kautilīya Arthaśāstra, 473. 
Kauṭilya, 336. 

Kāvilīyaṃ, 467. 
Kāvya‚ s. Ornate poetry. 
Kāvyaprakāśa, 516n. 
Kāvyarasa, 473. 
Kayya‚ 378n. 
Kc–gon sect, 324. 
Keith, Arthur Berriedale, 598, 605, 614, 623, 

632, 638, and notes to 1, 9, 15, 124, 166, 
170, 178ff., 229, 342, 363, 366, 378 385, 
407, 427, 602. 

Kellner, Leon, 419n. 
Kennedy, J., 229n , 407n., 415n., P12. 
Kern, H., 606, and notes to 1 . 4, 611, 2023, 

39, 113, 132, 150, 152, 160, 165, 173, 182, 
184. 186, 226, 229, 251, 263, 273, 295, 
302ff., 312, 342, 365, 3

7

9f., 384 406, 412. 
Kern, M„ 4O7n. 
Keśava‚ 469. 
Keśavavarnin, 586n. 
Kesi‚ 455f.' 
KevadhaSutta, 42n. 
Kevalajñāna, 447n. 
Kevalin, 463, 514, 593. 
KhaḍgaviṣāṇaSūtra, 247. 
KhaggaviśāṇaSutta, 95 ; 156, 158, 242, 247. 
Khamāsamana, 472. 
Khandhakās‚'2I. 24ff., 27n. 
KhantivādiJātaka, 149. 
Kharatara–Gaccha–Pattāvalī, 477n., 478n., 

587n. 
Khāravela, 43ln. 
Kharosthī script, 238. 
Khemā‚* 159, 199. 
Khotan. s. Central Asia. 
Khotanese language, 227n‚, 315n., 316n., 

34ln. , 382‚ 387n. 
Khuddakanikāya‚ 34‚ 66‚ 76165‚ 205‚ 236. 
Khuddakapātha‚ 34‚ 7880‚ 143n‚, 191f., 237, 

242, 413n. 
Klmdda–Sikkhā, 221. 
Kielhorn, F. , notes to 123, 258, 516, 527, 

547, 59Of. 
Kimura‚ Ryukan‚ 226n., 229n., 236n., 342n‚, 

36ln. 613f. 
Kimura‚ Taiken‚ 356n., 631. 
Kinnara, 133, 243, 280f. 
KinnarīJātaka, 243. 
Kirfel. W., 456n., 457n‚, 525n. 
Kīrtisena, 499n. 
Kīrtivijaya Gaṇi‚ 462n. 
KisāGotamī, 58f., 106, 159, 193, 199, 418. 

487. 
Klatt‚ J., notes to 426f., 476481, 516, 519, 

539, 551, 553ff., 557, 578, 587, 591. 
Koch, Max, 420n. 
Kohler‚ K., 66n. 
Köhler, R., 126n., 131o., 138n., 139n., 539n., 

565n. 
Koliyas, 198. 
Konāgamana, 160n. 
Konow, Sten‚ 14n., 209n., 224n‚, 227n‚, 238n‚, 

316n., 382n„ 431n‚, 537n., 604, 613f. 
Konts'sgs, 328. 
Kopetzky, O., 422n. 
Kośā‚ Ô08f., 572. 
KośaKārikaŚāstra, 358n. 
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Kosala, 12, 120n. 
Kosambi, Dharmananda, 14n., 93n., 157n‚, 

192n., 606. 
K'sueiKi, 268n. 
Krause, Charlotte, 54On., 594n. 
Krishnamacharya, Embar, 374n. 
Kriyā–Saṃgraha–Pañjikā, 389n. 
KriyaTantras, 389f. 
Kṛkin‚ 244, 293. 
Krom, N. J., 254n. 
Krsna (Kaṇha) Vāsudeva, 37, 119n., 142, 

149, 250, 302, 379, 448n., 451, 458, 463n., 
469, 487ff., 495, 504, 510, 57On. 

Kṛṣṇā (Kaṇhā), 140. 
Kṛṣṇa II Akālavarṣa, 499. 
KṛṣṇaBhakti, 203.' 
Kṛṣṇadāsa, 495n., 517. 
Kṛṣṇa Upendra, 550n. 
Kṣamākalyāṇa, 688n. 
Kṣapaṇāsāra, 587. 
Kṣatracūḍāmaṇi, 535. 
Kṣatriyas, s. Warriors. 
Kṣemendra, 292n., 293, 294n., 376n., 485'n. 
Kṣudraka, 236. 
Kṣudrakavastu, 239n. 
Kūbara‚ 496. 
Kubera. 491. 
Kuchean (Tokharian) language and texts, 

227n., 233n., 27ln. , 272n., 273n., 313n., 
622. 

Kuhn, E . , 604, and notes to 99, 131, 138, 
150, 252, 406, 417f. 

Kuladatta, 389n. 
Kumāragupta, 304, 356n. 
Kumārajīva, 228n., 233n., 235, 256n., 267, 

273n., 304, 310n., 311, 313n., 315n., 328n., 
342f., 344n., 348n., 349, 350n., 369D., 
622, 624, 631, 634. 

Kumāra Kassapa, 44. 
Kumāralabdha, s. Kumāralāta. 
Kumāralāta (Kumāralabdha), 160 n., 258 n., 

265 n., 267 ff„ 285 f., 288, 342, 350 n., 
623 f. 

Kumārapāla, 482 f., 505 f., 511, 520, 544, 
546 f., 555 f., 568, 569 n., 570 f. 

KumārapālaPratibodba, 570. 
Kumārasena, 499 n. 
Kumārila, 478, 580 n., 581. 
Kumbhakarṇa, 490. 
Kumudacandra, 477 n., 546. 
Kuṇāla‚ 283, 289. 
KunālaJātaka, 140. 
Kundakunda, 474, 476 f., 496 f., 543 D., 

576 ff., 582, 584, 592. 
Kunike, H., 150 n. 
Kuṇiya Bhiṃbhasāraputta, s. Ajātaśatru. 
Kuntī‚ 544 n. 
Kupakṣakauśikasahasrakiraṇa, 592. 
Kuppuśwāmi Śāstrī‚ T. 8. , 276 n., 500 n., 

512 D., 535 n. 
Kurral. 477 n. 
Kuru‚ 49, 133,143, 447, 504 n. 
KurukullāSādhana, 393 n. 
Kuśa‚ 493 f. 
Kuśajātaka, 136 f., 243. 
KuṭadantaSutta, 37, 115 n. 

Kuvalayamālā, 479 n 
Kuvaṇṇā, 215. 

LABDHI8ĀRA, 587. 
Laber‚ J., 575 n. 
Laboulaye, 417 n. 
La Fontaine, 64 n., 127 n., 134 n. 
Laghīya8traya, 581. 
LaghuDravyasaṃgraha, 585 n. 
Lāghulovāde, 607. 
LaghvarhannītiŚāstra, 569 n. 
Lagna‚ 477 n. 
LakkhaṇaSutta, 42. 
Lakṣaṇapuruṣa, 504 n. 
Lakṣhmaṇa Śāstrī‚ 224 n. 
Lakṣmaṇa, 492, 495. 
Lakṣmaṇa Gaṇin‚ 516. 
Lakṣmī‚ 552. 
Lakṣmīṃkarā, 393. 
Lakṣmīsāgara Sūri‚ 544. 
Lakṣmīvallabha, 486. 
Lālā Rāma;ī‚ 587 n. 
Lalitāditya, 378 n. 
Lalitavistara, 17, 42 n., 51, 189, 232, 248–256, 

260 f., 295, 303, 304 n., 328 n., 369^ 376, 
386 n., 402, 411 n., 416, 417 n., 463. 

Lalitavistara, 527 n. 
LalitaVistaraPurāna, 248 n. 
Lalou‚ Marcelle, 328 n., 332 n.,'625, 635. 
Lāmā‚ 636. 
Lamaism, 375, 393. 
Landsberg, G., 192 n. 
Lang, E. , 291 n. 
Lanka, 333, 490, 492; s. Ceylon. 
Laṅkāvatārasūtra, 295, 332, 337, 352, 361 n., 

369, 386, 627, 633. 
Lankavatara Tantra, 335 n. 
Lanman, Ch., 21 n. 
Lava, 493 f. 
La Vallée ^oussin, Louis de, 255, 608, 623, 

629, 633, and notes to 1, 4, 7, 15, 18, 20 f., 
66, 77, 113, 156, 170 f., 173, 193, 229, 
233 ff., 238 f., 246 f., 262,267, 271,284 , 
289, 295, 299, 304, 306 f., 309 f., 312, 324, 
326 ff., 330,340 , 344 ff., 350 f., 353 f., 
356 ff., 360, 364, 368 ff., 373 f., 376 f., 
380, 384, 387, 389, 391, 395, 397, 399, 401, 
407, 583. 

Lavaṇa‚ 494. 
Law, Bimala Charan, 98 n., 142 n., .162 n., 

168 n., 169 n., 184 n., 190 n., 192 n., 
202 n., 204 n., 206 n., 207 D , 218 n., 
220 n., 276 n., 617624, 627, 638. 

Le Coq, A. von, 232, 417. 
Leemans, C , 155 n. 
Lefmann, S., 226 n., 248 n., 250 n., 252 n., 

253 n. 
Legends, 121, 147, 185, 208 ; s. also Christian 

and biblical legends. 
Legends, Brahmanical. 119 n., 142, 265, 

448 n., 451, 458, 463 n., 469, 487 ff., 493

496, 504, 564 f. 
Legends, Buddhist, 46, 48, 54 f., 86, 97 f., 

101 n., 106 n., 114 f., 121,125, 142152, 
158 ff., 161 n., 182, 187, 190 f., 193 ff., 
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197 ff., 201, 203, 206209, 215 ff., 220, 
223 ff., 233,243, 263 n., 267 f., 270,274, 
278 f., 282, 286294, 308 n„ 313, 335, 
339 f., 342, 349, 375378, 402405, 409416, 
599, 610, 623; s. also Buddha (legend). 

Legends, Jaina, 432 n., 433 n., 434, 445, 447

453, 457 f., 460, 465, 468471, 480, 484, 
486 n., 487 ff., 493500, 504 f., 508514,517

521, 533, 535540, 542, 544, 548, 550, 552, 
554 f., 557, 561 n., 564 ff., 567 n. 

Legge, J. , 8 n., 124 n„ 155 n. 
Lehmann, Edv., 407 n., 409 n., 410 n., 412n., 

414. 
Léjeau, G., 66 n. 
Leumann, E . , 609, and notes to 60, 145, 220, 

227, 258 f., 273, 289, 316,320, 326 341, 
355, 382, 387, 405, 427, 441, 416449, ' 451, 
453 ff., 457, 464 ff., 470, 478 f.. 483, 485, 
489 f., 495 f., 519, 522, 537, 562. 

Lévi, Sylvain, 216, 256, 269, 285, 354, 604, 
606, 610 ff., 618 f., 623, 627, and notes to 
4 ,116 , 160, 175,177, 227 ff., 231237, 239, 
257, 265, 267 I., 271, 289 ,291 , 294,313, 
315,317 ,325 , 353,355 ff., 360, 365,370, 
376 f., 386 f., 392, 407, 454. 

Lexicography, 482, 595. 
Lhamo, 636. 
Lichtenberger, H . , 420 n. 
Liebich, B., 365 n. 
Liebrecht, Fel ix , 417 n. 
Lies, tales of, 564. 
LīlāvatīKathā, 543 n. 
Lilley, Mary, E . , 158 n. 
Liṅga cuit, 400, 552. 
Logic, 346, 363, 547 n., 552, 554 n., 575, 579

582. 
Lokadīpasāra, 222. 
Lokakṣema, 312 n., 325 n. 
Lokânanda, 365. 
Lokapaññatti, 289 n. 
Lokaprajñapti, 357 n. 
Lokaprakāśa of Kṣemendra, 485 n. 
Lokaprakāśa of Vinayavijaya, 593. 
Lokasena, 499. 
Lokatattvanirnaya, 583. 
Lokāyata, 836,' 374, 473. 
Lokeśvararāja, 311. 
LokeśvaraSataka, 377. 
Lokottaravādins, 230, 240 ff., 245 f., 622. 
Lope de Vega, 418. 
Lorenzo, G. de, 75 n. 
Losch, H , 637. 
Lovarini, E . , 538 n. 
Love for one's enemies, 149. 
Love of nature, 106 f. 
Love lyrics, 473. 
Lüders, Else , 116 n. 
Lüders, H ‚ , 267, 604, 613 f., 619, 624, and 

notes to 116, 119, 122 f., 144, 232, 234, 
238, 244, 257 f., 266, 268 ff., 276, 288 f., 
294, 302, 304, 341. 

LuTrub (–Nāgārjuna‚) 339 n., 348 n. 
Lyric poetry, 100 ,106 f., 133, 256, 266,473 , 

548 ; s. also Stotras. 

83 

Mac Govern, W. Montgomery, 305 n., 340 n., 
351 n., 355 n., 361 n. 

Madana Kîrti, 521. 
Madhyamâgama, 234, 618. 
MadhyamakālaṃkāraKārikās, 375. 
Mādhyamaka school. 344 f., 347, 350, 361 f«, 

364, 373, 388, 393, 628 f., 631. 
Mādhyamakāvatāra, 328 n., 364, 633. 
MadhyamakaVṛtti, 345 n., 350 n. 
MādhyamikaKārikās, 344. 
MādhyamikaSāstra, 344 n., 348n., 351. 
MādhyamikaSūtras, 344, 350. 
MadhyāntaVibhāga, 360. 
MadhyāntaVibhaṅga, 352 n., 630 f. 
Magadha, 12, 16, 120 n., 177 n‚, 356 . , 

424 n., 431 f., 490, 597, 609, 615. 
Māgadhī, 13, 427, 558, 588 n., 602, 604 f., 

608; M. canon, 15, 233. 604, 609. 
Māgba‚ 517, 526. 
Magic, 36, 42, 51, 128,130 f., 139, 203, 245, 

249, 286 n., 300, 303, 316, 335, 343, 366, 
369, 380 f., 383 f., 386 ff., 390 f., 396 f., 
399 f., 491, 502, 514, 533, 537 f., 540, 549. 

MahäApadanaSutta, 42, 51. 
MahāAṭṭhakathā, 184 n. 
MahābalaMalayasundarī–Kathā, 533. 
Mahābhārata, 34, 46, 58, 65 n„ 76, 84 ,94 , 

96, 122,126 n., 133 f., 142, 144, 146 f., 
148 n „ 176 n„ 244 n „ 265, 269, 336, 377, 
411, 448, 451, 469, 473, 487 n„ 489, 495 f„ 
504 f., 510, 533, 542, 546, 565, 619. 

Mahābhāṣya, 123 n. 
Mahābodhivaṃsa, 218. 
Mahācīna, 400 f. 
Mahādeva Buddharūpa, 401. 
MahāGovindaSutta, 242. "** 
MahājanakaJātaka, 146, 619. 
Mahājātakamālā, 291 n. 
Mahākaccāna, 183. 
Mahākāla. 400. 
Mahākāla–Tantra, 399. 
MahāKarmavibhaṅga, 618. 
Mahakaruṇāpuṇḍarīka, 10 n. 
MahāKassapa,' °Kāśyapa, s. Kāśyapa. 
Mahākāvya, 260, 276, 505, 512, 554 n. 
Mahāmaitrī, 335. 
Mahāmaṅgala, 190 n. 
MahāmangalaJātaka, 143. 
MahāmaṅgalaSutta, 143 n. 
Mahāmati, 333 f., 335 n 
MahāMāyūrī, 385, 386 n„ 634 f. 
MahāMeghaSūtra, 383 n. 
Mahānāma, 190, 211 f., 214 f., 610‚. 620. 
MahāNidāna, 248 n. 
MahānidānaSutta, 38. 
Mahā–Niddesa, 156. 
MahāNipāta, 119 n. 
Mahānisīha (Mahā.Niśītha), 429, 461, 465, 

560 n „ 591 n. 
Mahā–Niśītha, s. Mahānisīha. 
Mahāpaccakkhāṇa (MahāPratyakhyāna), 429, 

459, 460 n„ 461 n. 
Mahāpajāpatī Gotamī‚ 28, 112, 159, 160 n„ 

199. 
MahāPakaraṇa, 17I. 
Mahāparinibbānasutta, 2, 14 n„ dtt f., 4U n„ 
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41, 51, 52 n., 62 n., 67, 85, 112 n., 283 n., 
405, 413, 421 n. 

MahāParinirvānaSūtra, 41 n., 235, 289, 
360. 

MahāParitta, 80 n. 
Mahā–Pra;ñaPāramitāŚāstra, 235 n. 
MahāPrajñā–PāramitāSūtra, 314. 
Mahā–Pratisarā, 385. 
MahāPratyākhyāna, s. Mahāpaccakkhāṇa. 
MahāPratyaftgirāDhāraṇī, 387 n. 
MahāPurāṇa, 474, 497 ff., 637. 
Mahāpuruṣa, 250, 
Mahāpuruṣa–Carita of Śīlāṅka, 481. 
MahāpuruṣaCarita of Merutuṅga, 517. 
MahārājaKanikalekha, 270. 
Mahā(rakṣā)mant3ānu9āriṇī, 385. 
Mābārāṣṭ'rī, 427, 545, 558 ; s. JainaMāhā

rāṣṭrī. 
MabāRatnakūṭaDharmaparyāya, 329 n. 
Mahā–Sahasrapramardinī, 385. 
Mahāsāmi, 221. 
Mahāsaṅghikas (Mahāsañgītikas), 7, 15 n. , 

77 n‚ , 226 n., 233, 240, 245, 384 n., 622. 
Mahāsaṅgīti, 7. 
Mahāsaṅgītikas, s. Mahāsaṅghikas. 
Mabāśāstra, 630. 
MahāSatipaṭṭhānaSutta, 38, 67. 
Mabāsattva, 317 n. 
Mahāsena, 213, 214 n., 215 n. 
MahāŚītavatī, 385. 
MahāSudassanaSutta, 37 n., 115 n. 
Mahāsukha, 388, 398. 
Mahatī PrajñāPāramitā, 316 n. 
MabāTissa, 203. 
Māhātmya, 289 n., 292, 340 n., 375401, 503. 
MahāUmmaggaJātaka, 137, 541. 
Mahāvagga of the Dīghanikāya, 35 n. ; of 

the Suttanipāta, 9 2 ; of the Vinayapiṭaka, 
s. Vinayapiṭaka (Mafiāvagga). 

Mahāvaipulya ŚStras‚ 301 n., 396 f. 
MahāVairocanaAbhisambodhi, 400 n. 
Mahāvaṃsa, 5n. , 1 8 , 1 8 4 n . , 190, 208, 209n , 

210n., 211218, 223n., 225, 617, 620 f. 
Mahāvaṃsaṭīkā, 29 ln . , 217. 
Mahāvastu(Avadāna), 17, 232, 237, 239247, 

248, 253 n., 255, 260, 285 n., 294 n., 303, 
328, 369, 376, 634. 

Mahāvibhaṅga, 21, 24. 
Mahāvihāra of Anurādhapura, 184 n. , 190, 

202, 205, 210, 215 n., 218. 
Mahāvīra, Vardhamāna, Nigaṇṭha Nāta– 

putta‚ 424 ff. passim ; adversary of the 
Buddha, 72, 424 f., 439, 614; supposed 
author, 431, 498; biography of, 434, 
437 f., 443, 463, 464 n., 506, 510, 517, 
519; birth of, 490; his date, 424n., 
478n., 479n., 489, 6OO‚ 614 f. ; names of, 
446n‚, 461 ; preached in ArdhaMāgadhl. 
4 3 0 ; prophecies of, 504, 506; the last 
Tīrthakara, 447 n‚, 507, 510; worship of, 
448, 455, 458, 472, 503, 548, 551 f‚ , 555 f., 
569. 

MahāvīraCaritra, 506, 510, 517, 
MahāvīraCariyam, 510. 
MahāvīraStava, 558. 
MahāvīraStotra, 554 n., 556 á 

Mahāvyutpatti, 23 n., 24 n., 231 n. , 294 n., 
307n., 321 n‚, 324, 329 n., 347 n. 

Mahāyāna, 19 n . , 20 n., 77 n., 110, 153, 162, 
189, 202 n., 203, 224 f , 22723I. 235, 
238n . ,241n . ,245249 ,252 ,255 , 257, 264f., 
268, 271, 277, 279, 284, 289 n., 290 f., 
292 n., 294 f., 301 n‚ , 304, 313 n., 314 n., 
324, 326, 328, 340 n., 341 f., 344, 352 f., 
359, 361 f., 365 ff., 375, 380 ff., 387, 
389 f., 394, 396 f., 399, 408, 421, 566, 575, 
622ff., 629. 

Mahāyānābhidharma–Śaṃgīti–Śāstra, 355. 
Mahāyāna Saṃgraha, 352 n. 
MahāyānaSamparigraha, 355. 
MahāyānaŚraddhotpāda (śāstra), 257 n., 

266 n., 337, 361 f., 632. 
MahāyānaSūtrālamkāra, 234 D., 306 n., 

328 n., 329 n., 352 D., 353, 354 n., 355 n. , 
360, 392 n., 630. 

MahāyānaSūtrālaṃkāraŚāstra, 352 n. 
Mahāyāna Sutras, 197, 248, 252, 284 n‚, 

294341, 342 ff., 359 f., 367, 375, 382 f., 
386, 389, 394 ff., 402, 411, 449, 627. 

MahāyānaUttaratantraŚāstra, 352 n. 
Mahāyāna–Viniśaka, 346. 
Mahesara Sūri‚ 589. 
Maheśvara, 308, 349 n. 
Mahinda, 7 f., 184, 209, 213, 605. 
Mahīpāla, 536 f. 
MahīpālaCaritra, 536. 
Mahīśāsakas, 6 n., 231 n., 233. 
Mahosadha, 138 f., 541. 
Maisey‚ F. C , 16 n., 155 n. 
MaithilīKalyāna, 546. 
Maitra‚ S., 12 l 'n . 
Maitrakanyaka, 282, 290. 
Maitreya, Metteyya, the future Buddha, 43, 

162, 220, 221 n., 273, 289, 291, 297, 300, 
352, 355, 378, 631. 

Maitreya (nātha), 306 n‚, M28 n., 329 n., 337, 
352355, 360, 630 ff. 

Maitreyasamiti, 272. 
Maitreyavyfikarana, 272. 
Maitrī‚ Mettā‚ 79‚'89,103, 157, 330, 338 n., 

340, 383,384 n., 391, 567. 
Majjhima, 8 n. 
Majjbimabhāṇakas, 1 7 n . ‚ 1 2 2 n . 
Majjhima Nikāya‚ 6 n., 9 n., 12 c , $ $ n . , 

23 n., 34 , 35 n., 38 n., 4653, 54 n. , 56, 
64 n., 67, 69 n., 70 n., 72, 74 f., 76 n., 
93 n., 101 n., 110, 115 n., 133 n., 159 n., 
166, 168, 183, 187 n., 191, 197 n., 206 n., 
234, 242, 283 n., 289 n., 405 n., 413, 603, 
607, 615, 618. 

Majumdar, R. C , 174 n., 598, 614?. 
Makhādeva, 48, 146. 
MakhādevaSutta, 115 n. 
Maladhāri–Devaprabha, 536. 
MaladhāriHemacandra Sūri‚ 470 n., 472 n. 

481, 511, 561 n., 589. 
MālālaṃkāraVatthu, 224. 
Malalasekera, G. P. , 598 n., 617, 619. 
Malayagiri Sūri‚ 692, and notes to 455 ff–, 

470 ff., 544, 591. 
MalayasundarīCaritra, 534. 
MalayasundarīKathā, 533. 
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Malayasundarīkathoddhāra, 533 n. 
Mallī‚ 447 f. 
Mallinātha, 512 n. 
Mallināthacarita, 511 n. 
Mallisena, 497 n., 590. 
Malov, S. E. , 628. 
Mālunkyā, son of, 70. 
Man in the well. 417, 523, 566. 
Manas, 56, 572. 
Mānatuṅga, 478, 520, 549 ff., 556 n‚, 557. 
Mānavijaya, 594. 
Manchu translations, 316 n. 
Maṇḍala, 397. 
Maṇḍalin, 333. 
Maṇḍiya‚488. 
Maṅgala, 79, 143, 499 n. 
MaṅgalaSutta, 78 n., 79, 143. 
Maṇibhadra, 559 n. 
Maṇicūḍāvadāna, 376. 
Māṇikyacandra, 515 f. 
Māṇikyanandin, 582. 
Māṇikya>āgara, 518 n. 
Māṇikyasundara, 533. 
Māṇikya Sūri‚ 535, 536 n. 
Maṇimekhalā, 619. 
Maṇipadmā, 309 n. 
Maniratna, 588 n. 
Mañjuśri, 301, 312 n., 325, 327, 366, 374, 

391, 397, 401 n. , 56On. 
MañjuśrīBuddhaksetraGunaVyūha, 312 n., 

328. 
MañjuśrīMūla–Kalpa, 397, 635. 
Manjuśrīnāmasaṃgīti, 397 n. 
Manjuvarmā, 366 n. 
Manoratha, 356 n. 
ManorathaPūraṇī, 191, 192 n., 197 f., 201, 

206, 207 n. 
Manovijñāna, 333. 
Mansukkhāi, Sheth Bhagabāi, 427 n. 
Mantra, 25, 78, 286 f., 380 f., 387 f., 391 f., 

395, 397400. 
Mantrapadāni, 381. 
Mantrayāna, 387, 389, 397, 400. 
ManuSmrti, 84, 126 n‚, 265, 569. 
Mara, 54, 58 f., 69 n., 97, 110, 188,195, 201, 

2,40, 252 f., 262, 288, 405, 415, 514. 
MaraṇaSamābī (MaraṇaSamādhi), 461. 
MāraSaṃyutta, 54, 58, 242. 
Mārasiṃha II , 585. 
Mariners' fairy tales, 131,132 n., 447. 
MārkaṇḍeyaPurāṇa, 244, 308 n. 
Markata Jātaka‚ 243 n. 
Marshall. Sir John H. , 16 n., 255 n„ 613. 
Marvārī, 595. 
MassonOursel P . ‚ 3 4 0 n., 353 n. 
Masuda‚ Jiryo‚ 353 n., 625. 
Masurākṣa, 336. 
Mātañga", 341. 
Mathematics, 441, 473, 595. 
Maticitra, 270 n. 
Mātikās, 11, 41n‚ 166,182 n. 
Mātṛceta, 269 ff., 272 n., 376. 
Mātṛkā‚ 11 D. 
Matsumoto, Tckumyo, 625 f. 
MātugāmaSaṃyutta 55. 
Maudgalyāyana, s. Moggallāna. 

Maurya‚ 336, 431, 434, 509. 
Mauthner, Fritz, 421. 
Maxims, s. Gnomic poetry. 
Māyā‚ 187, 188 n., 240, 250, 325, 398. 
Māyā‚ doctrine of, 319, 335. 
Mayūra‚ 377 n‚, 385 n., 549 f. 
Mazumdar, B. 0 . , 84 n., 85 n. 
Mdo (Sūtral. 387. 
Medhaṃkara, 222, 224. 
Medicine, 226, 334, 343. 
Medicine girl, parable of the, 394. 
Meditation, 46, 55, 61 f., 78,107, 146,188, 202 

ff., 249, 252 n. , 306, 312, 321, 327, 338 f., 
349, 366 n., 368, 390393, 398, 411, 413 n., 
437, 471, 514, 518, 531, 561, 568, 571, 577, 
586. 

Meghacandra, 582 n. 
Meghadūta, 512, 574. 
Meghaprabbācārya, 548. 
MeghaSūtra, 383, 384 n. 
Meghavaṇṇa of Ceylon, 611. 
Mehta‚ Motichand Jhaverchand, 594 n. 
Meissner, B., 138 n. 
Menandros, s. Milinda. 
Merutuṅga, 517, 519 f., 534 n., 539 n., 549 n. 
Metaphysics, 56, 70, 165, 345 n. ,374, 583. 
Metrics, 482. 
Mettā‚ s. Maitrī. 
MettaSutta, 78 n., 79. 
Metteyya, s. Maitreya. 
Meyer, J. J., 131 n., 136 n., 139 n., 140 n., 

486 n., 488 n., 508 n., 548 ṇ. 
Meyer, W., 150 n., 200 n. 
Milinda, Menandros, 174 f., 177 f., 620. 
Milindapafiha, 6 n., 9 n., 18, 23 n., 60 n., 

77 n., 80 D., 115 n., 122 n., 123 n., 149 n. , 
173, 174183, 184 n., 619. 

Mīmāṃsā, 375, 478. 
Minayeff, J. P. , 609, and notes to 1, 15, 98, 

170, 190, 192, 219 ff., 347, 365, 370, 377, 
397. 

Ming–ti, 341. 
Miracles, 40, 42, 51, 61, 87, 109 f., 148 n., 

161, 163, 183, 187 ff., 203, 214, 216, 230, 
240, 247 n., 250, 256, 260, 279, 282 f., 293, 
405 f., 408, 410 f., 413 f., 501, 513, 533, 
550 f. 

Mironov, N. D., 304 n., 563 n., 564 n , 565 n., 
583n.,633. 

Mithras, 386 n. 
Mitra, Rājendralāla, 395, and notes to 228, 

239, 248, 284, 286, 290293, 306, 3Î3 ff., 
325 ff., 337, 339, 357, 376 ff., 382, 384 ff., 
387, 389, 394, 400, 430, 495, 587. 

Mitra, Sailendranath, 238 n. 
Mittavindaka, 132, 282. 
Mitzky, Dora, 422 n. 
Moggallāna, Maudgalyāyana, 28 46, 51, 55, 

9 9 , 1 0 1 n . , 112 f., 159, 195, 204, 244 n., 
267, 280, 357 n. 

MoggallānaSamyutta, 55. 
Mohanaghara, 447 n. 
MohaRājaParājaya, 547. 
Moneyasute, 607. 
Mongolia, 611. 
Mongolian texts and translation?, 341 n‚, 634 
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Moon dynasty, 491. 
Moore, J. H.', 88 n., 89 n., 91 n. 
MoraJātaka, 385. 
Morality, 425, 569; s. Buddhism, and Jinism 

(ethics of)« 
Moral narratives (tales) and sayings, 125,132, 

141 ff., 530, 570, 573 f. 
Morris, R‚, notes to 60, 64, 116, 140, 160, 

162, 168, 218, 222. 
Moses, 405 n. 
MṛgavatīCaritra, 536. 
Much, Hans, 423. 
Mudrā‚ 391, 397. 
Mudrita–KumudacandraPrakaraṇa, 546. 
Mukherjee, Prabhatkumar, 227 n. 
Mukhopadhyaya, Sujitkumar, 627. 
Mukhtara, Jugala Kiśora‚ 581 n. 
MūlaAṭṭbakathā, 184 n. 
Mūlācāra, 474, 577. 
Mūladeva, 488. 
MūlaMadhyamakaKārikās, 364. 
Mūlarāja, 543 n. 
Mūlasarvāstivādins, 4 n., 19, 24 n., 231 n., 

232 ff., 239, 284 f., 621, 624. 
MūlaSikkhā, 221. 
Mūla–Sūtra, 390, (of the Jaina Canon), 

429 f., 433, 462 n., 466, 470 ff., 474, 481. 
MSlaSutta, s. Mūla Sūtra. 
Müller, Ed., 604, and notes to 39, 100, 109, 

158‚ 160 f., 166, 192, 197, 20I. 205, 221. 
Müller, F . Max, notes to 80 f., 190, 216, 236 

f., 310, 316, 347, 382, 416. 
Müller, F. W. K., notes to 227, 272 f., 304, 

341, 387. 
Municandra Sūri‚ 496 n., 516 n., 574, 584 u. 
Munigāthā, 607. 
Munipaticaritrasāroddhāra, 584 n. 
MuniSutta‚ 607. 
Muṇivaicariya, 584 n. 
Murakami, Senshoi, 3o2 n. 
MustiPrakarana, 352. 
Myihology of Buddhism, 230, 247, 277, 279, 

388 ; of Jinism, 507‚ 589. 
Myths, 46, 97, 125, 208, 216 f., 599. 

Nagai‚ M., 192 n., 202 n. 
Nāgakumāracariu, 637. 
Nāgānanda, 294 n. 
Nāgārjuna (philosopher), 257 f., 304, 324, 

328 n., 339 n., 341351, 356 n., 361 n., 
362 ff., 366 n., 370 n., 376 n., 628. 

Nāgārjnna (author of Tantras), 343 n., 392, 
396, 628 f. 

Nāgas‚ 55, 133, 16.1 n., 243, 280 f., 301, 343, 
375, 513. 

Nāga‚ Saṃyutta, 55. 
Nāgasena, 173, 177 n., 178181, 620. 
Naggaī ‚ 488. 
Nahar‚ Puran Chand‚ 425 n., 428 n‚ , 430 n., 

575 n. 
NaipālīyaDevatāKalyāna Pañcavimśatikā, 

378. 
Nairātmyaparipṛcchā, 623, 627. 
Naksatra, 457. 
Nala, 496, 542, 571. 

Nālaka‚ 97. 
Nfilaka–Sutta, 96. 
Nālandā (university), 226, 363, 366, 375. 
NalinikāJātaka, 147. 
Nalopākhyāna, 148 n. 
Nāmar5papariccbeda, 222. 
Nami‚ 468. 
Nānak‚ 600. 
Nanda (halfbrother of Buddha), 87, 263 f., 

421. 
„ (king of Magadha), 177n., 520, 544. 

Nandapañña, 2L9. 
Nandas‚ 336, 509. 
Nandisena. 554. 
Naudf(Nandi)Sutta (NāndīSūtra), 429 f., 

433, 442 f., 452, 453 n., 456 n , 461 n., 
472, 473 n., 544 n., 592 n. 

Nanjio, Bunyiu, 628, and notes to 228, 253, 
266, 276, 295, 304 f., 307, 310, 312 f., 
315 f., 324 f., 328333, 339, 344, 347, 
350 ff., 355, 360, 382 f., 394, 400. 

Nānodaya, 190 n. 
Nāiada‚ 99, 145, 491. 
Närakacandra, 456 n. 
Nārāyaṇa, 308. 
NārāyaṇaParipṛcchā, 383 n. 
Narrative literature (stories, tales), 17, 26–34‚ 

46, 48 f., 76165 passim, 1 7 n., 181, 185, 
187, 189, 192201, 203, 207, 209, 211, 
215 n., 224 I., 233 f., 236 n., 241, 243 ff., 
265, 267 ff., 274, 276285, 288 f., 291 ff., 
294 n. , 364 n., 394 n. , 402, 405 n.. 406 f., 
409 I., 414, 416, 418, 437, 446449, 451, 
455, 458, 469 ff., 475, 481, 483 f., 485 n., 
486 ff., 489 n., 490, 492, 495, 498 f., 
504511, 514 f., 517521, 5°3 ff., 527, 530,. 
533, 536545,548, 559,561, 563 ff., 567, 
570 ff., 590, 604, 637. 

Nāstika8, 345 n. 
Nāstivāda, 575. 
Natabhatika, 289 n. 
Nāṭaka‚ 273. 
Nāṭakasamayasārakalaśāḥ, 584 n. 
Nāṭakatraya, 576. 
Nâtaputta, s. Mahāvīra. 
Navapaya (NavapadaBrakaraṇa), 588. 
Nava Tatta, 588. 
NavatattvaPrakaraṇa, 588. 
Nāyādhammakabāo (JñātādharmakathāhJ, 

131 n., 132 n., 429, 445549, 514 n. 
Nāyaputta (Jfiātṛputra), 446 n. 
Nāyas‚ 446 n. 
Neil. R. A., 116 n., 284 D. 
Nemi, s. Ariṣṭanemi. 
Nemibhaktāmaram, 557. 
Nemicandra SiddhāntaCakravartiii, 481, 510, 

580 n „ 585, 587. 
Nemidatta, 644. 
Nemidūta, 512. 
NemiJinaStava‚ 558. 
Nemināhacariu, 511. 
Neminātha, s. Ariṣṭaneml. 
NemināthaCarita, 511. 
Nemi–Nirvāna, 512. 
Nepal. 14 n.', 19, 21, 227 n., 233, 234 n. . 

I 237 n., 238 n., 295, 375, 385, 401 n. 
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Nestorian Christians, 386 n. 
Netti (GandhaPakarana), 77 n., 183, 205 n., 

620. 
Neumann, K. E. , 98, 102, I I I , 204, 420, 

606 f., and notes to 16, 21 f., 35, 38, 46, 
52, 75 f., 80, 92 f., 100, 110, 113, 221, 
406, 412 f., 421. 

Nibbāna, s. Nirvāṇa. 
Nichiren, 305. 
Nicodemus, 308 n. 
Nidāna‚ 186 n., 239 n., 277 n. ; twelve n., 

54. 
Nidānakathā, 10 n., 17, 51, 164, 186189, 

218, 224 f., 240, 249, 263 n., 411 n., 412. 
NidānaSamyutta, 54. 
Niddesa, 15 n., 34, 77 n., 92, 156 f., 184 n. 
Nie TaoTchen, 248 D. 
Nigamas, 430 n. 
Nigaṇṭha Nātaputta, s. Mahavira. 
Nigaṇṭhas, 424, 445. 
Nigdukar, Dattatraya Shastri, 258 n. 
NigrodhamigaJātaka, 150 n. 
Nijjutti (Niryukti), 462, 465, 470, 476, 483

864. 
Nikāyas, 9, 12, 17 f., 34, 57, 58 n., 62, 6669, 

74, 76 f., 110, 167 f., 234 ff. 
Nikāyasaṃgraha, 617. 
NīlakāṇṭhaDhāraṇī, 387 n. 
Nīlanetra(Āryadeva), 349. 
Nipāta‚ 61, 92 n., 118. 
Nirayāvalī, 429, 457. 
Nirayāvaliyāo, 458. 
NirbhayaBhīmaVyāyoga, 546. 
Nirmānakāya, 340 n. 
Nirvana, Nibbāna, 3, 38 f., 4448, 51 f., 62, 

74,'84, 86 f., 100, 103, 105 ff., 110, 172, 
182 ,195 ,202 , 228, 230, 246, 264, 268 n., 
283, 288, 290, 296 f., 300, 309, 318f., 334, 
336, 340, 344 n., 346, 352, 368, 371, 391, 
412 f., 433, 462, 471 n., 476 f., 479 n., 
491, 493, 495 f., 506, 514, 529, 584, 615, 
630. 

Niryukti, s. Nijjutti. 
Nisaḍha, 458. 
Nisami, 489 n. 
Nisedha, 464n. 
Niśīha (Niśītha), 429, 464. 
Nīti‚ 65 n., 125, 498. 
Nītiśāstra, 262, 569 n. 
Niyamasära, 576. 
Nobel, Joh., 228 n., 269 n., 313 n., 362 n., 

599 n., 609, 623. 
Noeldejke, Th. , 136 n. 
Norman, H. C , notes to 193 ff., 201, 217, 

224. 
Northern Buddhist Literature, 19 n. 
Novels, 125, 447, 478, 483, 521535, 539 f. 
Novices, 78, 81. 
Number riddles, 65 n. 
Numbers, 300. 
Nuns, founding of order, 28, 62 n., 64, 102; 

s. also Bhikkbunī and Therīs. 
Nyānatiloka (Anton Gueth), 60 n., 168 n., 

174 n . ‚ 2 0 1 n . 
Nyāya‚ 374, 575, 583. 
Nyāyabindu, 363. 

Nyāyakumudacandrodaya, 582. 
NyāyaKusumāñjali, 594. 
NyāyāuusāraŚā8tra, 358 n. 
Nyāyapraveaa, 363, 583, 633. 
Nyāyapraveśaka Sūtra‚ 479 n. 
Nyāyatīrtha Sāhityaratna, Diirbārī Lāla 

494 n., 495 n. 
Nyāyāvatāra, 580. 
Nyāyāvatāravṛtti, 479 n. 
Nyāyavijaya, 5*94. 
Nyāyaviniścaya, 555 n., 581 f. 

Oaten, E. F. , 419 n. 
Obermiller, E . , 629632. 
Obolonsky, A., 419 n. 
Oḍeyadeva Vādībhasimha, 535. 
Oedipus tragedy, 508. 
OghaNiryukti, s. Ohanijjutti. 
Ohāṇasuyaṃ, 437. 
Ohanijjutti (OghaNiryukti), 430, 433, 465, 

471, 476. 
Ohara‚ Karichi, 369 n. 
Oldenberg, Hermann, 19, 597, 599, 603, 605 

ff., 609, 612 f., and notes to I. 3 f., 8, 11, 
20–25‚ 27,29, 32,37, 41, 45, 64, 69f–, 92 f , 
96,98 ,100 ,102 ,104 ,113 ,115f . , 118, 123 f., 
140, 147, 160, 164, 169, 178 ff., 182, 208, 
210, 216 f., 232 f., 236 f., 239, 241 f.. 251, 
274, 279, 284 f., 289, 407, 434 464, 600. 

d'Oldenburg, S., notes to 116 ,120 ,155 , 238, 
243, 273 f., 278, 292 f. 

Oltramare, P. , 39 n. 
Oman, J. C , 601 n. 
Omens, 541. 
Om maṇipadme hum, 309. 
Ono, Genmyo, 631. 
Ontology, 579. 
Oral transmission, 8, 68, 77 n., 117, 185, 254, 

404, 434, 564, 617, 621. 
Ornate poetry (kāvya), 107, 111 n, 2H‚ 216, 

223: 260264, 267, 273 f., 276, 285, 289 f., 
293, 365, 376, 378 f., 427, 460, 463, 483, 
505, 511, 517 n., 518, 520, 525, 534538, 
549, 553, 558, 562, 567, 573. 

Ornate prose, 140 n., 451. 
Otto, Rudolf, 379 n. 
Ovavāiya, s. recte Uvavāiya. 

PabbajjāSutta, 96 f., 242. 
Pacanekāyika, 17. 
Paccekabuddha (Pratyekabuddhal. 49, 146 

n., 158, 247, 279 f., 282, 297, 468, 487, 
518. 

Paccekabuddhāpadāna, 158. 
Paccuppannavatthu, 115, 120 n., 189. 
Pācittiyā dhammā‚ 24 n. 
Pada, 80 n. 
Pādalipta, s. Pâlitta. 
Paderia inscription, 599. 
PadhānaSutta, 96 f., 242. 
Padma (Buddhist wonderland), 313. 

„ (female organ), 388. 
„ (–Rāma), 489 f., 492 ff. 

PadmaCarita, s. Paümacariya. 
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Padmamandira, 557 n. 
Padmanandin, 476 n., 582. 
PadmaPurāṇa, 474, 494, 565 u. 
Padmasambhava, 375, 393. 
Padmasundara, 516. 
Padmavajra, 393. 
Padmāvatī, 536. 
Padmāvatī‚Avadāna, 294 n. 
Padmottarā, 313. 
Padumavatī, 200. 
Padyacūḍāmaṇi, 192 n., 276. 
Paesi 455 f. 
Paînna (Prakīrna), 429 f., 448 n., 458461, 

472. 
Paiśācī, 226 n., 558, 604. 
Pāīyalaccbī, 532 n., 553 n. 
PajjaMadhu, 223. 
Pajjasavaṇākappa (Paryuṣaṇā–Kalpal. 461. 
Pajj'snna, 215. 
Pajju8an, 464. 
PakinnakaNipāta, 119 n. 
Pakkhi (Pākṣika–Sūtra), 430, 471, 513 n. 
PākṣikaSūtra, s. Pakkhi. 
PālaGopālaKathānaka, 539. 
Palha‚ s. Jinaraksita. 
Pali, 13 f., 117, 118 n., 184 f., 190, 210, 218, 

223, 292, 430, 601.605, 638. 
Pali Canon, s. Tipiṭaka. 
Pali literature, noncanonical. 174226. 
Pali Text Society, 21 n. 
Pālitta (Pādalipta), 477 n., 478, 522. 
Pallava dynasty, 477 n. 
Paṃcakappa (PaßcaKalpa), 429 f., 465. 
Pañcabhūmi, 352 n. 
PañcagatiDīpana, 222. 
PañcaKalpa, s. Paṃcakappa. 
Pañcakrama, 395 I. 
Paucakramopadeśa Śrīghaṇṭa, 396 n. 
Pañcamīvrata, 532. 
Pañcanekāyika, 18 n. 
Pañcarakṣā, 385 
Paficasaṃgiaha, 567 n., 586. 59I. 
Pañcaśatikā PrajñāPāramitā, 315 n. 
PañcaśatīPrabodhaSambandha, 544. 
Pañcasiṃha, 366. 
PañcaskandhaPrakaraṇa, 360. 
Pañcāstikāyasāra, s. Pañcatthiyasāra. 
Paficatantra, 84, 126 f., 129n . , 130 n., 134D., 

136 n., 150 n. , 163, 215 n., 348, 497 n., 
504 n., 514, 541, 545. 

Paficatthiyasārā (Pañcāstikāyasāra), 576. 
PaficavimśatikāPrajñāPāramitābṛdaya, 

382 n. 
Pañcaviṃśatisāhasrikā PrajñāPāramitā, 315, 

316 n. , 324, 342, 353, 626. 
PāṇḍavaCarita, 496. 
PāndavaPurāṇa, 496, 565 n. 
Pāṇḍavas, 140, 336, 495 f., 504. 
Pandit Shankar Pandurang, 518 n‚ , 519 n., 

520 n., 553 n. 
Panhāvāgaranāiṃ (PraśnaVyākaraṇāni), 429, 

452. 
Pānini 260, 336. 554 n., 603. 
Pafiñā‚ prajñā (wisdom), 36, 202, 381. 
Paññasāmi, 219. 
Pannavaṇā (Prajṇāpanā), 429, 442, 456. 

Paochi, 328. 
Paoli‚ Betty, 3*)8 n. 
PāpabuddhiDharmabuddhiKathānaka, 538. 
Papaucasūdanī, 191, 192 n., 197, 201 n. 
Parables, s. Similes. 
Parakkamabāhu I , 620. 
Parākramabāhu, 214, 379. 
Paramahaṃsa, 480. 
ParamajotiStotra, 551 n. 
Paramāra dynasty, 550 n. 
Paramārtha, 341, 352 n., 355, 356 n., 357, 

359 ff., 362 n. 
ParamārthanāmaSaṃgīti, 377. 
ParamārthaSaptati, 346 n., 359. 
Paramātmaprakāśa, 590 n. 
ParamatthaDīpanī, 205. 
Paramatthajotikā, 93 n., 192, 198 n. 
ParamatthaKathā, 191. 
Pārami‚ 152 n. 
PāramīMahāśataka, 222. 
Päramitä (perfection), 152 n‚, 158 n. , 161

164, 165 n., 187, 222, 230, 274, 313, 314 n., 
321, 354, 368, 372, 381, 398. 

Parātmaparivartana, 373. 
Parātmasamatā, 373. 
Pārāyana, 69 n., 92‚ 156, 236. 
Pargiter‚ J. E . } 316 n. 
Parikarmāṇi‚ 453‚ 473. 
Parikammaṃ‚ 453. 
ParīkṣāmukhaSūtra‚ 582. 
ParinirvānaS5tra‚ 41 n., 279, 283 n. 
Paripṛcchās, 328, 330332. 
Paris, Gaston, 130 n. 
Pariśista–Parvan, 507 f., 519 f., 532, 536, 

557n., 572. 
Pariśistas, 33, 458. 
Parittā, 80, 380 n., 381. 
Parivāra (pāṭha), 15 n., 21, 33, 182 n.. 245 n. 
Pārśva‚ s. Pārśvanātha. 
Pārśvābhyudaya, 512. 
Pārśva(nātha), 257, 424 n., 445, 463, 469, 

486 n., 504, 507, 510, 512 ff., 517, 519, 
548 f., 551 f., 555, 573. 

PārśvanāthaCaritra, 512, 515, 516 n‚, 535 n., 
555. 

Pārśvanāthakāvya, 516 n., 585 n. 
Pārvatī, 398, 401. 
ParyuṣaṇāKalpa, s. Pajjosavaṇākappa. 
Passover Hagada‚ 66 n. 
Paṭācārā, 105,106 n., 159, 199. 
Pātaliputra, 6 f., 8 n., 13, 431 f., 435, 578, 

602, 605, 610. 
Patañjali, 123 n., 473. 
Pātayantikā dharmāh, 24 n. 
Path, the noble eightfold, 2,103 (correct!), 

106. 
Pathak‚ K. B. , 356 n., 477 n., 478 n., 495 n., 

497 n., 512 n., 580 n., 582 n. , 615. 
Paticcasamuppāda‚ 54 ‚ 230. 
PāṭikaSutta‚ 42. 
Pāṭikavagga‚ 35 n. 
Pātimokkba‚ 3‚ 2226‚ 41 n., 52, 61, 184 n., 

191, 221, 607. 
Paṭisambhidā, 15 n., 77 n. 
Paṭisambhidāmagga, 34, 157. 
Patrakesarin, s. Vidyānanda. 
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PātrakesariStotra, 552. 
Patraparīkṣā, 582. 
Pattāvalīs, 475 f., 478 n., 479 n.. 519, 550 n., 

561 n., 578, 582 n. 
PaṭṭhānaPakaraṇa, 171 f., 192. 
Paümacariya (PadmaCarita), 477, 489–493, 

494, 498, 560 n. 
Pavāraṇā celebration, 25. 
Pavayaṇasāra (Pravacanasāra), 576. 
Pavayaṇasāra Pañcatthiyasamgaha (Prava– 

canasāra Pañcāstikāyasaṃgraha), 576. 
Pavolini, P. E., notes to 30, 80, 88, 132, 146, 

224, 488, 512, 544, 559, 567, 573, 576. 
PāyāsiSutta, 44, 176. 
Pelliot, P. , 177 n., 227 n., 232, 233 n. } 271 u., 

325 n., 610. 
Penzer– N. M„ 148 n., 340 n. 
Peppé W. C , 599. 
Perfections, s. Pāramitā. 
Péri, N „ 355 n., 356 n., 362 n „ 365 n., 632. 
Persians, 136 n., 154. 
Peta‚ 99 f. 
Peṭakin, 17. 
Petakopadesa, 77 n., 183. 
Petavatthu, 34 ,77 n., 98100, 280; commen

tary, 142 n., 205, 207. 
Peterson, P., 574, and notes to 427, 471, 

476'I., 479, 481, 495 I., 506, 510, 516 ff., 
521 f., 525, 532, 534, 539, 543 f.. 551 ff., 
555, 557, 561, 567, 570, 576580, 584, 588

593. 
Petroffsky, M., 238. 
Petrus de Natalibus, 418 n. 
Pfleiderer, 0 . , 406 n. 
Pfungst, Artur, 150 n., 419 n. 
Phantasmagorias, 245, 297, 300. 
Philosophy, 269, 323, 337, 359, 363, 374, 399, 

419 f., 473, 482, 552 n., 555, 575, 580 f., 
583, 584 n., 586, 589 f., 594 f. ; s. also 
Buddhist philosophy. 

Physiologus, 154 n. 
Physiology, 460. 
Pimdanijjutti (PiṇdaNiryukti), 429 f., 433, 

465 ,471 , 476. 
Piṅgalaka, 99. 
Piprāvā, 599. 
Pirit, 80, 38I. 
Piêātjas, 212. 
Pischel. R., 604, 606, and notes to 4, 90, 97, 

100, 136, 140, 164, 226, 234, 237, 405 f., 
411, 431. 466, 564, 599. 

Pitaka, 8 n., 9 n . , 17 ,171 , 363; two P. , 11 n „ 
'three P. , 219, 343. 

Piṭakasampradāya, 9 n. 
Piṭakattayaṃ, 18. 
Pitāputrasamāgama, 328. 
Planudes, 138. 
Plato, 76,176 . 
Pley te, M., 254 n. 
Plutarch, 175 n. 
Poetics, 482, 512 n., 595. 
PoFâtsu, 236 n. 
Poison girl. 394 n. 
Politics, 595. 
Porāṇā‚ 184. 
PorāṇaAṭṭhakathā, 184 n. 

PorāṇaKathā, 184 n. 
P'ou'yao king, 253. 
Prabandhacintāmani, 517, 520, 535 n., 539 n., 

549 n. 
Prabandhakośa, 520, 552 n. 
Prabandhas, 519. 
Prabhācandra, 478, 479 n., 519 f., 576, 581 f., 

583 n. 
Prabhākaramitra, 352n. 
Prabhānanda, 555n. 
Prabhāvaka, 526. 
PrabhāvakaCacitra, 5l7o . , 519, 526f., 547D., 

552n. 
Prābhṛtatraya, 576. 
PrabuddhaRauhiṇeya, 548. 
Pradyumna Sūri‚' 5l.6n., 517, 518n., 520, 

522n. 
Prajāpati, 250n‚, 336. 
Prajfiā, s. Paññā. 
Prajñā–daṇḍa‚, 339n., 348. 
Prajßäkaramati, 370n., 374n. 
Prajñāpana, s. Pannavaṇā. 
PrajñāPāramitā, 313317, 320, 322ff., 332, 

342, 343n., 369, 38lf., 390, 392, 398, 625f., 
630. 

PrajñāPāramitāhṛdaya–Sūtras, 316, 381, 
382 n. 

PrajñāPāramitā–nayaSataPaficāaatikā, 
382 n. 

PrajñāPāramitāSūtra Śāstra‚ 342‚ 348. 
Prajñā. P āramitopadeśaŚāstra‚ 353. 
Prajñapti–Śāstra‚ 357n. 
Prakaraṇa–Āryavācā‚ 355. 
Prakaraṇas‚ 481‚546. 
Prakīrṇa‚ s. Paīṇṇa. 
Prakīrnakas‚ 46 ln . , 473. 
Prakrit', 226n., 238, 269, 302n., 327, 331, 

427, 428n„ 430, 466n., 475, 477f., 479n., 
480I., 483f., 489, 506n., 507, 510, 511n., 
512, 516, 518n., 52lf., 525, 531, 533, 536f., 
542, 544, 548, 549n., 551, 553f., 557/., 
559n., 560f., 564, 571, 574577, 579, 585f.‘ 
588f., 591, 593, 604. 

PrākritaSūktaratnamālā, 575n. 
Prakṛti, 286f., 419. 
Pramāṇagrantha, 516n. 
PramāṇaMīmāṃsā, 589. 
Pramāṇauirṇaya, 582. 
PramāṇaParibhāṣā, 694. 
Pramāṇaparīkṣā, 582. 
Prameyakamalamārtaṇḍa, 582. 
Pranāda, 289. 
Praṇidhāna, 311, 327. 
Prasada, Ajit‚ 567n. 
Praśamarati–Prakaraṇa, 679. 
Prāsaṅgika school. 362, 364. 
Prasannapadā, 345, 364, 633. 
Praśasti, 526, 528n., 543n., 547n., 582, 590. 
Prasenajit, 455n. 
Praśnaśata, 554n. 
PraśnaVyākaraṇāni, s. Paṇhāvāgaraṇāiṃ. 
PraśnottaraRatnamālā, 559, 560n. 
Praênottaropāsakācāra, 592. 
Prathamānuyoga, 474, 498. 
Pratikramaṇa, 474. 
Prātimokṣa, 23n., 24n., 233. 
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PrātimokṣaSūtra, 233. 
Pratiṣṭhāpāṭha, 587. 
PratītyaSamutpāda, 230n., 369n., 397. 
PratītyaSamutpādaDhāraṇī, 882n. 
PratītyaSamutpādahṛdaya‚' 310. 
PratītyaSamutpādaSūtra, 36j‚ 632. 
Prativāsudevas, the nine, 497. 
PratyekaBuddha, s. Paccekabuddha. 
PravacanaParīkṣā, 693n. 
Pravacanasāra, s. Pavayaṇasāra. 
Pravacanasāroddhāra, 580n. 
Prāyaścittagrantha, 581. 
PrāyaścittaSaṃgraha, 581. 
Prāyaścittavidhi, 581. 
Prayoga, 592. 
Premchand Mody‚ Vakil Keshavlal. ô78n. 

579n. 
Premi‚ Nathuram, 584n. 
Prêta, 99, 280, 308, 311, 390. 
Pretavastu, 280. 
Printz‚ W . , 405n. 
Prodigal son, parable of, 298, 412. 
Prose, 69n., 180; prose and verae, 3lff., 

48ff., 58, 59n., 60, 62, 8893, 96, 98‚ 1 !6– 
122‚ 124f., 128, 133, Ī42n., 143, 151, 156, 
177n., 184n„ 187 ,203 , 207, 2 U n . , 221 n., 
225, 236n., 241, 243, 247, 253. 267, 273f., 
285, 29I .302f . , 326, 328ff., 333, 334n., 
335, 376n., 392, 436, 460, 472, 497, 525, 
527, 533n., 534, 537, 571, 604. 

Proverbs, 507. 
Prthivīpāla, 511. 
Przyluski, Jean, 41n„ 233n., '285n., 288n., 

290n. 4 385n., 397n., 621, 628f. 
PseudoKallisthenes‚ 193. 
Psychology, 65, 166ff., 181, 222, 576,579. 
Pubbakammapiloti, 159. 
Pudgalavādins, 357. 
Puggalapaññatti, 166 n., 168 f., Ī 7 i ; °At

thakathā, 192 n. 
Puini‚ Carlo, 41 n., 236 n., 299 n., 383 n. 
Pūjyapāda Devanandin (Jinendrabudd'iil. 478, 

497, 558 n., 561, 580, 582. 
Pukkusāti, 46. 
Pullé, F . L . 427 n., 542 n., 543 n., 573 n., 

583 n. 
PuṇyacandrodayaPurāṇa, 495 n. 
Puṇyayaśas, 257. 
Pupphacūliāo (Puṣpacūlikāli), 429, 458. 
Pupphayanta (Puṣpadanta), 637. 
Pupphiāo (Puspikāḥl. 429, 458. 
Purānas, 20.’ 43, 46, 53, 94, 1 4 5 , 1 4 7 , 2 0 4 , 

224‚ 244 ff‚ 248 n., 291 f., 301 f., 306, 
340 n., 375ff„ 440, 449, 455, 469, 473 f., 
490, 494 n., 495, 497 f., 603 If., 521, 564, 
509 n. 

Pūrṇa (Maitrāyaṇīputra), 289, 317. 
Puruṣa‚ 250 n. 
Puruṣārthasiddhyupāya, 561 n., 584. 
Puruṣottama, 550. 
Pūrvagatam, s. Puvvagae. 
Pūrvas‚ s. Puvvas. 
Puṣkarasārin, 287. 
Puṣpacūlikāḥ, s. Pupphacūliāo 
Puṣpadanta, s. Pupphayanta. 
Puṣpakāḥ, 458. 

Puṣpasena, 535 n. 
Puṣpikāḥ, s. Pupphiāo. 
Puṣyamitra, 286, 288 n. 
Puvvagae (Pūrvan–atam), 453. 
Puvvas (Pūrvas), the fourteen, 431 ff., 442, 

453, 462, 473, 476, 489, 498, 507, 572, 
579, 587, 592. 

Quackenbos, G. P. , 385 n., 551 n. 
Questions and answers, 166‚ 168‚ 170 f., 

179 f., 333, 335, 383, 442, 452, 454, 456, 
472, 559, 592, 607. 

Rācamalla (Rājamalla) I I , 585. 
Rādhā‚ 570 n. 
Radhakrishnan, 178 n. 
Radloff, W. W , 384 n., 628. 
Raghuvaṃśa, 209 n., 261 n. 
Rahder‚ Johannes, 246 n., 327 n., 328 n., 

355 n., 626 f. 
Rāhula‚ 28, 159, 607. 
Rāhulovāda–Sutta, 607. 
Rai vat a, 610. 
Rājadharma, 244. 
RājādhirājaVilāsinī, 225. 
Rājagaha council. 4, 25, 64, 332 n. 
Rājamalla, s. Rācamalla. 
Rājaprasāda, 521. 
Rājapraśnīya, s. Rāyapa‚seṇaijja. 
Rājaśāstra, 340. 
Rājaśekhara, 385 n., 520, 543, 561 n., 583 n.: 

Rājatarangiṇī, 342, 378 n. 
R ā j a V a ṃ ś a , 244. 
Rājavijaya Sūri‚ 495, 497. 
Rājīmatī, 469 ff., 511 f., 557. 
Rākṣasas, 212, 333, 491, 494. 
Rāksasīs, 308. 
Ralston, W . R. S., 153 n. 
Rāma‚ 143,152, 334, 336, 379,469, 477, 489 f., 

492495, 504, 546; s. also Padma. 
Rāmabhadra Muni, 548. 
Rāmacandra, 496 n., 546. 
Rāmacandra Kavibhāratī, 379. 
Rāmacaritra, 494 n., 495. 
Ramadas, G., 491 n. 
Rāma epics, 510. 
Rāmānuja, 600. 
Ramaswami Sastri‚ K. S., 391 n. 
Randle‚ H . N . , 363 n. 
Rāmāyana, 3 n., 106, 135, 147 n., 152, 260, 

262 n', 269, 277 n. , 473, 487 n., 489 f., 
491 n., 492 f., 495, 533, 565 ; s. also Jaina

Rāmāyaṇa. 
Raṇaraṅgasiṃha, 587 n. 
Ranga Acharya, M., 276 n. 
Rapson‚ E . J. , 1 n., 16 n., 174 n., 612. 
Rasa, 570 n. 
Rasaratnākara, 343 n. 
Rasavāhinī, 129 n., 223 n., 224, 410 n. 
Rāṣṭrapāla, 283 n., 623. 
RāṣṭrapālaParipṛcchā, £29 n., 830 f. 
RāṣṭrapālaSūtra, 330. 
Ratanas, the three, 79. 
RatanaSutta, 78 n‚, 79. 
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R athanemi, 469, 471. 
RatnacūḍaKathā, 540. 
Ratnākara, 557 ; Pāṭhaka, 588 n. 
RatnākaraPañcaviṃ'śatikā, 557. 
Ratnakāraṇḍa–Śrāvakācāra, 474, 581 f. 
RatnaKāraṇḍaVyūbaSūtra, 307 n. 
RatnakūṭaSūtra, 312 n., 328 ff., 332, 362, 369. 
RatnakūṭaDharmaParyāya, 329. 
Ratnakūṭa–samādhi, 328 n. 
Ratnamālikā, 559 n. 
RatnameghaSūtra, 368 n., 369. 
Ratnanandin, 519 n. 
Ratnāvadānamālā, 290. 
RatnolkāDhāraṇī, 369, 382. 
Raṭṭhapāla, 159,'224. 
RaṭṭhapālaApadāna, 283 n. 
RaṭṭhapālaSutta, 48 f., 283 n., 330 n. 
Raṭṭhasāra, 225. 
Rauhiṇeya, 506, 548. 
Rauhiṇeyacaritra ‚ 507 n. 
Rāvaṇa‚ 333‚ 490494‚ 539. 
Raviṣeṇa‚ 494‚ 496‚ 499 n., 565 n. 
Rawlinson, H. G., 417 n. 
Ray, P. C , 343 n. 
Rāyapaseṇaijja (Rāyapasenaiya, Rājapraśnī

ya), 429,443, 455 I 
Raychaudhuri, H . , 174 n. 
Refrain, 108. 
Reichelt, H., 605, 
Relics of Buddha, s. Buddha. 
Revata‚ 112 n., 191. 
Ṛgveda‚ 100, 101 n. 
Rgyut (Tantra), 387. 
Rhys Davids, C. A. F., Mrs., 102, 166‚ 172, 

205, 605‚ 617‚ 619‚ 622‚ and notes to 6, 
11 f., 15, 38, 45, 49, 52 ff„ 5760, 69, 75, 
77,100,103107, 109, 111 f., 121, 156 f., 
167, 169 ff., 178, 183 f.", 186, 190, 192. 
201, 203 f., 207, 221 f., 353, 598. 

Rhys Davids, T. W,, 43, 70, 597, 603, 605 ff., 
and notes to 1, 8, 10f., 18, 20, 22, 24 f., 
29, 32, 35 f., 38, 41, 44, 46, 58, 69, 75, 
77, 80, 84, 88, 92, 100, 115 ff., 121, 138, 
149 f., 153, 158, 164 f., 169, 174178, 182. 
186, 190, 192, 194, 206, 214, 217 f., 221 f., 
224,238, 241 f., 259, 263, 288, 405, 407, 
411 I. 

Rice, B. Lewis , 478 n., 479 n„ 582 n. 
Richard, Timothy, 305 n., 362 n. 
Ridding, C. M., 234 n. 
Riddles, 57, 65 n., 96, 136139, 469, 515, 544. 
Robber tales, 139 f., 488. 
Rockhill. W. W., 153 n., 238 n. 
Rogers, T., 193 n. 
Rohagutta, 575. 
Rohaka, 541. 
Rohana, 620. 
Rohdê‚ E . , 194. 
Rohinī‚ 469. 
Romances, 125, 137‚ 139‚ 194‚ 214‚ 481 ‚ 488, 

524‚ 533. 
Rosenberg, Otto, 333 n., 340 n., 353 n., 

358 n. 
Ross, E. Denison, 228 n. 
Rouse, W. H. D., 116 n., 133 n., 135 n., 

224 n., 366 n. 

| Roy, D. M., 595 n. 
Ṛṣabha‚ 336; Tīrthakara, 447 n., 461 n., 

489 n., 490, 494 I., 498, 503, 506, 510, 
517, 548 f., 553 f., 585 n. 

ṚṣabhaPañcāśikā, 553. 
ṚṣabhaStava, 554. 
Ṛṣi‚ 71, 94, 240 n., 244 n., 245, 334, 430. 
ṚṣibhāṣitaSūtra, 476 n. 
Ṛṣimaṇḍala–Stotra, s. Isimaṇdala. 
Ṛṣyaśṛṇga (Isisiṅga), 147, 24I. 294 n., 508 n. 
Rückert, F. , 215 n. 
Rudra‚ 396, 552. 
RudrayāmalaTantra, 401. 
Rukmiṇī, 544 n. 
Rūpa–Kathā, 604. 
Rūpārupavibhāga, 220. 
Rūpasiddhi, 223 n. 
Rūpavatī, 289 f. 

Sahara, 525. 
Saccakiriyās, 148 n. 
Saccasamyutta, 14n., 55. 
Sacrifices, 36 f., 50, 94, 379, 385, 387, 389, 

398, 491‚ 524‚ 534. 
ṣaḍakṣarā vidyā‚ 284 n. 
ṣaḍaśītikā‚ 591. 
ṣaḍāvaśyakam‚ 459‚ 470. 
ṣaḍāvaśyakaSūtra‚ 470. 
Śadaw‚ Ledi‚ 171 n., 172 n. 
ṣaḍbhāṣānirmitaPārśvajina8tavana, 558. 
ṣaḍabhāṣāvibhūṣita–Śāntināthastavana, 558. 
Saddālaputta, 449. 
Saddarśanasamuccaya, 479 n‚, 561 n., 583, 

*584 n. 
Saddhammasaṃgaha, ';2I. 224 n. 
Saddhammopāyana, 222. 
Saddhānanda, N., 221 n. 
SaddharmaLankāvatāraSūtra, s. Laṅka– 

vatārasūtra. 
Saddharmapuṇdarīka, 10 n., 115 n., 295, 

297, 302305, 310, 360, 369, 380 n., 386, 
402, 412, 625. 

Sādhana, 390393. 
Sādhanamālā, 390, 392, 393 n. 
SādhanaSamuccaya, 390. 
Sādhu‚ 459, 461 n. 
Sagara‚ 487. 
Sagāthavagga, 57. 
Sagāthavarga, 235 n. 
Sahajayāna, 393, 635. 
Sabajayoginī Cintā‚ 393. 
Sāhasatunga Dantidurga, 478 n. 
Sahasravarga, 237 n. 
SabassaVagga, 237 n., 242. 
Sahassavatthaṭṭbakatbā, 218. 
Sāhityabhūsaṇa, Kedarnatb, 521 n. 
Sahni‚ Dayâ Ram, 612, 614. 
Saiksā dharmāḥ, 24 n. 
Saint Christopher, 132 n., 416. 
Saint Eustachius (Eustace,) 150 n‚, 416. 
Saint Gregory, 508. 
Saint Peter, 406, 409. 
Saint Placidus, 150 n. 
Saint Thomas, 99 n., 408. 
Śaka era, 611 ff. 

84 
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Sakalakīrti, 473 n., 496, 592. 
Sakas 477 n. 
Sakka', Śakra‚ 43, 55, 86, 112 n., 130 f., 137, 

149, 150 n., 151 f., 161 n., 215, 272, 282, 
317, 334, 514. 

Sakkapañha‚ 69 n. 
SakkapafihaSutta, 43, 55 n. 
SakkaSaṃyutta‚ 55. 
Śakra‚ s. Sakka. 
Śāktas‚ 388 f., 397 n. 
Śakti‚ flfc8‚ 398, 400. 
Śikuntalā legend, 514. 
Sakya, Śākya‚ 37, 97, 113, 198, 280, 333, 336‚ 

599. 
Śākyamitra‚ 396. 
Sākyamuni‚ 230,244‚ 291, 295, 300 f., 303, 

308 n., 310, 325, 327 f., 3.36» 378, 397, 
399. 

Śalākāpuruṣas, the sixtythree, 504. 
Sālavati, 30. 
SalāyatanaSaṃyutta, 56. 
gālibhadra, 517 f. 
gālibhadraCarita, 517. 
ŚālistambaSūtra, 369. 
Śālivāhana, s. Sātavfihana. 
Sallakṣaṇa, 590. 
Sāma‚ s. Ajja 8āma. 
Sāmācārī, 463 f. 
SamācārīPrakaranam, 472 n. 
Samādbi, 36, 65, 202, 626; s. Meditation. 
Samādhirāja(CandrapradīpaSūtra), 295, 337 

f., 339 n., 369. 
SamādhiSuṃyutta, 55. 
Samādhiśataka, 561, 582. 
8āmaJātaka, 147 f., 243. 
SāmañnapbalaSutta, 37, 71, 197. 
Samantabhadra (Bodhisattva), 326 f. 

„ (Jaina author), 474, 477 n., 478, 497, 
552, 579–582. 

SamantaKūṭavaṇṇanā, 224 n. 
Samantapāsādikā, 190 n., 19I.192 n., 208, 218. 
Samarāditya, 528. 
Samarādityasaṃksepa, 522 n. 
SamarāiccaKahā‚'518 n., 522 I., 525, 527, 

528 n. , 532, 535. 
Samarasiṃha, 6a8. 
Sāmaśramī, Satyavrata, 306 n. 
Samasyāpūraṇa, 512 n., 574. 
Samavāyañga, 65 n., 429, 441 f., 497 n. 
Samayasāra, 576, 582. 
Samayasundara, 574. 
Sāmāyika, 474. 
Sāmayika Pāṭha‚ 567 n. 
Sambhogakāya, 340 n. 
Sambhūta, 145, 468 n. 
Saṃgītiparyāya, 44 n. 
Saṃgīti–Sūtra, 234. 
SaṃgītiSutta(nta), 44, 168, 607, 622. 
SaṃkbaJātaka, 619. 
Sāṃkhya, 269, 334 n., 336, 359, 374, 468 n., 

583, 610. 
SāṃkhyaSaptati, 346 n‚ , 359. 
SāṃkhyaSūtra, 364 n. 
SammatitarkaSūtra, 580. 
Sammit īyas , 226 n. 
Sammohavinodanī, 192. 

Samodhāna, 116. 
Samsāra, 54, 74, 309, 346, 368, 439, 444, 460, 

528, 569, 572, 575. 
Saṃsāranāṭaka, 528. 
Saṃskāra, 498. 
Samstāra, s. Saṃthara. 
Samsuddunyā, Sultan, 547. 
Saṃthāra (Saṃstāra), 429, 459 f., 461 n. 
Samudragupta, 356 D., 611. 
SaṃvarodayaTantra, 400. 
Samyak8ambodhi, 307 n. 
Samyaktvakaumudī, 541. 
Samyuktāgama, 234 f., 285. 
Saṃyutta Nikāya‚ 14 n., 34, 41 n., 5460, 

62, 66 I., 69 n., 73 n., 74 n., 77 D., 85 n., 
110, 113 n., 124 n., 191, 195, 206 n., 
234,235 n., 242, 289 n., 603 n. 

Sanatkumāra, 511 524. 
Sanatkumāracarita, 511, 512 n. 
Sanatsujātīya, 145 n. 
Sānchī stūpa‚ 8 n., 16 f., 120, 149 n., 155, 

188 n., 254. 
Sandhālanguage, 393, 635. 
Sandbyābhāṣā, 393 n. 
Śāṇdilya, 2. 
Sāṅgaṇa, 512. 
Saṅgha‚ 8, 24, 26, 34, 79 n., 122 n., 185. 
Sañghabhadra, 358 n., 874. 
Saṅgbabhara, 285 n. 
Sañghabhaṭa, 285 n. 
Sañghadāsa Gaṇin‚ 506 n. 
Saṅghakarmans, 234. 
Saṅghamittā, 213. 
Saṅghapāla, 202 n., 386 n. 
Saṅghapaṭṭaka, 570 n. 
Saṅgbavarman, 347 n. 
Sañjamamañjarī, 589. 
Śaṅkara, 550, 560 n., 600, 610. 
Saṅkaradeva, 324 n. 
Saṅkha‚ 220. 
Sanron sect, 351. 
Sanskrit, 10 n„ 12, 14 n‚, 226, 246, 427, 

428 n., 602; barbaric S‚, 292, 401 ; defec

tive S., 392, 521, 542; mixed S‚, 19, 226f., 
2 3 1 , 2 4 2 , 2 4 6 , 2 5 3 302 331; s. Buddhist 
Sanskrit literature, and Jaina Sanskrit 
Texts 

Sanskrit Canon, 231239, 269, 279, 284, 
384 n., 450 n. 

Śāntarakṣita, 374 f., 479 n. 
Śānti‚ s. Sāntinātha. 
Śānti Ācārya‚ 466 n, 
Śānticandra, 457 p. 
Śānticandra Ganin‚ 554. 
Śāntideva, 245 n., 329 n‚, 338, 365374, 

394 n., 634. 
Śantikenidāna, 186, 240 n. 
Śāntimati, 395 n. 
Śānti(nātba), 510, 517, 554. 
ŚāntināthaCaritas, 516, 517 n. 
ŚāntiPurāna, 516. 
Sānti Sūri‚ 468 n., 481, 485 f., 519 f., 588. 
SaptaBuddhaStotra, 378. 
SaptadaśaBhūmiŚāstra, 354. 
Saptaśatikā PrajñāPāramitā, 31.5 n., 316 

625. 
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Saptatikā, 591. 
Sarabhāṇakā, 10 n. 
Saraha‚ 635. 
Sārasaṃgaha, 221. 
Sarasvatī, 308, 340, 590, 
SarasvatīStotra, 553, 590 n, 
Sāratthapakāsinī, 191. 
Sārdhadvisāhasrikā PrajñāPāramitā, 315 f . 
Sārdūiakarṇāvadāna, 286 f., 380 n. 
Śāriputra, s. Sāriputta. 
SāriputraPrakaraṇa, 266. 
Sāriputta, Śāriputra, 15 n., 28, 55, 86, 110, 

1 1 2 , 1 5 9 , 1 6 7 , 1 8 4 n., 207, 267 f., 273, 
817 f„ 607. 

Sāriputta–Samyutta‚ 55. 
SāriputtaSutta ‚ 607. 
Sarkar‚ B. K „ 579n. 
Sarnath inscription, 14n. 
Sarvajñamitra‚ 378. 
Sarvārthasiddhi‚ 580. 
Sarvāstivādins‚ 4n.» 6u.» 15n., 24n., 44n‚, 

173, 226n., 23lff., 289n„ 248, 252, 257, 
269, 279, 356f., 450n. 

Sarvasukhandadā, 383. 
Sāsanavaṃsa, 205n., 206n., 219. 
Śāstravārttāsamuccaya, 584n. 
Sāstrī‚ Manohara Lala‚ 587n. 
Śataka‚ 59.1. 
Śataka(Śāstra), 350n. 
Satakopa Acharya, D. S‚, 276n. 
gatapañcāśatika Stotra, 27lf. 
ŚatapathaBrāhmaṇa, lôOn., 320n. 
Śatārthakāvya, 473. 
ŚATA8ĀHASRIKĀ PrajñāPāramitā, 316, 32lf. , 

324, 341, 382, 625f. 
ŚataŚāstra, 351, 629. 
Sātavāhana (Sālivāhana), 343n., 347f‚, 544. 
Sati‚ 157. 
SatipaṭthānaSutta, 38n. ,67 . 
ṣaṭpāramitāsannipātaSūtra, 236n‚ 
ṣaṭprābhṛta, s. Chappāhuḍa. 
Śatrughna, 492. 
ŚatruñjayaMāhātmya, 503. 
Satta‚ 113. ! 
Satthusāsanam, 11. | 
ṣaṭtriṃśatsāha8ra, 332n. , 
Śattva‚ 113. | 
Satyasiddhi–Śāstra, 350n. \ 
Śaunaka, 2. 
SaundarānandaKāvya, 87n., 262, 264f., 

623. 
Saunders, K. J., 8On., 305D., 312n., 36ln . 
Śaurasenī, 525, 558, 605. 
Sauter, J. A., 410n. 
Sautrāntikas, 173, 268, 269n., 326n‚, 358, 624. 
Sāyana‚ 205n. 
Sayings, 76165 passim, 252, 347f., 358, 465, 

467f., 471, 515, 518, 543, 545, 570, 574; 
s. also Gnomic poetry, and Moral narra

tives. 
Śayyambhava, s. Sejjaṃbhava‚. 
Schaeffer, Phil . , 346n. 
Schayer, St. , 332n., 354n., 633. 
Scheftelowitz, J. , Ī27n . , 150n. 
Scherman, L ‚ , 64n. , 98n‚, 244n., 282n., 

308n. 

Schick, J. , 201n., 539n. 
Schiefner, A., 137n„ 139n., Ī53‚ 228n., 238n., 

257D., 341n‚, 358, 359n., 366n., 399n., 
560n. 

Schisms in Buddhism, 25, 28, 171, 208, 227 ; 
in Jinism, 519. 

Schmidt, I. J . , 284n . , 34ln . 
Schmidt, Rich., 258n., 370n., 407n., 562o., 

573n. 
Schmidt, T. Y., 316n. 
Schnell. A., 292n. 
Schopenhauer, Arthur, 419f. 
Schräder, F . 0 . , 18n., 36n., 174n., l75n . , 

177n., 472n. 
Schroeder, L. von, 8On., 8 l n . 
Schubring, W., notes to 428, 430, 435438, 

441445, 449452, 455, 457, 461, 464ff., 
554, 558, 560, 591. 

Script, sixtyfour kinds of, 252. 
Seal, B. N . , 579n. 
Sects, 50, 69, 114, 154, 206, 361, 382f., 424, 

441, 475, 482, 485, 548, 600; s. also Bud
dhist schools, and Jaina sects. 

Seiden stücker, Karl. 21n., 78n., 80, 84n., 
85, 88n., 91n., 238n., 406n., 422n„ 
488n. 

Sejjaṃbhava (Śayyambhava), 433, 470, 509 
557. 

Sekhiyā dhammā‚ 23n., 24n. 
SelaSutta, 93n., 94. 
Seler‚ E‚ , 150n. 
Semites, 154. 
Sen, B. C , 619. 
Sen, Dinesh Chandra, 280n., 494n., 6O4n. 
Sen, Keshub Chunder, 600. 
Sen, Sukumar, 260n. 
Senart‚ E . , 226, 255, 598, 606, and notes to 

9, 116, 118, 120, 177, 237ff., 245, 247, 
254. 

Seneviratne, J. E. , 485n. 
Seṇiya‚ s. Bimbisāra. 
Sermon of Benares, 2, 28, 55, 242, 253, 

264f., 345n„ 607. 
Sermons and speeches, 28, 34, 52f., 63, 67, 

70, 76, 81, 92n., 93, 105, 115, 118,14Of., 
144f‚, 192ff., 211, 224f., 235f., 278, 402, 
436, 441, 444, 449, 451, 454, 460, 466, 
470, 484, 490, 492, 494f., 507, 521524, 
530f., 538. 

Serpents, s. Snakes. 
Serphyin, 315. 
Sewell. R., 5'20n. 
Seydel. Rudolf, 403f., 406n., 412. 
Shadowplay, 548. 
Shahidulla, M . , 6 3 5 . 
Shakespeare, 136n. 
Sharmā‚ Hīrānanda M‚, 519n. 
Sheberezade, 488. 
SheRab Dong.bu, 389n., 348n. 
Shingo sect, 400. 
Sbinshu sect, 312. 
Shôron sect, 355n. 
Siam‚ 13, 18n., 21n., 77n., 79, 116n., 155, 

174n., 192n., 204. 
ŚibI. Sivi‚ 149, 267, 282, 548. 
Siddba‚ 390, 459,628 ; (poet), s. Siddharṣi. 
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SiddhacakraStotra, 590n. 
Siddhānta (Jaina Canon), 426f., 428474, 

475f., 481, 484, 5O9f., 536, 544, 559, 579, 
592; of the Digambars, 473 ; secondary 
Canon of the D‚ , 474; survey of, 472. 

Siddhānta–Cakravartin‚ s. Nemicandra. 
Siddhapāla‚ 546. 
Siddhapañcāśikā‚ 453n., 591. 
Siddharsi, 481, 520, 526f., 528n., 53lf., 

56ln . , 591. 
Siddhārtha (Siddhattha), 2 7 , 2 2 1 , 242, 421; 

(father of;Mahāvīra), 490. 
Siddhārtha R., 638. 
Siddhasena, 638. 
Siddhasena, 465n. 
Siddhasena Divākara, 477, 478n.. 961f‚ 556, 

578ff. 
Siddhasena Gaṇin‚ 580n. 
Siddhasena Sūri‚ 553n., 58Qn. 
Siddhattha, s. Siddhārtha. 
Siddhi‚ 390, 399. 
SiddhipriyaStotra, 558. 
Sieg, E . , 227n., 27 ln . , 272n‚, 273n., 622. 
Siegling, W . , 227n., 27ln. , 272n., 278n‚ 622. 
SigālovādaSutta, 38. 
SīhalaṭthakathāMahāvaṃsa, 210n., 215. 
Sikkhāpada, 22, 23n. 
Sikkhās, 221, 234. 
Śikṣānanda, 325, 333, 361. 
Śiksās‚ 234. 
ŚiksSSamuccaya, 245n., 294n., 307n., 316n. 

326, 327n., 328n., 329n., 332, 337n., 338, 
339n., 340n., 366370,382, 383n‚, 384n., 
394f., 608n., 635. 

Sīla‚ 36, 202. 
Śīlācārya, s. Śīlāṅkācārya. 
Śīladharma, 328n. 
Śīlāditya, 503, 520. 
Śīladūta, 574. 
Sīlakkhandhavagga, 36n. 
Śīlāṅkācārya (Sīlāṅka, Sīlācārya), 438n‚, 481, 

497n., 506n. 
Sīlaparikathā, 632. 
Sīlaskandha, 379n. 
Sīlataraṅgiṇī, 561. 
Sīlavaṃsa, 225. 
Sīlovaêsamālā, 561. 
SīmāvivādaviniccbayaKathā, 219n. 
Simeon, 97n., 406, 411. 
Siṃhagiri, 477n. 
Siṃhāsanadvātriṃśikā, 540. 
Similes, parables, and comparisons, 33, 46, 

7075, 81, 83, 86n., 87ff., 107, 110, 133, 
145 ,168 , 179.182, 197, 203, 267f., 297ff., 
302n., 330, 336, 364, 394, 402f., 412f., 
417, 438, 44I. 443, 446f., 460, 466f., 505, 
514, 523, 566, 586, 620. 

Simon, R., 3n. 
Simrock, E . , 65n. 
Sindbad, 127n., 542. 
Sindūraprakara, 473. 
Singer, S., 2O0n., 20ln. 
Singha‚ K. G., 617. 
Singhalese, 605. 
Singhalese texts and translations, 184f., 

169ff., 201n., 208, 20Gn., 210, 212n. , 

217ff., 224, 253n., 605. 
Śiśupālavadha, 517. 
Śiṣyahitā, 486. 
Śisyalekha–DharmaKāvya, 365. 
Sītā‚ 493, 494n., 495, 546. 
Sitapaṭaguru, 56On. 
Sitātapatrā, 387n. 
Śiva‚ 43, 230, 246, 376, 379, 398, 400, 482, 

552, 573n., 574n. 
Śivaite deities, 390, 400. 
Śivaite Tantras, 399, 401. 
Śivakumāra Maharaja, 477n. 
Śiva Mṛgeśa Mahārāja, 477n. 
Śivaśarmasūri, 453n., 592. 
Śivaskandavarman, 477n. 
Sivi‚ s. Śibl. 
Skandagupta, 356n. 
Slepcevic, Pero‚ 418n., 4l9n. , 420n. 
Ślesas‚ 551. 
Smith, Helmer‚ 78n. : 92n., 192n. 
Smith, May, 171n. 
Smith, Vincent A. I n . , 16n., 174n., 211n., 

217n., 234n., 255n., 348n., 350n., 597, 
6 0 6 , 6 0 9 , 6 1 1 , 613,615. 

Smyth, H. W., 426n. 
Snakes, 55, 122n., 129, 133, 204, 209, 212f‚, 

225, 281, 335 343, 383386, 440, 501, 
508, 5l3f., 523f., 543, 550. 

Śobhana, 553f. 
ŚobhanaSbuti, 553. 
ṣodaśaPrakaraṇa, 584n. 
Śôgen‚ Yamakāmi, notes to 305, 324, 345, 

350, 353, 358, 361. 
Soghdian, 152n., 227n. 
Solomon, 136, 138, 544. 
Sorna, 334, 491. 
Somacandra, 544. 
Somadeva Sūri‚ 534, 535n., 637. 
Somagupta, 336. 
Somaprabha (I), 516, 570, 573. 

(II), 573. 
Somatilaka Sūri‚ 561. 
Somendra, 293, 294n. 
Songs of the Khuddakanikāya, 76165. 
Song Yun‚ 152u. 
Sophocles, 135, 136n. 
Soul. 44, 46, 87, 178, 287,357, 425, 436, 444f.. 

455f., 460, 490, 515, 529, 530n , 56ôf., 
572, 575f., 578, 586ff., 592. 

Southern Buddhist Literature, 18n‚, 19n. 
Specht, Ed. , Ī77n. , 6l2n. , 613. 
Speeches (of the Suttapiṭaka), 3476, 176 

186 ; s. also Sermons. 
Speyer, J. S., notes to 41 ,113 , 132, 150, 254. 

258, 273f., 277, 279. 284f., 290ff.. 450 
Spiegel. F . , 25n., 224n. 
Śrāddha–Jītakaipa, 465n., 557n. 
ŚrāddhaPratikraṃaṇaSūtra, 472n., 591. 
SragdharāStotra, 378f. 
Śramaṇa–PratikramaṇaSūtra, 472D. 
Śramaṇas, 440. 
Śrāvakācāra, 584f. 
Śrāvakācāra Dohaka‚ 590n. 
ŚrāvakaPiṭaka, 228n., 236n. 
Śrāvakaprajñapti, 579. 
Śreṇika, a. Bimbisāra. 
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Śrī‚ 340. 
Śrībhūṣaṇa, 496n‚ 
ŚrīcakrasambhāraTantra, 398. 
Śrīcandra, 511, 512n., 543. 
ŚrīguhyasamājaTantrarāja, 394n. 
Śrīharṣa, s. Harṣa. 
Śrīmitra, 386n. 
Śrīpālacarita, 544n. 
Srīśāntivṛtta, 516n. 
ŚṛṅgāravairāgyaTaraṅgiṇī, 573. 
Sroṇaparāntakas, 289. 
Śroṇa– Sutras, 234n. 
Śrutasāgara, 577n., 592. 
StaëlHolstein, A. von, 266, 329, 362n‚, 384n., 

614. 
Stcherbatsky, Th., 629f., 632f., and notes to 

230f., 333f., 340, 344f., 352f‚, 356f., 360364. 
Stede‚ W . , 98n., Ī00n., 108o., 156n., 218n. 
Steele, T k ‚ 137n. 
Stein, Sir Marc Aurel. 232, 233n., 234n., 

238n., 271n‚, 316n., 387n., 417, 613. 
Stein, Otto, 6L4. 
Stein thai, Paul. 84n., 116n., 446n. 
Stevenson, J., 462n., 588n. 
Stevenson, Mrs. Sinclair, notes to 425, 447, 

463, 471, 571, 577, 586, 588. 
Sthānāṅga‚ s. Ṭhāṇaṅga. 
Sthavira‚ s. Thera. 
SthaviraGāthā‚ 236‚ 284. 
Sthaviravādins‚ s. Theravāda. 
SthavirāvaliCarita‚ 507. 
Sthiramati‚ 360n., 362‚ 365n. 
Sthūlabhadra‚ 431‚ 5O8f., 544n., 56ln. , 572l. 
Stönner, H . , 227n., 340n., 347n. 
Stories, s. Narrative literature. 
Stotras, 246, 375401, 548f., 552, 555,557, 

559, 590. 
Strauss, Otto, 333n. 
Strīpūjā, 398n. 
Strong, D . M., 84n., 87n. 
Strong, S. A., 218n. 
Stube. R., 407n. 
Stūpas‚ 8n., 16f., 41, 44n., 120,121n. , 126n., 

127, Ī34n., 142n‚, 149n., 150n., 155, 160n., 
161n., 188n„ 214‚ 246‚ 278‚ 282f., 297, 
300, 305, 341, 368, 372, 389, 514. 

Stuti‚ 516n., 548. 
Stutterheim, W . , 494n. 
Suahelis, 126n. 
Suali, Luigi‚ 422, 477u., 506n., 578n., 583n., 

584n. | 
Subandhu, 525, 538. 
Subhā‚ 109. 
Subhacandra, 496, 565n., 583. 
Śubhakarasiṃha, 400n. 
Subhaśīla Gaṇin‚ 544. 
Subhāṣitaratnasaṃdoha, 561, 563 505, 568. 
SubhāṣitaSarpgraha, 389n. 
Subhāsitāvalī, 485n. 
Subhūti , 314, 317320, 323. 
SūcilomaSutta, 96. 
Suddhodana, 97, 213, 249, 323. 
Sūdras‚ 71, 491. 
Sugurupāratantrya, 570n. 
Suhamma, s. Ajja Suhamma. 
Suhṛl.Lekha, 347. 

Suicide (voluntary death), 47, 437, 449, 452, 
459ff., 467, 479n., 511, 518, 525, 532n. 
540, 587n. 

ŚukaSūtra, 234. 
Sukbabodhā, 486. 
Sukhāvatī, 310ff., 327, 360 385f., 421. 
SukhāvatīVyShas, 310ff., 328, 386. 
SukṛtaKīrtikallolinī, 547. 
Sūktimuktāvalī, 385u., 573. 
Sumāgadhāvadāna, 292f. 
Sumaṅgala, 620. 
Sumangala Thera, S., 8On., 81n. 
Sumañgalavilāsinī. 9n., 34n., 191, 192n., 

197, 218. 
SumatiDārikāPar.pṛcchā, 332. 
Sumati Gaṇin‚ 55in. 
SumatināthaCaritra, ôlô . 
Sumedha, 186f. 
SumedhaKathā, 225. 
Sumitrā, 492. 
Sunavala, A. J‚ , 549n. 
Sundara Sūri‚ Muni, 556f. 
SundarikabhāradvājaSutta, 93n 
Śuṅga dynasty, 286. 
Suflñata, 77n. 
Śūnya‚ 264f., 319, 388. 
Sūnyatā, 77n., 231, 313, 320, 330, 333f., 338, 

340, 351, 368, 370, 373, 626. 
SūnyatāSaptati, 316. 
Śūnyavāda, 332, 344, 353, 575, 590. 
SupāsanāhaCariyaṃ, 516. 
Suprabhācārya, 539. 
SuprabhātaStotra, 377. 
Śūra‚ s. Āryaśūra. 
Sūrācārya, 511. 
Śūraṅgamasamādhi, 339u. 
Sūrapannatti (Sūriyapannatti), 429, 457, 

476n. 
SurasundarīCariaṃ, 566. 
Suratrāna Pīroja‚ 544n, 
Sūri‚ 480. 
Sūriyābha, 455. 
Sūriyapannatti, s. Sūrapannatti. 
Sūryācārya, 526. 
Suryaprajñapti, 473f'. 
Sūryaśataka, 377n., 550. 
Susa‚ Shinryu, 627. 
Susadhakahā, 465n., 59ln. 
Suśruta, 343n. 
Sutākinī, 17n. 
Sutasoma, 132. 
Sūtra‚ 9, 24n. , 25, 45n., 115, 232n., 234f.. 

241, 245n., 260, 278f., 295, 301n., 313f., 
328, 330l., 332n., 336, 339, 342f., 366n‚, 
369, 381.384, 387, 390, 394, 438n‚, 441, 
453, 464, 470f., 476, 579, 584, 608, 624, 
630. 

Sūtrakṛtāṅga, s. S5yagaḍaṃgaSutta. 
SūtrakrtāṅgaNiryukti, 575. 
Sūtrāliṃkāra, 160u., 258, 265n., 267, 270n., 

409n'., 623f., 631; s also MahāyānaSūtrā

laṃkāra. 
Sūtrapiṭaka, 278. 
Sūtrasamuccaya, 366. 
Sutta, Suttanta, 9, 10n., 11, 15n., 17, 22n‚, 

24, 34ff. passim, 115, 143n., 157f‚, 166, 
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168, 173, Ī77n. , 183, 225, 248f., 2ö4n., 
289, 296, 314, 321, 38L, 402, 413, 438a., 
440, 608. 

Suttāi‚ 453. 
Suttanipāta‚ l 0 n . , 34, 69n., 78n., 9298, 103, 

110 ,123 , 143, 156 ,158 ,184n‚ , 186, 191f., 
198n., 235n., 236f., 242, 247, 253, 466ff., 
603, 607. 

Suttantika, 11, 17. 
Suttapitaka, 4, 9, 12, 15f., 21, 22n., 134165, 

166.’168, 171 173, 176, 186, 609. 
Suttasaṃgaha, 77n. 
Suttavibhaṅga, 21, 24ff., 27n , 184n. 
Suvarṇabāhu,514. 
Suvarnākṣī, 257. 
SuvarṇaPrabhāsa, 295, 339ff., 369, 628, 635. 
SūyagadaṃgaSutta (Sūtrakṛtāṅga), 428, 

431, 438–441, 476n. 
Suzuki, Daisetz Teitaro, 627, and notes to 

256, 325, 328, 332, 353, 36lf. 
Svalpākṣarā PrajñāPāramitā, 315. 
Svarūpasambodhana, 581. 
Svātantra School, 362. 
Svātantrika Yogācāra school. 374. 
Svayambhū, 265, 296, 306, 334, 376, 378, 

552. 
SvayambhūPurāṇa, 375f. 
SvayambhūStotra, 58ln‚ , 582. 
SvāyambhuvaMahā–Purāṇa, 376n. 
Svayaṃvara, 127n„ 364. 
Śvetaketu, 123n. 
Svetāmbaras, 427f., 43lf., 434, 447n‚, 473f., 

476n., 477, 479n., 482. 497, 498n., 504f., 
507, 534, 546, 549, 551, 560, 576, 578ft'., 
583, 593, 614. 

ŚvetāśvataraUpaniṣad, I45n., 150n. 
Swat inscriptions, 14n. 
Syādvāda, 575, 581. 
Syādvādaraañjari, 88n., 590. 
Syādvādaratnākara, 516n. 
Syāma‚ s. Ajja Sāma. 
ŚyāmakaJātaka, 243. 
Syllables, mysterious, 381, 388, 390, 396. 

Tailang, Lakshmaṇa Shastri, 193 n. 
Takakusu, J. , 631 f., and notes to 44, 177, 

190, 192, 231 f., 239, 258, 271, 276 f., 
284, 294, 305, 312, 325 f., 339, 317, 35 \ 
359, 361, 365, 401. 

Takkasilā (Taksaśilā, Taxila), 120 n., 226, 
268, 604 f. 

Talapuṭa, 104. 
Tales, s. Fairytales, and Narrative litera

ture. 
Taṃdulaveyāliya (Tandulavaikāhka, °vaicā– 

rikaj‚ 429, 460, 461 n, 
Tamil . 428, 535 n., 595. 
Tāmraparṇīyanikāya, 18 n. 
Tandnlavaicārika, °vaikālika, s. Taṃdula

veyāliya. 
Tanjur‚ 266, 276 n. , 324, 344 n., 366 n., 

364 f., 393, 560 n., 632. 
Tantrākhyāyika, 126, 127 n., 150 n. 
Tantras, 307, 309, 326 n., 339, 343 n , 376 n., 

375401, 453 n‚, 623, 634 ff. 

Tantrism, 335 n., 341, 351, 392 n‚, 394, 396, 
399 f., 465, 634 f. 

TapāgacchaPaṭtāvalī, 478 n. 
Tārā‚ 366, 378 f., 387 n., 388, 391, 398, 400 f, 
Tārauātha, 228 n., 237, 270, 273 u., 329, 

341 f., 356 n., 363, 365 f., 374 n., 378, 
392 n., 396, 399. 

Taraṅgalolā, 522. 
Taraṅgavatī, 522. 
Tarārahasya, 401. 
Tārā–Sādhana, 392. 
TārāSādhanaŚataka, 379 n. 
TārāTantra, 400, 401 n. 
Ta Tch'sng K'i Sin Louen‚ 632. 
Tathāgata, 45, 73, 77, 157, 251, 25b‚ 314 u., 

321, 330, 334, 336, 340, 350, 395. 
Tathāgatacintyaguhyanirdeśa, 394 n. 
1'sthāgataguhyaka, °gubyaSūtra, 295, 369, 

394, 635 ; s. also Guhyasamāja. 
TathāgataguṇajOāna, 295. 
Tattvabodhim, 580 n. 
Tattvadīpikā, 584. 
Tattvāuusārinī Tattvārthatikā, 580 n. 
TattvārthādhigamaSūtra, *474, 578, 579 n., 

580 ff. 
Tattvārthadīpikā, 592. 
Tattvārtharājavārttika, 581. 
Tattvārthasāra, 584. 
i'attvārthasāradīpaka, 473 n., 592. 

Tattvārthaślokavārttika, 582. 
Tattvārthavidhāyinī, 589 n. 
Tattvas, the nine, 588. 
TattvaSaṃgraha, 374, 479 n. 
Tattvasāra, 585, 
Tawney‚ C H . , notes to 10'.), 127, 136, 140, 

148, 340, 370, 520, 535, 539. 542 f., 549. 
Taxila, s. Takkasilā. 
Taylor, Arnold C , 157 n., .165 n., 109 n., 

171 n. 
Tchemong, 610. 
Tejaḥpāla, 547, 591, 593. 
TelakatāhaGāthā, 223. 
Telugu', 595. 
Tendai sect, 305. 
Tepiṭafca, 18 n. 
TesakuṇaJātaka, 244. 
Tessitori, L. P. , 544 n., 551 n., 500 n., 575 n., 

594 n. 
TevijjaSutta, 37, 71. 
Thānañga(Sthānaṅga), 65 n., 428 II., 441 f., 

446 n., 450, 452, 456 n., 457 n. 
Theology, 589. 
Thera‚ Sthavira, 100 n., 101, 114, 159, 102. 

184 n., 507, 519. 
TheraApadāua, 158 f. 
Theragāthā, 34, 41 n., 7 7 n . , 100113, 118 n., 

133 n., 161, 205, 236, 331, 423, 438. 
Theravāda, Theravādins, 6, 13, 20, 24, 1.58, 

184, 226, 228, 245. 
Therāvalī, 463 f., 472, 475, 519. 
TherīApadāna, 158, 160 n., 200. 
Therīgāthā, 34, 77 n., 100113, 159 n., 198, 

207, 423; commentary, 201 n., 205 n., 
206, 207 n. 

Therīs (nuns), 58 f., 100 n., 101, 105, 109 f., 
159,198 ff., 204, 206 f., 287. 
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Thibaut, G., 457 n. 
Thiessen, J. H., 194 n. 
Thomas à Kempis, 370 n. 
Thomas, Edward J. , 21 n., 156 n., 407 n., 

598 n., 600 n., 602, 605 n. 
Thoma, F. W., 352, 613. and notes to 16, 

118, 232, 256, 262, 266, 270, 272, 276. 
309, 341, 347, 358, 385, 391. 

Thūpavaṃsa, 209 n., 218. 
Tibet, 14 n., 19 n., 60 n., 150 n., 152, 226, 

228 n., 231, 237, 270, 2 9 3 , 3 0 9 . 3 1 4 , 3 7 5 , 
393, 400, 415 n., 611. 

Tibetan texts and translations, 3, 14 n., 
19, 21, 23 n., 41 n , 129 n., 132 n., 136 n., 
139 n., .154, 171, 226 f., 228 n , 232 f., 
237, 238 n., 245 n., 246 n., 254, 257 , 259, 
266, 270 f., 272 n„ 273, 276 D., 284, 292, 
293 n., 306, 312 n , 313 n., 315, 316 n., 
324, 326330, 339 n., 341 n . , 343, 344 n., 
345, 346 n., 347 n., 348, 350 n., 351 n , 
352, 355, 356 n., 357 f., 360 n., 362365, 
366 n., 374 f., 377, 379 n., 382, 383 n., 
387, 397 f„ 399n , 401 n., 560 n., 621 .f., 
625, 627 ff., 631634, 636. 

Tientai school. 305. 
Tika–Paṭṭhāna, 172, 192 n. 
T^kās‚ 483 ; s. also Commentaries. 
Tjlakamañjarī, 5.34, 553 n. 
Ti lakaprabha, 516. 
Time, division of, 456, 473. 
Tin, Pe Maung‚ 192 n., 610, 620. 
Tipiṭaka, the Pali Canon, 12I. 24 f., 34 n. 

3841, 45, 58 n., 60, 62, 68, 76, 77 n., 
78, 80, 83 ff., 92, 98, 102, 112115, 117 ff , 
122 n., 123, 153. 156, 160, 162, 164, 167, 
169, 174 ff., 177 n., 178 n., 182, 183 n‚, 
184 f., 186 n„ 188 n., 190, 195, 203 ff., 
207, 210, 213, 219, 228 f., 232 ff„ 236 f., 
239 f., 242, 247, 264 f., 267, 277, 289, 
347, 358 n., 402, 431, 602 f., 606, 608 f., 
615 ,617 ; contradictions within, 15, 91, 
181 ; language of, 12. 

Tipiṭakālaṃkāra, 225. 
TīrthaKalpa, 621. 
Tīrthakara, 447, 453, 459 n., 463 n., 470, 

472, 486 n., 494, 497 f., 506 f., 611, 516 f., 
554 ; s. also Jina. 

Tīrthas, 378. 
Tiruttakadevar, 535 n. 
Tisaṭthimahāpurisaguṇālaṃkāra, 637. 
Tissa,' king of Kalyāni, 223. 
Tissa Moggaliputta, 6 f., 11 f., 169 f., 175 n., 

291 n. 
Toganoo, Shoun, 382 n. 
Tokharian language, s. Kuchean language. 
Tokiwai, TsuruMatsu, 293 n. 
Town planning, 498. 
Trenckner, V., notes to 8 f., 18, 46 ,149 , 

174, 177,179182. 
Trepiṭaka, 18 n. 
Trikāya, 340 D., 353 n., 388. 
Trilokasāra, 587. 
Triṃsikā, 860, 363. 
Tripitaka, 232 n., 239, 399 ; the Chinese Tr., 

30 'n . , 92 n., 133 n., 232 n., 235 f., 233, 
243 n., 266, 290 n., 311, 814, 324 ,328 , 

352, 370 n., 387, 565 n. 
Triéanku, 287. 
TriṣaṣṭilaksanaMahāPurāna, 474, 497, 

506 n. 
TriṣasṭiśalfikāPurusaCaritra, 494, 505, 507, 

510, 517, 567 n., 637. 
TriṣaṣṭiSmṛti, 590 n. 
TrivarṇScār'a, 474, 577. 
Trojan horse, 194. 
Truths, the four noble, 2, 38, 46, 55, 157, 

287, 334, 346. 
Tsa Ahan king, 285. 
Tucci‚ G., 332 n., 351 n., 352 n. t 360 n., 

370 n., 380 n., 625, 628 ff., 632, 634 if. 
Turfan‚ s. Central Asia. 
Turner, R L., 291 n. 
Tumour, George, 208 n., 212 n., 228 n. 
Tuxen‚ P., 68 n. 

Udāna‚ 3, 4 n., 10, 34, 81 n., 8488, 94 n., 
184 n., 203, 205, 236 f., 263 n., 284, 
406 n. , 607. 

UdānaVarga, 237, 238 n., 488 n , 622, 
Udayadharma, 545. 
Udayana, 348 n., 536, 567 n., 571. 
UdayanaVatsarājaPaiipṛccliā, 332. 
Udayaprabha Sūri‚ 547. 
UdayaSāgaraSūri, 551 n. 
Udayasena, 590. 
Udayavīra Ganin. 516. 
Uḍḍiyāna, 393, 634. 
Uddyotana, 479 D. 
Udena‚ 194. 
Udenavatthu, 194 n., 
Ugra(datta)Pariprccha, 329 n.. 332, 369 627 
UgraTārā, 400. 
Uhland Ludwig, 131n. 
Uhle‚ 565 n. 
Ui‚ H. , 630, 632, and notes to 350, 352, 354 

f., 360, 362, 575 f. 
Uiguric texts and translations, 227 n., 272 n 

304 n‚, 341 n., 384 n., 387 n., 628. 
Ullāsikkamathaya, 554. 
Umāsvāmin, s. Umāsvāti. 
Umāsvāti (°svāmin), 474, 477, 578582, 584. 
UmmadantīJātaka, 141 n. 
Ummagga Jātaka‚ 139 n. 
Universal literature, s. World literature. 
Upadeśapada, 561, 584 n. 
Upadeśarasāyana Rasa, 570. 
Upadeśaśata, 517. 
Upadhye, A. N., 590 n. 
Upagupta, 283, 288, 289 n., 291 f., 415. 
Upākhyāna, 493. 
Upāli‚ 11 D., 29, 159. 
UpāliParipṛcchā, 332, 369. 
UpāliSūtra, 234. 
UpāliSutta, 50, 197 n. 
Upamitibhavaprapañcā Kathā‚ 525532. 
UpamitibhavaprapañcāKathā Sāroddhāra, 

591. 
Upāṅga (Uvainga), 429, 433, 435, 450, 453

458, 473, 537 n., 540. 
Upanisads, 2, 20, 34, 76, 123 n„ 144‚ 146‚ 

175‚ 176 n„ 250 n., 430 n., 486, 575 
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Upapādika, 454 n. 
Upäsaka, 62. 
Upāsakadaśāh, s. Uvāsagadasāo. 
Upāsakādhyayana, 534, 581. 
Upasampadā, 81. 
UpasatnpadāKammavācā, 25 n. 
ì patisapasine‚ 607. 
Upatissa‚ 202 n., 218‚ 221 n., 607. 
Uposatha ceremony, 23‚ 25. 
Uppalavaṇṇā, 199 f. 
Uragavagga of the Suttanipāta‚ 92‚ 98. 
Usabhadatta‚ 443. 
UsṇīsaVijayaDhāratii‚ 381, 382 n., 387 n. 
Utgikar‚ N. B. , 619. 
Uttamakumāracaritra, 538 n. 
Uttama(Kumara)CaritraKathanaka, 533. 
Uttamapurisa, 497 n. 
Uttarādhyāyāḥ, s. Uttarajjhāyā. 
UttarādhyayanaSūtra, 474; s. also Uttara

jjhayaṇa. 
Uttarajjhāyā (Uttarādhyāyāḥ), 429. 
Uttarajjhayana (Uttarādhyayana), 94 r‚ , 

428 n., 429, 431, 442, 466470, 47I. 476 n., 
481, 485 ff., 488 n., 510, 512 n. 

UttaraPurāna, 474, 494, 497 ff., 517 n., 
534 f., 561, 637. 

UttaraTantra, 343 n., 630 f. 
Uttaravihāra (Northern Monastery) of Anu

rādhapura, 184 n‚, 217. 
Uvaêsamālā, 560, 561 n. 
Uvaṃga‚ s. Upāṅga. 
Uvāsagadasāo (Upāsakadaśāḥ), 428 n., 429. 

445 n., 449, 450 n„ 636. 
UvasaggaharaStotra, 549. 
Uvavāiya (Aupapātikal. 429, 443, 454 f., 

540. 

Yācaka‚ 434. 
Vācakācārya, 578. 
Vācakaśramaṇa, 578. 
Vācaspatimiśra, 581. 
Vācissara, 219. 
Vādavidhi, 360 n., 632. 
Vādībhasiṃha, 535 n. 
Vādicandra, 496 n. 
Vādirāja Sūri‚ 515, 535, 555, 585 n., 637. 
Vāgbhaṭa, 512. 
Vāgbhaṭālaṃkāra, 512 n. 
Vaibhāsikas, 357. 
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VajrapāṇiGuhyakādhipati, 395 n. 
Vajrasattva, 388. 
Vajrasūcī, 265 f. 
Vajrayāna‚ 366 n., 375, 387 ff., 392 f , 
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Vālmīki, 260, 336, 489, 492, 623. 
Vaṃsa‚ 209 n. 
Vaṃśāvali, 324 n. 
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Vararuci, 572. 
Vardhamānadeśanā, 449 n. 
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Vogel. J. Ph. , 18n., 612, 617f. 
Vratas‚ 2<o2. 
Vratāvadāna, 292. 
Vratāvadānamālā, 292. 
Vṛddhai?ādi Sūri‚ 477n., 478n. 
Vṛṣnidaśāḥ, s. Vaṇhidasāo. 
Vṛṣṇi dynasty, 458. 
Vrttis‚ 483 ; s. also Commentaries. 
Vyādi‚ 165n. 
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