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FOREWORD

In accordance with the intention expressed in the preface
to the €irst part I give here an explanation of the contents
of this part. The translation covers the whole of the first
fourteen cantos, supplying the lacuna of the Sanskrit text
from the Tibetan translation, for whose correct interpreta-
tion I rely on the Chinese paraphrase. For the understanding
of these passages missing in the Sanskrit I am heavily indebted
to Dr. Weller’s pioneer version and trust that in the few
points where I differ from him my rendering is an improvement,
not a darkening of counsel.' The result probably reproduces
Aévaghosa’s meaning with a fair degree of accuracy, but would
undoubtedly require modification in detail if the original were
to come to light. My translation is a pedestrian affair, designed
to be read with the text and to explain its meaning, not to
transmute its spirit and literary quality into an alien tongue.
Nor does it follow any rigid principles ; where the constitution
of the text or its exact significance are open to doubt, I have
preferred a literal rendering, but allow myself a freer hand
where the going is firmer. Despite innumerable divergencies
in detail, the greatness of the debt I owe to the late Professor
Cowell’s translation, which still holds its own, will-be apparent
to anyone who cares to make the comparison. Of the other
translations I have derived most help from that by Formichi ;
though an occasional tendency to let ingenuity degenerate
into fantasy has led to its being judged at times with unmerited
harshness, its criticism of earlier gttempts to elucidate difficul-
ties are usually acute and deserving of careful exangination. Of
the two German translations, Cappeller’s is too free to be of
much help in the task I set myself, and Schmidt’s, though

J
1 The numbering of the verses in Canto xiv differs from Dr. Weller, who
includes the spurious verse after verse 20 and believes in the original existence
of another verse between my verses 70 and 71.
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scholarly, suffers from inadequate study of the material. The
four Indian editions of the first five cantos have provided me
with useful hints in places, especially in those points which
often escape the eyes of European scholars.

In the notes I endeavour to mention all substa.ntla,l
difficulties of text and interpretation ; for, though regard for
the expense involved in the printing of full discussions have
often deterred me from dealing at the length I should have
liked with many matters and have caused me to dispose sum-
manly of the opinions of other scholars which were worthy
of better treatment, it seemed to me that the best sefvice
I could render to future workers on the poem was by careful
selection to focup attention on those points which really call
for serious consideration. A numiber of references to parallel
passages, drawn from all departments of Sanskrit and Pali
literature, are given, partly because it is only by careful study
“of them that Aévaghosa’s exact place in the history of religion
and literature can be determined, and partly because the
translator must not only make, sense of his text, but also give
a sense which conforms with Indian ideas of the first century
A.D. ; particular care has been devoted to choosing for mention
only those passages which are genuinely relevant. The index
includes, besides proper names, all those words whose discussion
in the notes might conceivably be of use to others. Under
the abbreviations I have gathered together all.the modern
literature known to me which mgkes the Buddhacarita its
main subjeet.

Finally the introduction makes the first attempt to present
a complete picture of A§vaghosa based on all the sources open
to us. As a first attempt its deficiencies are as patent to me
as they will Be to everyone else, and difficulties of finance have
led me in many cases to allot only a few words or lines to problems

which would have requlred many pages for compre

discussion. On the quesfion of the poet’s handling7of legend '
my_ treatment”is_nufterly inadequate; on most traditional
details of the Buddha’s life it will remain_impoggible to make
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confident asseﬂionslm&%mmw
to us on the lines which Profcwmmm_llugﬁ;ejfr
the First Council and for the Asoka legend. The thread is
formed by two_main ideas, neither of which has so far beep
fully accepted, Firstly, I _can attribute but small value to the
traditions preserved in Chinege literature about the poet’s
life. And secondly, I look on him as a very learned and cop-
scientious man, who was perfectlyaware-of-what he was doing
and who never knowingly made a wrong or fantastic statement
about Teligion, philosophy or legend. I we cannot always)
explain his sayings, we should ascribe this rather to our own
ignorance of the literature with which he was familiar, and
it is absurd to expect from him either the at’itude of modern
higher criticism or a historical knowledge of events in the sixth
and fifth centuries B.C., which is not fo be found even in the
oldest parts of the Pali canon.- Let it af least be_counted to,
me for merit, if despite many shortcomings I have been able

by years of work to bring into clearer relief one of the greatest
figuges of Indian civilisation.’

ADDERBURY, E. H. Jounston.
Aujust, 1935.

1 Ag the introduction and notes contain a number of references to Cantos
xv-xxviii of the Buddhacarita, known to us only from the Tibetan and Chinese
translations, I would add that I hope to publish shortly an English version
of them in a European jdurnal.
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INTRODUCTION
ASVAGHOSA
i. LirE AND WORKS

"One pﬁe’ﬁomenon recurs again and again in the history
of Sanskrit literature, namely that we know nothing certain
of the lives of its greatest figures beyond what they themselves
chesee to tell us and what is stated in the colophgns of their
works. A8vaghosa is no exception to the rule. While he is
silent about himself, the colophons of the three works which,
we know to be his agree in describing him as Saketaka, a native
of Saketa, and as the son of Suvarnaksi' Before discussing
the bearing of these facts, it is best to determine his date with
such accuracy as is possible./'f_hg_ lower limit given by the,
Chineke translation of the Buddhacarita made early in the fifth
century A.D. ‘can be set back by three hundred years; for
Professor Liiders holds that the handwriting of the MS. frag--
ments which contain all that is left to us of the Sdriputra-
prakarana must belong to the times 6f the Kushan Kings,
probably to the reign of Kaniska or Huvigka.? Dating by
palaeography_ does not always give as am%s‘uf;a% results as is
sometimes supgosed, but the margin of eﬂ&_"m the present
case cannot be large ; for the MS. was corrected by a Central
Asiamr hand, which equally on pal®ographical grounds may
be as early as the end of the Kushan era,® and it shows signs
of having been long in use before the overwriting took place,
so that to impugn the first date meand impugning the second

! The Sariputraprakarana (SBPAW, 1911, 392) has Suvarnikgipuira,
shortening the s under Pap., vi. 3, 63 ; the name can only be that of his mother,

i.e. Suvarnaksi.
2 H. Liders, Bruchstiicke buddhistischer Dramen (Berlin, 1911), 11.

8 Luders, op. cit., 15.
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one also and it is hardly “probable that both should be
migleading.

. Two other points afford some indication, though of lesser
probative value, that the reign of Kanigka should be taken as
the lower limit. At B., xii. 115, Aévaghosa writes :—

Vyavasayadvitiyo tha . . . so ’Svatthamilam pmyayauma
Now the commentary on the Nama,samgztz has preserved ®a
line of Matrceta running :(—

Vyavasayadvitiyena prapiam padam q“nuttamm
L

The connexion between the two is obv1gus‘, and the expresgipn,
vyavasayadvitiya, is apt’ in Aévaghosa, because the he Buddba
has_just been “deserted by the fiye bhiksus and has a8 nothing
but his_resolution” to accompany him on the march to the
bodhz tree ; 5 but Matyeeta’s version spoils the point, because
a Buddha can have no companions in the process of obtaining
Enhghtenment This view is enforced by B., xiv. 99, where
Indra and Brahma more appropriately tind the Buddha with
the dharma he had seen as his best companion. Ig it not
. clear then that Matrceta hag' borrowed a phrase from Aéva-
' ghosa and turned it into a cliché ? That the former is some-
what later in date seems to follow alsg fro;fg the style of the
Satapaiicidatka®; thus note the “Tanciful verbs, jaladdya,
Vainat'eydya, madhyamdinaya, Sakrayudhiya, of verses 74 and
15, whmh suggest some advance on Aévaghosa in verbal tricks.
he 2 ) tleeto aniska, and if
we accep : : "88 taythenticq 1t would follow that
Matrceta hved in hig reign and Asvaghosa before it. f 1 would
not press thispiece ofevidence, but 80 Iar as 1t goes, It suggests
that Liiders’ dating of'gﬁe MS. of the dramas is at any rate
not at odds,with the probablhtles
{ Our other evidence derives from Chinese tradition, which

1 AK., VI, 144, ad ch. ii, 205, n. 2 ; the line is partially preserved in verse
no. 26 in Hoernle, Manuscript Remains, I, 61, the first line running :—It; tribhir
asarkhyeyair evam udyacchatd tvayg.

2 JRAS, 1911, 764-769.
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associates Aévaghoga both with Kanigka and with the composi-
tion of the Vibhasd, the great Sarvéastivadin commentary on
the Abhidharma, said to be the outcome of a general council
held in the reign of the Kushan king +¥ For a later Buddhist
writer such information would be of value, seeing that the
Chinese With their more practical minds arent ﬁSéi})g, interested
in the collection of historical and personal detail, and that the
regular intercourse of pilgrims and monks between India
and China provided sufficient opportunity for obtaining eon-
temporary information.. But in this case the traditions are
far«from contemporary and cannot at present be traced further
back than the end of the fourth century A.D.; they are at
hopeless \variancey among themselves regarding the poet’s
actual date and present him as a figure of romance, not as a
Rl i . . " . e
“\8obe historical personage. \ In considering the association
with Kanigka we must allow for the tendency to couple the
names of great writers with great kings., One Indian scholar,
it is true, has seen in the mention of Atreya at B., i. 43, a
reference and compliment to Caraka, the legendary physician
of Kanigka ; but little weight attaches to so problematic a
suggestion. ! Moreover the internal evidence of the extant
works- makes it somewhat doubtful whether they could have
tfeen written in the Kushagj %{Rg‘%qm! a?-?&;‘&hﬂe Brahmanical
literature represents that\dynastyyas hostilesto the Brahmans®,
- Advagliosa writes for a circle in which Brahmanical learning
~and ideas are supreme ; his yeferences to Brahmans personally
and’ to their institutions are always worded with the greatest
respect, and his many mythological parallels are all drawn

1 The Chinese traditions have been di#vussed in a series of important
papers by S. Lévi in the JA spread over many years, of which?the chief are
1896, ii, 444 : 1908, ii, 57 : and 1928, ii,193. References to incidental mentions
by other scholars will be found in these papers. For a list of the Chinese
authorities on the Aévaghoga legend see JA4, 1998, ii, 65, n. 2.

2 For this see K. P. Jayaswal in JBORS, 1933, 41ff. ; though he does not
allow sufficiently for Brahman bias in his appreciation of the passages, the
evidence is too strong to be discounted altogether.
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from Brahmanical sources!! Further we know pothing with
certainty about the date of the Vibhigd, even if we could say

that it was all composed at one time; and the story of the
council Q{Kamskg s reign at which it was drawn up is open
to the grave ,Déusplclon, of having been invented to secure
authority for Sarvastivadin views. Nor, as I shall show in
the next section, does the poet appear to know the doctrines
of the great commentary. ‘In valuing this ewdencc Ye.! shall
do well to bear in mind Professor Demiéville’s (%ct that
Chinese tradition, for all the mass of documents on Wthh
it rests, hardly affords, at least for the early period,*1icore
positive historical information than Indian tradition with its
complete absence (carence) of documents .\ ‘All we are entitled
to say is that these traditions prove Agvaghosa to have lived
long before the time at which they first appear in the fourth
century A.D.; the forms the legends took may “have been
determined by the popularlty of thc’\plays in the Kushan
-kingdom, as shown by the@@'ﬁ,staw of the MS.®
The evidence then leads to _the conclusion that oet
lived not later than the tlme of Kanjgka 2
him, and is_thus{cons
of his relation to classwal Sanskrit hterature - HIS style proves
him to have lived several centuries before Kalidasa, he is
irwwwgm?g
far remaved from that of the Arthadasira of Kautilya. e
problem weuld have been much more complicated ‘if the Kal-

panamangdittk@ * were really by Aévaghosa, since it is pos
— &N

1 The only exceptions are the two werses, 8., xi. 56-57, which would be
suspicious on that score alone, but their clumsy style and the impossibility
of fitting thém logically into the argument of the canto are decisive against
their genuineness.

¥ Bulletin de la Maison franco-japonaise, I, p. 76 of offset.

8 And by confusion witk the personality of Matrceta, if he really lived
under Kanigka ?

¢ H. Liiders, Bruchstiicke der Kalpandmanditika des Kumdraldta, Leipzig,
1926,
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to Kanigka andialludes jalso, o the Vaisesikasuiras, a system
unknown to the \ggllllig_&é‘itaﬁt works.\ But as I reject the
attribution to him of this collection of.tales, I need not try to
reconcile the irreconcilable. {The further question remains of
the date of Kanigka, and if agreement is hot yet reached on
this thorﬁyvi)’oint, the limits of variation are no longer large,
most scholars accepting a date in the last quarter of the first
century A.D. and none placing him later than the second
quarter of the second century. 4

As the poet may have been earlier, though not much
earler, than Kanigka, it should be noted that the upper limit
for his date is determined by the mention of the Adoka legend
in the final canto of the Buddhacarita, a passage not discussed
by Professor Przyluski in his well-known book on the subject.

tAcco@ing to that scholar the dlakgvadana, some early form of
which wag evidently known to Advaghosa, took shape between

150 and 100 B.C.3y_/Allowing a certajn period for it to obtain
recognition, we might sef the upper limit at approximately 50
B.C., and can therefore not be much in error if we say that the
poet @@g(_ijbetween 50 B.C. and 100 A.D., with a pre-
ference for the first half of the first century A.D./

7 Turning back now to the colophons we can obtain a few
hints of value. As belonging to Saketa, Asvaghosa is an
Easterner, and his origin has left its traces in his work. While
the absence _of Jelevant texts prevents us from \asoertaining:
. R AT IS R T E e . .
if the divergenciesj of his grammar from the Paninean system

g_(jé&p(g accounted f -I‘ngﬁhis having studied one of the pracya
freatises, )the\ggcit_ﬁo Buddhism, to which he seems to have
belonged according to the views set out in the next section,
was the one most prevalent in Eastern’ India at this period,
and the lasting impression which the historical associations
of Siketa made on him is apparent both in the influence of the.
Ramayana displayed by his works and also in the,empha,sis‘,

which he lays from the very start of bdth poems on thedesoent,
;C‘

‘1 La légende de U Empéreur Agoka, 166,
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of the Sakyas from the Iksviku dynasty/ The style Suxg‘g;._
-naksiputra is significant ; for, though that type of Tomen-
clature was not confined to Brahmans, it was used by them
more than by any other class. "As I show in detail later, he
had an acquaintance, so wide that no parallel can be found
to it among other Buddhist writers, with all departments
of Brahmanical learning, including some knowledge of the
Veda and ritual literature as well as mastery of all ‘P‘{l}&sciences
a kavt was expected to have studied. { The .dgqauctlom is ines-
capable that he was born a Brahman and given a Brahman’s
eddcation, and as Chinese tradition isi: ihs1st§g§“to the* sume
effect, we can for once accept its\bestimany, without reserve
a8 in accord with the evidence of the works.1 As to how he
became a Buddhist nothing can be said beyond the fact that
the cho.ice of.theme (ggr,éb‘lig ?’t@{ee W"ﬁ?@%{f?&éﬁs much pre-
occupation with the’phenomena\of Conversion; The story
told in the Chinese sources is %egen_dary in character and at
variance with the evidence I‘;‘é‘,& uce; below to determine the
question to what sect he gave his \adhe?'é'ﬁégi')mﬁor do we know
anything definite of his later life, though the general outline
of his character and mental \endbvwél:‘ggyg; will emerge with
some degree of clearness in the subsequent discussions.

¥ Next let us consider the works he wrote ; those known
for certain to be his are three in number, the Buddhacarita,
the Saundarananda and the Sdariputraprakarana. 1 The first,
the subject of the present edition, is a life of the Buddha in
28 ca,ntos:‘ib% ,W%gh only numbers two to thirteen are extant
in their"entire%y in Sanskrit, together with three quarters
of the first canto and the first quarter of the fourteenth. It
.begins with the conceptior of the Buddha and, after narrating
vhis life and Parinirvana, closes with an account of the war over
tthe relics, the first council and the reign of Adoka: The textual
tradition of the extant portion is bad and a sound edition is
only made possible by cdmparison with the Tibetan and Chinese
translations. The Saundarananda has for its subject the
conversion of the Buddha’s half-brother, Nanda, in the course
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of which the opportunity is taken to set out at length the
author’s view of the Path to Enlightenment. It consists of
18 cantos, preserved in full, and the text tradition for the
two thirds of the work found in the older MS. is far superior
to that of the other poem, but the remainder, dependent on
e, incorrect modern MS. only, requires much conjectural
n"?ﬁ__h;lg&igp to restore it to something like the original.\ When
first studying these poems, I naturally took the ordinary view
that the last-mentioned is the earlier one, seeing that the
other is the more interesting to read as a whole and that its
verses have a richer content. [But these advantages are due
to the subject, not to greater experience in authorship ; for the
handling of the Saundarananda is altogether more mature
and assured than that of the Buddhacarita, whose effect is often
marred by repetitions of the same words or phrases, or even
of a whole pdda, in a way that the kavis of the classical age
¢ sedulously avoided, and the poet’s technique reaches its high-
water mark in passages such as S., iv. 111, or x‘.w%;]ém hile
the latter’gx“ \‘F{lgtl‘é&a& system is _more%F Qfabora,tﬁ‘ and includes
fau]tless“\fﬁani}zlﬂa,tiog' ofd such difficult schemes as Upasthita-
pracupita and Udgata. The third work is a nine-act play,
with -the conversion of Sariputra and Maudgalyayana for its
theme ; only a few passages are extant, restored by theacumen '
of Professor Liiders from the Central Asian finds.?

Thede three works are bound together in a way that would
be convincing proof of the identity of their authorship, if the
\cologhons}left us in any doubt of it. . Thus the play uses again
B., xii. 75, and the preceding passageg{&%ntains reminiscences
of the argument 3b., 72'. .The nalelLl:@Led verse, 8., xi. 50,
is to be found again in the Tibetan of B., mpg,ﬁ%t lThe same
ideas and expressions recur with such colistancy *in the two
poems that I was unable to edit the Buddhacarita till 1 had
determined ag accurately as I could the readings of the Saun-
darananda. ) "_([‘hus compare B., xi. 10, 12, with §., xi. 32, 37,

1 SBPAW, 1911, 392 and 393 K IV.
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or the use of the simile of the karandava bird standing on a
lotus, B., v. 53, and 8., iv. 23 ; or notice how two different
twists are given to the same three ideas in the description of
a hermitage at B., vii. 33, and 8., i. 11. So B., xxviii. 63,
in describing Adoka, has the same play on words as 8., vii. 5,
and more appropriately. If I insist here on this tendency,
it is because I regard it as the point to which most attention
should be paid in considering Aévaghosa’s authorship of other
works. ® '

*The Chinese and Tibetan translations attribute to him
a number of works', about which certainty is impossible il the
absence of the Sanskrit texts; but it is improbable that any
of them, which deal mainly with philosophy or belong to the
fully developed Mahiyana, are rightly given to him, seeing
that he is a poet and preacher, not an original philosopher,
and that his date is too early for anything but primitive
Mahayana, even if it be admitted as a bare possibility that he
may have gone over to that branch of Buddhism in later life.
There are however several Sanskrit works on which an opinion
must be expressed.-

+ First come the fragments of two plays found by Professor
Liiders with the remains of the Sariputraprakarane. OCne of

. . seflepr W AAULOTR, &<, .

these is a Buddhist allegory, of which nearly a whole Jeaf, is
preserved .1n£1‘)131[(§,1p§a% ,.%&E%Q Part of three verses®. The first
one contains \rhymes much in Agévaghosa’s style, paramam
amytam durlabham rtam and tasminn aham abhirame Santi-
parame ; for the latter cp. S., xii. 16, tvaddharme parame rame.>
The next verse addressed by buddh: to kirti consists of three
similar padas of the form, nityam sa supta iva yasya na buddhir
asti, and the fourth supplies the contrast, ending tisthats yasya
kirtsh ; the ‘wonstruction of the verse is like the poet’s, and the
idea of the first line quoted aboire is closely connected with

.
! Listed in F. W. Thomas, Kavindravacanasamuccaya (Bibl. Ind., no.
1309), Introduction, 36f.
Fragment 1 in Luders, op. cit., 66.
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8., xvijj. 35, 36. The last verse describes the Buddha’s display
of mirgbulous owers on the lines of §., iii. 22ff., and I would
invite attention to the parallelism, which extends even to the
simile, of the line,
Khe, varsaty ambudhdaranm jvalaty ca yugapat sarmdhyambuda
with 8., iii. 24, [iva
Yugapaj jvalar jvalanavac ca jalam avasrjams ca meghavat |
Taptakanakasadréaprabhayd sa babhau pradipta tva

samdhyaya ghanah |\
Is=it*possible that anyone else could have imitated so closely
the specialities of Aévaghosa’s style ? s g&t Qe

+ The other play concerns a young ,voluptugfg,; probably
named Somadatta, who keeps a mistress named Magadhavati
and apparently becomes a convert to Buddhism.! No frag-
ments have been pui‘gﬂ\jgggether to hold as long a\consecutive
piece as in the @Mplay and it is more difficult to detect)*
similarities.\ The following however are worth consideration.
In fragment 8 is mentioned the motif of the lover holding his
mistress’s mirror, which is the central point of 8., iv, and
fragment 13, line a2, seems to contain the rare word sahiyd
(B., x. 26). 8., xiv. 15, may be compared with line a3 of
fragment 17, but the subject is a commonplace. 1In fragment
59 kulavyasanam adrstvd recalls 8., vi. 43, vyasandny adrstva.,
}Occasional words suggest that ,the phrases to which they
belonged may have had @%&g)i_e’gjw}th Aévaghosa’s usage,
but are inconclusive as they stand.' Against his & thorship
is the fact that Professor Liiders reckons the,o86urrénce pf three
verses in the Sragdhara metre, which, Popular as it was with
later Buddhists, especially in Kashmir, is not found in the
poet’s extant work. f Of the two in fragment 27 the first can
only be fitted into this metre by ¢mending the MS.’s °dvesam
to °dosam, and from the number of characters it_ap ax;(ently &

gele

contained is far more probably a_Sallnt vers&)gl)zg@’n_gj% e
amendment to be correct. \ The MM‘ ay_ be in
Sikharipi, which Aévaghosa uses several times.’ The third
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in fragment 79 may belong to the Saripurraprakarana and
is too short for definite identification.\ But, if this point is
open to argument, Professor Liiders also traces the occurrence
of two Harini and one Arya verse in the play, which equally
have not yet been found in work that certainly belongs to
Asévaghosa. + The evidence altogether is uncertain and the
i prudent yman will reserve his judgement about the authorship
of the play.

*Three other works, known to us wholly or in part in Sanskrit,
have also been a trﬂ%}}geé to hlanmgj Of these the Vajrasici,
a clever piece of em{c é’i"glgfng against Brahman claims,
shows no trace ohévaghosa s style or mentality, and the
Chinese translation gives it to Dharmakirti, who, as also a
converted Brahman, would have been in possession of the
Brahmanical learning displayed in the tract.} I see no reason
for doubting the correctness of thel latter ascription and in
 any case would exclude it-from theu(?orpuq f Aévaghosa’s works.
' Next comes the Gandistdiia, & collection of 29 stanzas, mostly
in the Sragdhara Tiefre, In praise of the Buddha and the monas-
tery gong, the text of which was successfully restored from
a Chinese transliteration by Baron A. Von Staél-Holstein -}
\Verse 20 shows that 1t was writfen 1 Kashmir duriifg one
of the perlods Qf misrule to which that land was subject ; the
style has no “affinities )with that of Advaghosa and we hav
here clearly a work that_is several centuries later in date
\Fin&lly I Tsing mentions a work by the poet the name of which
was taken to stand for Sutralamkdra, and in 1908 E. Huber
published under this name an admirable translation of a
Chinese work, which was ascribed to Advaghosa by the Chinese
translator., Subsequently fragments of a MS. of the Sanskrit
original were identified among the Central Asian finds by
Professor Liiders, who established that the author was there

described as Kumaralata and the name of the work as Kalpa-

! Bibl. Buddh. XV. For its authorship and an attempt at improving
the reconstruction see Ind. Ant., 1933, pp. 61-70, in which the last*ourteen
words of the note 0fi verse 29 should be omitted as mistaken.

-
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namanditikd. c This gave rise to much eontroversy®, eminent
scholars maihtaining that this collection of moral tales was
really by Asvaghosa or else a refashioning by Kumaralata of
the older writer’s work. Now that the dust of warfare has
settled and it is generally agreed that Aévaghosa had no hand
in its co.mposition, it will be sufficient to observe that the age
‘of the MS. is such that its evidence outweighs all other points,
that the Tibetan translation supports the statement of the
MS., that the Chinese translation is probably not by Kumara-
jiva, whose testimony would have had some value, but by
a Javer writer®?, and that the style of the Sanskrit fragments
and the internal evidence of the work itself put Asvaghosa’s
autho?hip entirely out of court ; it need not be further considered
here.
A few verses, not one of which occurs in his works, as
&)\rou%\g &o light so far, are also attributed to Advaghosa in the
{anthologies §; that in the Kavindravacanasamuccaya is certainly
not bX hi\lfglula)?ug shows some likeness to the Gandistotra, though
more'géfaborét'g than anything found there. Of the five in the
Subhasitavali none definitely bear his sign manual or need
even be by a Buddhist ; but, if the attributioﬁ is\improbable,)
it cannot be pronounced absolutely impossible. ‘
As is well known, late Tibetan tradition confused Aévaghosa
with several quite different writers, including a certain Subhiiti,
on which it would have been unnecessary to say anything here,
if Professor S. Lévi had not recently ur, a\g Ltl,(){aﬁ;k some connexion
exists between the two. A verse \specifica ttributed to
the Dharmika Subhifiti is quoted by Vasubandhu in the 4K,
and has been found in a recently discovered MS., entitled the
Sadgatikdrikah, of which a Pali version named Paficagatidipani

1 The literature on the subject is described by Tomomatsu in JA4, 1931,
ii, 135ff.; to his references add La Vallée Poussin, Vijriaptimdtratisiddhs,
221-224, and PrzyluskiBull. of the R. Ac. gof Belg., 1930, 425434, and
Roczuik Orientalistycany, VIII, 14-24.

2 Tomomatsu, loc. cit., 163,

¢ Kavindravacanasamuccaya, Introduction, p. 29.
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is also known®. The promised edition of this work has not
yet appeared, but on the face of the information at present
available it will be very surprising if we receive here amauthentic)
work by Aévaghosa; among other points the latter belongs
to those who recognise five gafts only, not six, as_appears
from B., xiv, and §S., xi. 62.

ii. TEr BupDHIST

Having stated so much as is known of the life of Aévaghosa,
I now proceed to discuss him from the three aspects under
which his achievements naturally fall, as Buddhist, as schotar
and as poet, and start with that one_ which he himself would
have held to be alone of significance. “Our first task is obviously
to determine the sect or school to which he belonged. That
he was a follower of the Hinayana is s CETTalm, and to him perhag
any further e uu:y WOI}}\& h%ye @9_1@__)6‘% Wen G
he is not a\faﬁatlca], @ erenh} of any school and avoids, as if
of set purpose, all mention of those disciplinary details and
philosophic \“stu tletlesw which . had split the community into
gections, so that it is hard to detect in Vasumitra’s treatise
n the sects any slogan which has left definite traces on the
poet’s works. 8. 4 To modern scholars equally the question will
al,ppeaié 1ose since Chinese traditions, assigning him to the
Sarvastividins and naming a Vibhasé doctor, Paréva (or
Piarna or Parnasa), as having converted him, have always
been held to decide the matterignce for all. Yet their stories
are on the face of them\mcred.lblg); for A§vaghosa knows none
of the Vibhdsa doctrines, and, if he was a Sarvastivadin, must
have J{ved befo;i'é:x its special principles were worked out. The
“Bredomirsnce of this’ sect among the Hinayana schools

later
of Northern India and Central Asia is enough of itself to account
for the statements of the Chinese B dhlsts, who would hold
that a writer of such outstandmg\ minnce could only have
belonged to the most 1mportant sect.

8. Lévi, J4, 1928, ii, 204ff.
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Unfortunately few Sarvastividin texts are available to
those Sanskritists who like myself cannot find their way easily
in the Chinese %glﬂ',l‘ib_‘%targﬁtranslations ; but these are sufficient
to make it \iﬁfprobaﬁfe“/ that, despite a considerable measure of
agreement in matters of general interest, Advaghoga was a
member of this school. The Divydvaddna, it is true, appro-
priatgg ang cagional) verse or phrase from his poems ', and
as a‘‘calonical, work naturally dogﬂsﬁr}ﬁfwgig ifion his name.
But the only trace of the speciaﬂtenets?o the Sarvastivada
is to be found in the quotation of the rule governing the use
of=asti as a particle (S., xii. 10), which may be an allusion to
the famous controversy about the reality of the past and future ;
it does not, however, illuminate his position in the matter.
On the other hand in two points he seems to reject the standard
doctrines of the school. Thus 8., xvii. 18ab, runs:—

Y Yasmad abhitva bhavatiha sarvam
bhatva ca bhiyo na bhavaty avasyam

oo gult,

This idea ig based on\canonical muthority (Majjhima, 111, 25),
but was gg‘x—%ﬁuously denied by the Scrvastivadins and as
strenuously upheld by the Sautrantikas? to which school
no one would suggest that Asvaghosa belonged. The entire
passage is significant, because the lexegesis) of the four terms,
anitya, duhkha, $unya and mnirdtmaka, cannot be reconciled
with any of Vasubandhu’s alternative explanations and seems
to be based on a scheme of dkdras for the ﬁﬁe??n mifé‘_ane‘pa,th
which differs from the sixteen of the Vaibhmg‘—.)
Again the twelfth canto of the Saundarananda contains
a remarkable‘:él\;\lb%&y‘! of $raddhd, for which the only complete
parallel is in an early Mahéayana sfitra ; faith is not merely
desire for the Buddha’s dharma (tvaddharme pagame rame,

! See notes on B., iii. 3, 5, 23 and 26, and 8., xi. 50 and xviii. 1.

2 4K., 1, 228.9, '

% AK., V, 30ff. Other passages (see p. xxXiv, n. 1) give dogmatio views
not traceable in the Sarvastividin Abhidharma at present, but cannot be
proved to be definitely opposed to its teachings so far as yet known.
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8., xii. 168, dharmacchanda, ib., 31), but personal devotion to the
Buddha (8., xvii. 34, 63-73, xviii. 41, 48, 50 and 51, and canto
xxvii of the Buddhacarita), and we seem to feel blowing through
these passages the breath of the bhakti religions, which for
Buddhism reached their \apogeejin the Mahdyana. It is no
doubt true that, if we go through the Pali canon and the Sar-
vastivadin texts and extract the passages relating to faith,

they make an imposing show, but cnnsuder each passage in its
context and the glowing \fefsvour)that animates ,Aévaghosa,
is not to be found ; there seems instead to be aﬁuﬁle )tendency
to belittle faith, as though it were only a matter for brethren
not strong enough to enter the Path under their own power,
Unless the suggestio™] make below is really the key to_the
significance of Advaghoga’s views?, it is more a matter of\en"l&p asig)
than of definite statement ; yet till recently no one would have
thought it necessary to give more than a passing word to the
question of faith in any description of Hinayana beliefs, so
little obvious is its importance in the Pali and Sarvastivadin
texts, while Advaghosa’s insigtence on it could not escape the
most casual glance.

" The attitude of Vasubandhu and his commentator Yago-
mitra is also significant ; when they make a quotation, one or
other of them takes care to tell us who was the author, and
they do this notably with regard to three writers whom later
tradition confused with Aévaghosa, namely Subhiiti, Kumara-
lata and Matrceta. Yet when Vasuba&glhu uotes S Xiii.

18, to illustrate his explanation of a Khotty \d matlc\ point
in the bhagya on kdrika iv. 86, neither he nor Yasomitra gives
the J;thogs name ; and Yagomitra makes the same omission
1n%\“c_1tingz)8 xii. 22d. “Surely if Aévaghosa had been a leading
light of the Sarvastivadins, they would have hastened to claim
the support of his authority.

! See p. xxxiv below. Thgt ordinarily in the Hinayéna éraddhd omits Aéva-
ghosa’s leaning to bhakti is clear enough from such excellent statements of
the general position as B. M. Barua in Buddhistic Studies (ed. by B. C. Law),
pp- 320ff.,, and N. Dutt, Some aspects of Mahdyana Buddhism, pp. 301-303,
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In legendary matters further research py specialists must
be awaited, as the only source open to me, Rockhill’s summary
of the Dulva does not give the Sarvastivadin tales in sufficient
detail.® Of obvious differences I note that at the birth of the
Buddha the poet makes Maya lie on a couch instead of grasping
the bough of a tree and that after the Enlightenment Indra
joins Brahma at B., xiv. 98ff., in imploring the Buddha to preach
the dharma . The Dulva also agsigns a different namo to Nanda’s
wife and adds a visit to hell ®.

*” More however can be extracted from the list of 62 chief
digviples at 8., xvi. 87ff., all the names in which should be
forthcoming in the \cangmcal;hsts of the school to which the
poet belonged. I have examined the two lists in the Chinese
translations ®, each of which contains 100 names. Allowing
for corruptions and difficulties of transliteration, I estimate
that the Sarvastivadin catalogue in the Ekottardgama* has
about 37 names in common with the Saundarananda, not as
many as there shoulﬁ Ae, if fghis was the poet’s authority. The
other text, whose \afﬁmtles;are unknown, is in the 4 lo han
chii té cheng®, which was translated by Fa Hsien in the last
quarter of the tenth century A.D., and, having some 47 or
more of the names given by Asvaghosa, stands much closer to
the authority used by him. Of the names themselves several
are significant. The doubling of the epithet mahd before
Kasyapa’s name proved that this saint was specially revered
by Asvaghosa’s sect®, a conclusion supported by the story

! Life of the Buddha, 16 and 35.

2 1b., b5. S&riputra took Nanda to hell accogding to 444., 61. To the
Pali versions of the Nanda legend given in the introduction to my translation
of the Saundarananda add the commentary on Anguttara, 1, 25, which confirms
my criticism of the Uddna sentence about the monkey.

8 For the references I am indebted to Professor Demiéville.

¢TI, no. 125, II, 557-8. I note that it gives Sivala for the Saivala
of 8., xvi. 91¢, and the latter should probably be amended accordingly, as
the older MS. confuses ai and 7.

571, no. 126, II, 831-3. % For the beuaring of this see p. xxix.
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of his conversion in B., xvi, which is evidently intended to place
him on an equality with Sariputra and Maudgalydyana. One
of the first five bhiksus is called Bhadrajit, a form unknown
elsewhere, and Sudaréana, who is omitted by the Ekottardgama
but named by Fa Hsien, is otherwise only reported from the
Vinaya of the Mahasanghikas®. Again the Pali form of Kuntha-
dhana is Kundadhana, but the Divy. calls him Pirna
Kundopadhéniyaka and the form Kundopadhana seems to be
that known to the Ekottaragama and other Chinese works?®
The list therefore seems to diverge in a number of points from
the Sarvastivadin sources, ° -

The evidence thus consists of a numberq,og éswll items,
none conclusive in themselves, but their ‘“’\“Eu\mufative effect
is definitely against the view th@‘gng{&éya%gsa adhered @gpl%mh%ﬁ
Sarvastivida. Is there a more”\plaubgfbleycase for any other
sect ? The extent to which the Fo pen hsing chi ching borrows
from the Buddhacarita suggests a possible line of enquiry.
That work quotes the canon of many sects, but never that
of the Dharmaguptas, and in view of its closing statement it
may therefore well belong to the.latter. It can be proved
bewever to draw matbgrial from so many unnamed sources
that its frequent reliancdjon the Buddhacarita proves nothing
about theﬁéﬂi\nﬁgs! of the latter. '

Another alternative is to inyegtigate the position of the
Mahasanghikas, who, as a sect’ ﬁevailing, largely in Eastern

i S

India at that time®, might Well,,im%,\(‘znl‘@imed Asdvaghosa’s

The Mahavastu, which gives us the traditions of the Lokot-
taravadins, disagrees with the Buddhacarita about Mayd’s
position at the time of the Buddha’s birth and about the place
where Arada taught, but alone of the Hinayana sources it makes
Indra accompany Brahma on the visit to the Buddha after his

! J. Przyluski, Le Conciley de Rdjagrha, 206.

2See S. Lévi and E, Chavannes, J4, 1916, ii, 197ff., for a discussion of
him and a translation of the Dipy. passages.

8 Przyluski, op. cit., 311.
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Enlightenment, and it alone calls Nanda by the style Sundara-
nanda which the poet gives him'. The Mahéasanghikas also
are known to share w1th Aévq,‘ghosa, a knowledge of the saint
Sudaréana, a specml \“'eneratlon %Kﬁ éXa.B@ , and an insistence
on the cgnnexion of the \asterism)Pusya with the Buddha®,
all points apparently pecuhar to them.

Some light also can be obtained from the Mahay D8 One
of its two chief schools, the Vijiianavada, 1s.aﬁ§:|ha,tea,by its
dogmatics,-to the Sarvastivadins and the schools deriving
from them, and it is precisely this school which shows hardly
a tract in its works of the poet’s influence and very few parallels.
It is possible that Asanga in Abhisamaydlamkdra, i. 58, is
imitating B., ii. 10, but even so i work belongs rather to the
Madhyamika section of the&&@attnbuted to that author.
Again 8., xv, describes a group of five vitarkas which are not
known in this form in any of the Hinayana sources, but which
are mentioned by Asanga in exactly similar fashion®. And
this is all that I can find. The Madhyamikas on the other hand,
who are an offshoot of a Mahasanghika sect, have many points
of connexion with the poet’s works. Nagarjuna lifts 8.,
xiii. 44abc, and adds a new conclusion, bhitadarsi vimucyate,
in which form the verse is repeatedly quoted in Madhyamika
literature ®; and verse 26 of his recently published Ratndvali®
may owe something to 8., xviii. 26. A certain Vasu, com-
menting on Aryadeva’s Satadastra, cites 8., xi. 25, 30, and the
former verse is paraphrased by Candrakirti on Aryadeva’s

! Sundarananda at AK, I, 227, is a mistake for Nanda, see Index s. Nanda.
The Madhyamikas use the name Sundarananda also, e.g. SP. and 4A4A.
LV., 396ff., also makes Indra accompany Brahm§, but is presumably to be
treated as a Mahdyana version.

% Przyluski, op. cit., 302-3. ’

8 Prazyluski, op. cit., 88, and B., i. 9, and ii. 36.

* Bodhisattvabhims, ed. Wogihara (Tokyo, 1930), 145, against AK., III,
248, and Vibhatiga, 356.

& For references La Vallée Poussin, M élangea chinois et bouddhiques,
I,394. The term bhitadaréin also occurs in Aévaghoga (B., xxiii. 43).

8 JRAS, 1934, 313.
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Catuhdataka®. The remarkable parallel between an early
Madhyamika siitra quoted in the Siksdsamuccaye and the
eulogy of éraddha in 8., xii, has already been mentioned, and
there is another curious little siitra 2, apparently of Madhyamika
origin, which was translated by Kumarajiva, and whjch seems
to baveﬁfg(\ap“rhp@%ﬁ&ggﬁher' out. 'of. {&évaghoga’s verses on the
subject ofgubduingithe passions; itisin prose and does not quote
any actual verses, as I at first supposed. There is g‘fgﬁfl}er, 38
will appear from my notes on@tl}gﬂ two poems, ,fféguenthpafa.f.

i n vocabulary and,phTaseology,between Asvaghosa and
the siitras used by the Madhyamikas ; for instance, but for the
existence of his poems, we might have supposed that the words
amukha and djavarmjava were first introduced by the Mahayana
and subsequently adopted by the Hinayana. This common
use of rare words extends to @B,nf—ﬁ%%_@l)literature and non-
technical terms. Thus the remarkable abhinisic at B., xii.
37, has its only parallels in the occurrence of nigic once in the
MBh. and once in the Mulamadhyamakakdrikas, xxvi. 2, and
similarly Candrakirti’s use of nirbhukta, ib., 318, 3, is our only
means of explaining the same word at B., iv. 47. The influence
can also be seen in Madhyamika art ; for at their headquarters,
Nagarjunikonda, a series of bas-religf bavex been recently
discovered, which give the fullest %cﬁptﬁral representation
extant of the story of Nanda and which seem to be based on
the Saundarananda, though in view of the following this might
be accounted for by the presence of Bahusrutikas at that spot,
as shown by the inscriptions®.

! Mem. 4s. Soc. of Bengal, 111, 471, 1. 19.

2 The Pu sa ho sé yu fa ching (Bodhisattvakdmavighatanasitra ?), TI, no.
611. My attontion was first drawn to it by an extract in one of the Lung Men
cave inscriptions, quoted by Dr. Spruyt in Mélanges chinois et bouddhiques,
I. He very kindly supplied me with a translation of the text.

8 See Ann. Bibl. of Ind. drcheology, 1930, PL. 11a ; Professor Vogel kindly
gave me photographs of them. The first, partly destroyed, seems to show
the Buddha in conversation with Nanda and Sundarl. The next depicts
Nanda having his head shaved with apparently Ananda in the background
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It appears then that, if we take Aévaghosa to have been a
Mahasanghi ave are in a position to understand certain
othermse,mq‘éxghcable)pomts in his poems as well as his relation-
ship touo e section of the Mahayana. But more is required
for‘cﬁgegt)proof and this I would look for in a recent discovery.
The Chinese Tripitaka has a work by one Harivarman on the
subject of the four Truths and their akaras, which is usually
called the Satyasiddhi, but to which Professor de la Vallée
Poussin would give the in some ways more appropriate title
of Tattvasiddhs’. Little is known of this treatise, which at
one time rivalled the Abhidharmakosa as an authority on
Buddhlst\dogmatlcsﬁa,nd was followed by a school of its own
in Japan. Professor Demiéville has however lately discovered
fragments of Paramartha’s lost commentary on Vasumitra’s
treatisc on the Buddhist sects, in which the Satyasiddhi is said

bolding his headdress. The third represents the visit to Indra’s Paradise;
the Buddha and Nanda’s robes are so disposed as to recall the simile 8., x. 4,
sarakprakirpdv iva cakravikau, and the two Apsarases in the trees are perhaps
due to a misunderstanding of vanantarebhyah at ¢b., 38. The final scene seems
to show Nanda as an Arhat going forth to preach as in 8., xviii. 58, 62 ; the
street is indicated by children playing and by adoring people in the background.
The garuda brackets below the reliefs show their date to be not earlier than
the second half of the second century A.D. Of about this date also is
a jamb from Amaravati (best illustration, Bachhofer, Early Indian
Sculpture, Pl. 128), showing in the bottom panel Nanda and Sundari, and Nanda
following the Buddha with his almsbowl. The next panel above has the
Buddha giving orders for Nanda’s forcible admission to the arder, and above
that appears the visit to Indra’s Paradise. Of the fourth panel there are only
scanty remains which suggest a street scene like that in the last of the other
series. These reliefs too are probably intended to illustrate A§vaghosa’s poem,
but that the Gandhara relief, fig. 234 in Fouchey, L’Art gréco-bouddhique du
GQandhara, 1, is based on it is proved by the solitary maidservant at the side
spying the Buddha’s arrival (8., iv. 28). The Nanda legend was so modern
that naturally sculptors took the Saundarananda as their source for details,
at least in the schools which held him to be & standard authority ; but this
would not apply to the Buddha-legend wigh its wealth of canonical
description available and 1 cannot trace with certainty Aévaghosa’s influence
on the details of any extant sculptures dealing with it.
1 Vijfiaptimatratasiddhi, 223.
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to be a work of the Bahusrutika section of the Mahasanghikas®.
Now while Paramartha’s statements o tters of history
are justly open to doubt, it seems to mejincredible that he should
be mistaken about the @gygggteimﬁa work weoll-
known and much studied in his day; surely thegefore his
evidence on this point should be accepted®. This book quotes
8., xvi. 15¢d and 14 in the following way: < As the gatha of
the Bodhisattva Aévaghosa runs, ‘ As one sees fire to be hot
in the present, so it has been hot in the past and will be in the
future ; similarly, as one sees the five skandhas to be suffering
in the present, so they have been suffering in the past antl will
be so in the future’’’®. The terms of this passage prove that,
unlike Vasubandhu, Harivarman treats Asvaghosa as a great
authority, whose words add weight to any argument. While
in the absence of a translation of the work into a European
language I cannot say how far its views agree with the poet’s
dogmatic position, two passages at least are closely related
to certain statements of Asvaghosa, for which I can find no
parallel in the 4K. In chapter 173 dealing with anitya, it
points out that the dharmas are transitory because their causes
are subject to decay ; this corresponds exactly to the argument
of 8., xvii. 18¢d, for which previously I had been deubtful
both of the reading and oi Iny translamon, feeling that it was
worded in a way hardly .compamble;wwh the Kosa’s views on
causality *. Again in chapter 14 it says, ‘ There are only the

1 Meélanges chinois et bouddhiques, 1, 49,

2 There had previously been much discussion in China and Japan, which
is not accessible to me, about the tendencies of this work. That it was abortive
in the absence of Paramartha’s commentary is not surprising, as Vasumitra’s
account of the Bahuérutikas mentioned below shows how hard it would be
to identify &ny work on internal evidence as belonging to that school.

871, XXXII, 372, al5-16 ; I am indebted to Professor Demiéville for
the reference. The form of the quotation suggests that possibly we bave a
verse taken from a lost wory by Asvaghogsa and modelled on the passage
in 8.

¢ Cp. also Ratndvali, 46, which 1 understand somewhat differently to
Tucei, JRAS, 1934, 318, so as to be based on this argument.
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skandhas, the dhatus and the ayalanas, and the complex of
causes (helupratyayasamagri), but there is no person who acts
or who experiences sensations ’, thus putting in a single sentence
the three arguments similarly brought together in 8., xwii.
20abc?®. . e (Kv%

As the natural,iﬁrence jis that Aévaghosa was either a
Bahuérutika or an?3dherent)of the school from which the
Bahusrutikas issued, we must examine the little that is known
of that sect. For the present our only authority is Vasumitra’s
treatise?, which states that the Bahusérutikas followed Sar-
vagtivadin doctrines generally except on two points®. Firstly
they held that the Buddha’s teaching on the subject of anitya,
duhkha, $inya, andtmaka and $inta (Nirvana) is\gupermundane,”
because it leads to the way of escape (nihsarapamarga)t. Isit
merely a\cgmcldencejhat in 8., xvii, verse o 17 describes Nanda as
shaking the tree of the klesas by the\munda,ne)pa.th with regard
to the first four of these terms, that the next four verses give
an \exegesis,of them, which departs from all the alternative
Sarvastivadin explanations but is, so far as is known, in accord
with the Satyasiddh’s views, and that the following verse
records that by examination of these points Nanda attained
the supermundane path? Further the word nihsarana occurs
in verse 15 at the beginning of the passage. This is the most

1 I am much indebted to Mr. Lin Li-Kouang, who kindly examined this
work for me and brought these important passages to my notice. The refer-
ences are 7'I, XXXII, 346, ¢27, and 248, 6. In my translation of 8., xvii.
20, ‘ knower ’ for vedaka is not accurate; it means ‘ome who experiences
sensations’. v

3 Translated by Masuda, Origin and Doctrines of early Indzan Buddhist
Schools, in Asia Major, 1925, 1ff. For Paramartha’s commentary 860 Mélanges
chinots et bouddhiques, 1, and for recent discussions, Przyluski, Concile de
Rajagrha, 310ff., and Demiéville, BEFEO, 1924, 48ff.

® This fact no doubt accounts for the Mahduyuipatti (275) reckoning the
Bahuérutiyas among the sects connected with the Sarvastivada; mo other
authority supports this classification.

* Masuda, loc. cit., 35.
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important of the four places?, inﬂw&iq& Agvaghoga gives me
the impression of setting out thedogmagyof some special school
of Abhidharma teaching, and its correct valuation has long
been a puzzle to me ; I would suggest that the proper interpreta-
tion is to see in it the raising of the banner of his gchool by
the poet, in which case the coincidence with Vasumitra’s state-
ment should surely lead us to the conclusion that the school in
question was the Bahuérutika.

~ Besides this doctrine, the Bahuérutikas, as a section of the
Mahéasanghikas, accepted the five points of Mahadeva® It
is unfortunately hard to say how these \t%nets;%fiould be under-
stood and probably interpretation varied from school to school
and from age to age. The third point regarding ‘ doubt’ is
of uncertain meaning and may or may not be in accord with
Aévaghoga’s teaching?,  The fourth however lays down that
Arhats gain spiritual Percéption) by the help of others. The
meaning g.‘ib\'tl‘lifﬁs made clear by §., v. 16ff., which divides
religious“"@spirafntsdnto two classes, those who obtain salvation
of themselves by virtue of the Aetu (see p. xlii) working within
them, and those who can only act in reliance on others (para-
pratyaya) ; the Buddha is an instance of the former category
(B., ii. 56), Nanda of the latter, but it is nowhere explicitly,
stated that all Arhats fall into the second class as held by
Mahadeva, though perhaps hinted at in 8., xviii. 51. Evidently
however for a ho is parapratyaya a firm hold on faith

is an a,bsolut;edg;%e_l;i_w's_it_ejto salvation ; in the terms of the
Koéa he is ér anusarin, because he needs the help of others*.

! The other three are®S,, xvi. 20-24, and 38, and xvii. 28-29.

* For these besides the preceding references see La Vallée Poussin, JRAS,
1910, 4131

3 Contrast Demiéville, Mélanges chinois et bouddhiques, I, p. 35, with
p. 32 and 39. The latter seem to me consistent with A§vaghoga’s views at
8., xvii. 28-29, the former hérdly so.

¢ AK, IV, 194 ; the passage is important as illuminating the exact nature
of the difference between the views of the Sarvistivada and those of Mahadeva
in this matter. The same difference, corresponding to their different attitude
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Here I would suggest we have the explanation of the poet’s
insistence on faith ; for, if he accepted Mahadeva’s fourth
point, he could not do otherwise, and his position is certainly
more intelligible, if we take the view that he did so accept it.
Farther we cannot go at present in discussing whether the poet
believed in the five points in some form or other, but it is worth
noting that one of the three original sections of the Mahasanghi-
kas, the Kaukulikas, are recorded by Paramértha as stressing
the necessity of virya® and that the closing passage of the
Buddha’s instructions to Nanda, S., xvi, 92-98, is devoted to
this véry matter, its position suggesting its extreme importance
in the struggle for salvation.

To sum up a difficult enquiry, I would hold, till further
light is shed on the dark places, that the best opinion is to
consider Advaghosa as having been either a Bahusrutika or an -
adherent of the school (the Kaukulikas ?) from which the -
Bahuérutikaﬁvi%g«u%gm /

The foregoing discussion has had the incidental advantage
of explaining in some degree the naturg of the reputation which
Aévaghosa enjoyed among his (Mgi@ﬁ\stg ; he was revered
not as an original teacher nor as a philosopher of distinction,
but as a writer with an unequalled power for stating the details
of the Buddhist faith. In later times he ranked as a great
saint, but the emphasis lay, if we can trust Chinese tradition,
on the greatness of his magical powers, whi Kl\l &g@mheld by
ordinary persons to be convipcing proof of Fanctity.) Thus all
that Hiuan Tsang, himself steeped inﬂghe works of the Sarvasti-
vada and the Vijiianavada and cdtise uentlyoperhaps a little
cold towards the great men of other sclﬁools, p{onsiders worthy
of mention about him is a story of his plx%\\{fegsg'n dealing with
evil spirits at Pataliputra. But if the greatest Jf Chinese
pilgrims did not value his poems, another saw more justly ;
I Tsing’s judgement has often been quoted, but is too important

to religion, appears to persist between the tenets of the Yogicéra school and
those of the Madhyamikas.

! Demiéville, loc. cit., 47.
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not to be given in his actual words. The Buddhacartta, he says,
‘is widely read or sung throughout the five divisions of India
and the‘\céogqn e of the Southern Sea. He (i.e. Aévaghoga)
clothes \ma.mfoldﬁmeamngs and ideas in a few words, which
rejoice the heart of the reader, 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 doctrine given in a \c“c)nms§ Yorm™. This surely
gets the emphasis exactly right; Asvaghosa’s popularity in
India was as a poet and as explaining the doctrine in simple
terms. In the former aspect he exercised a determining
influence on later kavya work by Buddhists; while Matrceta
has already been me&tloged, every page of Siira’s Jatakamald
bears witness td; prolonged wtudy of his predecessor’s writings.
Similarly in a fragment of another kdvya life of the Buddha,
which has been discovered in Central Asia, the passage preserved,
deahng with the subject of the second half of B., vii, is clearly
Thodelledon it both in general scheme and in detail?, while
another metrical life, only extant in Chinese, the Fo pen ksing
ching (T1 no. 193), which 1 have not been able to examine
in detail, certainly shows at times a definite connexion with
the Buddhacarita ®. .

1Tr. Takakusu, 166. I Tsing’s notice of the poet is curious in some
respects, He is unaware that this poem had been translated into Chinese
two centuries previously, and besides a passing allusion to minor works he
only names in addition & work whose title is given by Takakusu as Siirg-
lamkaraddstra, which has usually been understood to refer to the work now
known to be the Kalpanamanditikd of Kumaralata, an author whom he does
not mention. The omissien of the Saundarananda is so curious that it seems
permissible to speculate whether, in view of the frequent corruptness of
Chinese works where Indian proper names are concerned, the original name
that stood in this passage was not that of this poem.

£ See JRAS, 1911, 770ff. Verse 84 is in the pugpitdgrd metre and wrongly
described there. :

8 See notes on 5., i. 10 and 31 ; the general scheme of the work (Wohlge-
muth, p. 62) is also obviously affected by the Buddhacarita, and mote Ebbe
Tuneld, Recherches sur les traditions bouddhiques (Lund, 1915), p. 15.
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Yet J]ﬁfgngga nonks did notconour/whole-heartedly in the
popularverdict; and 80 it happened that of the known works
only the Buddhacarila was translated into Chinese and Tibetan
and that no commentary was ever written either on it or on
the Saundarananda, whereas two exist for the Jatakamala,
which offers far fewer difficulties of interpretation. Advaghosa
in fact, by writing for th%ﬁ%ﬁf% Jpublic and by introducing
so much Hindu learning, ® ended jagainst the Puritan moment
in Buddhism, which finds expression in Pali at Axiguttara,
II1, 107, and Sarmyutta, 11, 26, opposing the Buddha’s siitras
to sutfanta kavikatd kaveyyd cittakkhara bahiraka savakabhdasita®.
The poet proves himself to be conscious that his methods
required justification ; for the final verse of the Buddhacarita
) stgtg%&glat, in his devotion to the Buddha, he studied the
NSeriptures/and wrote the work, not to display his learning or
his skill in kavya, but for the benefit g,‘n‘d happiness of the world.
This did not go far enough to \obviafe fcriticism, and in the last
two verses of the later epic he sets up a reasoned defence of his
procedure, explaining that his object was to hold the attention
of the worldly-minded and the non-believgrr(anyamams covers
both these), for whose benefit he had Coated; the medicinal~,
powder of sound doctrine with the jam of kdvye method and that
his hearers were to reject the superficially attractive drosss
and to pick out the grains of pure gold from his poem.

These points govern our attitude in determining A§vaghosa’s
position as a Buddhjst ; that is, we are to expect statements
which make no innovatiofi in legend or doctrine, but which
reproduce in a manner intelligible to the ordinary man of some
education, whether Buddhist or Hindu, $he principles of the
Buddhist religion as understood in his day. His works therefore
are invaluable to us, not for their originality of thought, but
a8 giving us a complete and coherent picture of the faith of a
typical Buddhist at a particular époch. If T call it invaluable,
it is because the earlier Buddhist documents have undergone

1 Cp. also ASPP., 328, on kavikrtarn kiavyam.
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ix_lﬁg_rﬂait_i_on and manipulation to such an extent that the
exact state of belief at any given moment till we reach the works
of well-defined personalities such as Nagarjuna, Asanga, Vasu-
bandhu or Buddhaghosa, who are all later than Aévaghosa,
is more a matter of%ﬁé‘%ﬁe’ diil?ﬂg_ E‘i\an of objective fact.

Three sides of his religion in particular merit examination,
his devotion to the Buddha, his handling of legend and his

g d;zposition of doctrine. Of the first T have already said some-
thing in treating of éraddhd and need only add that, if the
earlier accounts haye left us many striking records of the
Buddha’s gruacié\us };%'_sonality, in none do we find such gﬁw_ir_lg
fervour, such ardent, faith as in these poems, and it is a grievous'
loss that we do”fot possess the Sanskrit text of the“noble
eulogy in B., xxvii. In sincerity and depth of religious feeling
Aédvaghosa stands closer to the author of the Bhagavadgita
than to the great poets of the classical period, just as in Ttalian
painting we find truer manifestations of religion in the produc-
tions of the Trecento and Quattrocento with their imperfect
strivings after power of expression than in the technically
incomparable pictures of the Cinquecento.

But devotional feeling is not always, or even often, accom-
panied by the historical sense and in any case we have no right
to expect in a writer of the first century A.D. an account of
the Buddha as he really lived. It is not yet possible however
to discuss critically his handling of legend, which must wait
for the full exploitation of the .Chinese and Tibetar& sourees.,
Still we can see that his claim to have studied thé*scriptures
for the story is justified. Except for one or two minor points,
no incidents or details are included for which, few as our means
of knowledge are, we cannot find authority elsewhere, and his
additions are limited to descriptions in the kdvya style, such as
of Suddhodana in canto ii of both poems, of the progress through
the streets of Kapilavastu in B., iii, or of the women’s tempta-
tions in B, iv, and td the speeches put into the mouths of his
characters. When the Buddha speaks, the matter is some-
times taken from his sermons such as B., xi. 22-31, an embroi-
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(.i_'gx,on a frequen _recurring series of similes, or the still
untranslated sermon to Prasenajit, B., xx. 12-51, into which
the chief themes of the K osal@a@g%tga worked, or sometimes
from current Buddhist apoltfﬁgt’fé‘\ag&insf Brahmanical doctrines.
If the speaker is not a Buddhist, he is represented as setting
out the arguments of the learned men of gl}g g% e.g. the
minister in B., ix, or Arada describing a prevalent form of
Samkhya-Yoga teaching. In some cases he seems to have
used sitras in a more original form than we have them in
to-day, as for instance in his versions of the Adoka legend
and of the first, council. Ir&.%’%};&%@ﬁéé(i‘{&gmgpits the two regular
later iﬁterpﬁations, the humiliating treatment meted out to
Ananda and the promulgation of the Vinaya by Upali, and
follows the account of our oldest source, the verses of the Chia
yeh chieh ching ', omitting the legend of Gavampati’'s end. In
generaL%qL Inlél:\adgulous element is not stressed, and many well-
known marvels, such as the removal of the elephant’s body,
the shade of the jambu tree that did not move, ete., are absent ;
Agvaghosa wishes all through to display the moral and spiritual
wgrandeur of the Buddha, an aim which would have been impeded
by the thaumaturgy of the later legends. On the other hand
he frequently hints at the existence of legends which he does
not tell in detail ; a demonstrable instance occurs at B., i. 11,
?‘ghere the phrase cyutah khdad iva suggests a reference to the
descent. from the Tusita heavens, not otherwise mentioned,
but which he is proved to know by 3., ii. 48. Similar suggestions
are vratasamskrtd of Maya at B., i. 9, the hint that the Buddha
was born free of the impurities of the womb at 6., 16, vaya-
syavat of Kanthaka, vi. 54, and Bimbisara’s svavayah, x. 22,
all explained in the notes; and of thé 83‘19‘9'0"1“ er is the in-
sinuation at 8., ii. 32, of what is never explicitly stated, that
m}ﬁana was a ca et IWonarch. Perths we should
infer that the Buddha legend had already developed a good
deal beyond the form it takes in the Buddhacarita, but that

! Translated Przyluski, Le Concile de Rajagrha, pp. 3£,
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Asévaghosa considered the jnnovati 8 to be lacking in authority
and therefore not fit f51&'1es!@_é_i,__,_f_i‘c?£ mention. Occagionally on
the other hand he takes a point from an earlier work and elabo-
rates it, as in the description of Mara’s army in the guise
of Hindu ascetics at B., xiii. 21-24, suggested by the Padhina-
sutta, but dropped from the later versions of the story.

Altogether the impressio llg’fw}ﬁgr}% mind is that the poet
was careful to use the most® a_ﬁﬂlg_lﬁgjjxe sources open to him
and that the Buddhacarita gives us the Buddha-story in ‘“t'}(l&e,,
shape which a pious Buddhist of the first century A.D., actuate
more by devotion to the Buddha and respect for"é%reimf‘p ure*than
by love for the marvellous, would have accepted. The general
framework of the plot is apparently dependent on two sources.
Cantos_i—-xx give a continuou%mnarmtive of the Buddha’s life
and ¥hissidh ip to the (ig]_i_jcke\f\m)n of the Jetavana vihara and
thus cover the exact period of the story of the  present’ in
the Pali Niddn‘ﬁlgg&b.' ; L\Q)@ latter, as now extant, is late and the
poet may be*Presumed to have used an earlier version, no longer
in existence. Canto xxi contains a digvijaya of the Buddha,
recounting his conversions of beings of every kind all over
northern India and not probably taken from any one source,
and ends with the story of Devadatta and the elephant. Cantos
xxii-xxviii reproduce the full extent of the Mahkaparinirvina-
sutra, including the story of the JFirst Council, which in the
Pali canon has been*Severed” from the version in the Digha
and inserted in the Vinaye. In the Saundarananda also much
of the teaching can be traced back to specific siitras still extant
in one form or another, as can be seen from the notes to my
translation or“fx;qu?&cantos xiii and xiv, whose framework
seems to befiodelled on the sitra at Anguttara, IV, 166-168,
though the' version of the story, on which the poem is based,
has still to be discovered.

The conclusion that Aévaghosa had a preference for,
or at least mainly used, the earlier sources, is strengthened
by an examination of his doctrinal position. We are now
able to grasp the Abhidharma system as a whole and to estimate
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how far it had travelled from the earli%l%\ dogmati thanks
to Professor de la Vallée Poussin’s richly annofsltga Eranslation
of Vasubandhu’s Abhidharmakoéa. Even though the Vibhdsa
is almost certainly °§§§§§Lﬁﬁg_y later in the main than the
poet, its gpecial views must have been taking shape in his day.
The new school arose out of a new angle of vision, the philo-
sophical approach Teplacing the moral standpoint from whieh
the earlier teachers developed their system. The mechanism
of ﬁféﬂﬁué-ffﬁ%??,’iﬁ"%i‘ké’d“d’iifi’ﬂ 661”131;%15%)3\ with an ela:bf)rate
theory of ‘causation and the older dissection of the individual
into skandhas, ayatanas and dhatus is poligqlx‘}%&(; on one side
for the conception of an individual flux 'of consciousness
(samtana), the clements of which consist of ultimates called
dharmas of a fixed number of varieties ; the momentary ap-
pearance of the latter in the individual sequence is explained
by the special forces praptt and the samskrialaksanas, which
determine what dharmas can appear in any given samia@na at
any given moment and how they appear and disappear. By
the ksanikavdda the individual is seen as a series of moments
-aRgythis analysis of time into its minutest possible division

*‘(iAnevitably brings in its train the atomic conception of matter
(r#pa).* In correspondence with these changes the path to
enlightenment undergoes a meﬁléLﬁi‘d\rBhosis which makes it
almost unrecognisable to those accustomed to the older ter- "
minology. Definite traces of even the beginnings of these
theories are hard to find in Aévaghosa, except that it is not
impossible to read the ksantkavada into one or two phrases
(such as samajanmanistha, which 1 may have rendered wrongly
at §., xviii. 17). He knows nothing of the atomic system,
of the samitana, or of the new form of the Path, and his stand-
point remains purely moral, free from any attempt at meta-
physical speculation. <@ e
, o give a full outline of his beliefs would involve going
over much ground well known to us from other schools of the
Hinayana, and I limit myself therefore to a few outstanding
points, He accepts the orthodox Buddhist conception of the

Boamged.
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individual as consisting of the five skandhas n& r11%511%%'%;§V\ri1;hout
a ‘soul’, and the individual existence is in€vitably and always
bound up with suffering (duhkha) by reason of its being subject
to the power of the act (S., xvii. 19); how then does the act
work ? The answer seems to be, by reason of the,hetu, the
cause. This hetu is primarily made up of three factors, raga,
dvesa and moka, and according a ,}—1edc'n igdual’s acts cause
these three factors to increase or®dwindlé, so are the nature
of his rebirths determined, just as in early Samkhya the sphere
of rebirth is determined by the relative proportion of the three
gunas ; and he is only released from rebirth by their disappear-
ance (S., xvi. 20-24), These three factors are called the
akusalamilani, the roots of evil, and are ;eco,gnisg% in the Pali
Abhidhamma as the hetu par excellence&‘«‘mS‘éTfé”rﬁ‘a 1 L1*r'1r1“'ﬁ'f'equirens;
to correspond to them a group of their opposites, the
kudalamalani, and though Aéva,ghoga@ never, mentions such
a trio, its existence is perhaps to be in tred from the fact that
the hetu can work for good as well a8 for evil (B., ii. 56, and
xii. 68, and S., v. 17),/ The above theory is in fact that of the
Pali Nikayas, which habitually describe Nirvana as attained by
the disappearance (khaya) of the roots of evil. In the later
Abhidharma the belief in the roots of good and evil persists,
but has been allotted so subordinate a position in the analysis
of the causal system which governs the individual that it has
lost its fundamental significance *.

//Since to obtain salvation the individual must bring about
the disappearance of the three factors, through which karman
works, he is first, we are told, to train his body by the discipline
of $ila and next his mind by smrti, constant awareness of the
process of his thouglts, and then to give himself up to yoga,
selecting for meditation according to 8., xvi. 53ff., those subjects
which are specially adapted for overcoming that one of the
three factors which is most active in him. Thus he rids himself

Byrery
LY -

1 The gotra theory of the Mabdyana, however, appears to owe something
to this doctrine.
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of them and obtains Nirvana, the deathless state. It is generally
acknowledged now that Buddhism teaches salvation by means
of yoga, but there is no extant treatise till we reach the Yogacara
school which lays so much stress on it as the Saundarananda ;
it is no{ clear, however, whether this was a speciality of the
gect to which its author belonged', or whether, in the desire
to appeal to non-Buddhists, he wétriving to show how similar
in respect of yoga Buddhism was to the corresponding Brah-
manical doctrine.

The evolutionary process of yogic practice in Buddhism
is not yet clear to us. The original term was samadhi, which
perhaps d&id not indicate any of the phenomena associated with
the@ab’&ﬁés of yoga but merely some kind of mental concen-
tration. That the interrelated terms of dhydna, trance, and
prajiid, the form of knowledge obtained by trance, came into
use later, is shown by their omission from the eightfold path
and the consequent difficulty of finding a place for them in that
scheme®. Bhavand, which is closely connected with prajid,
is possibly of still later origin and suggests the grgmsa,l elabora-
tion of Transic methods, such as we find in the Saundarananda.
Advaghosa’s account is not easy to follow, because we have to
recondile the descriptions of method in cantos xv and xvi
with those of the application in xvii. He makes three important
distinctions, the first between pratisarkhyana and bhdvana
at 8., xv. 4-5; the former corresponds more or less to the
darsanamdrga of the Abhidharma, but whether it is produced
by yoga or not is not specifically stated. The other distinctions
are between ~.s:mrti_g;.x%g samadhs in xv and bhavand in xvi, and
between the Shundsne and supermundane paths in xvii. For

TR . .
the last the mundane path consists in preparation of the mind
(cetahparikarman, xvii. 5) by means of yoga (xvii. 10, 11) and
is transformed into the supermundane path by a thoroughgoing

! See Demiéville, op. cit., 47, a passage which suggests that the Kaukulikas
laid great stress on yogic practices.
% See note in translation on S., xvi. 31-33.
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examination of the %ﬁené‘fﬁn{égal world (¢b., 15-21). In practice
the three may {Ee&l_l%ps ‘mcfsﬂgincide, the first o.f ea,eh. pair being
devoted to*Ruppressing the outward manifestations ogufthagq
klesas and the second to rooting out the anudayas, the latént
tendencies to the kledas. The last pair may also explain a
puzzle, which h@%defe&ted wiser heads than mine. In canto
xvii, after the*3spitnt has fMched the supermundane path,
he acquires successively the three stages of srotadpanna,
sakrdagamin and andgamin, and it is only thereafter that the
four trances are described and they are said to be the immediate
Yprecursors of Arhatship. But xvi. 1, in accordance with the
view genera,llyﬁfx;é'“ il | g‘“ﬁi‘é‘ohe schools, shows that the trances
are mastered in a”p\i\'eliminary stage befo;%\zgggﬁ\process of
bhavand begins; and that they are even “accessible to non-
Buddhists is the regular belief, which B., xii, shows Advaghosa
to share. Now B., v. 10, proves the poet to know the distinction
between sdsrava and andsrava (=in practice laukika and lokottara)
trances, and it may be therefore that Nanda was unable to
obtain the andsrave trances necessary to Arhatship till he
became an Andgamin. But the point remains obscure.

To sum up, we mnay say that Asvaghosa took his stand
on the older dogmatigm and was very little affected by the
developments of the fullblown Abhidharma, and that to him
the kernel of Buddhism lay in personal devotion to the Buddha
and in the practice of yoga.

iii. THE SCHOLAR.

The traditions of, Indian literature require that a poet
should have mastered the general principles of all sciences
and should display his knowledge of them with accuracy;
sarvatodikka hi kava.!@bi nA 'V%}loga observed this rule fer-
vently, not to say ﬁé_af’ngigﬁy. Tt is accuracy, not original
thought, that is prescribed, and any lapse from correctitude

evoked without fail the%é‘éhsux"e of the critics ; we are therefore
bound to assume that his learned references are strictly in
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accordance with the authorities he used. Since too these
authorities are for the most part no longer extant, enquiry
into the nature of his knowledge is of considerable interest
for the light it throws on the history of Indian thought.

To s’;&art W-rl’th he literature known to the poet, as a Brahman
he was p M_y taught some portion at least of the Veda,
and, leaving aside for the moment the question whether he
wag influenced by the poetic methods of the Vedic writers,
we observe occasionally in his vocabulary unmistakeable
signs_of his knowledge, such as dvija for Agni at B., xi. 71,
or $r! in the sense of ‘emit (heat)’ at S., i. 2. The phrase
randhrair nacicudad bhrtyin, 8., ii. 27, seems to be a rennms-”‘“
cence of the Rigvedic epithet radhracodana, and very m_g@_@gus_‘
is the hint in B., xiii. 68, of the application of nd@bhi to Agni
and Soma by using the word dhaman with its Vedic sense to
be understood secondarily. An allusion to a Vedic legend
that was forgotten by the classic age is provided by the name
Aurvadeya, B., ix. 9, for Vagigtha. Similarly acquaintance
with the ritual literature is shown at a few places. The ceremony
of measuring out soma is referred to at 8., i. 15, and ii. 36,
at the latter of which the occurrence of the plain root md,
ingtead of compounded with v or ud, suggests the possibility
that he knew the Safapathabrahmana, which is apparently
alone in using the ve;(lg thus. A A knowledge of the finer points
of ritual can be*inferred “from’ the employment -of proksana
and abhyuksana at B., xii. §0, for the latter of which in this
sense PW and PWK can only quote two Srautasitras. The
words nivarta, S., %= \a%(% vimad, ‘ grow sober ’, ., ix. 30, are
only elsewhere Eubstariﬁabed by the ]fmhnwlnas, to which
stratum of literature samdruh at B., iv. 24, seems also to belong ;
and the reference to Prajapati’s act of creation by tdpas at B.,
li. 51, may be to any one of a hundred passages in the same
class of literature. For the Upanigads, besides a number
of possible parallels, the chief piece of evidence is 8., xvi. 17,
whose resemblance to Svet. Up., i. 2, can hardly be fortuitous v«
and, taking into account the remarkable coincidence between
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B., xii. 21, and Svet. Up., v. 2, I think it probable that the poet
was well acquainted with this work.

When we come to the epics, the wealth of the material
is %Fgr@ﬁlmjng and yet uncertain in its bearing; for, if my
notes are crammed with references to them for explaining
difficulties or giving parallels, we cannot as a rule say that the
poet must have known the particular passage quoted and that
he might not have taken the phrassé from literature no longer
available to us. This applies with especial force to the Maka-
bharata ; thus I have shown in the notes to B. xii, that much"
of Arada’s exposition of the Sarmkhya system has close patfallels
in the Moksadharma, the connexion in one case extending
over several verses of the same passage. But it is more natural
to suppose that the common matter goes back to a single
original, possibly a textbook of the Virsaganya school. The
two portions of the epic of which we might most surely expect
the poet to show knowledge are the story of Nala, which is
told in a primitive kdvya style, and the Bhagavadgita. In
the former the most striking parallels are i. 30, to 8., iv. 5,
Xx. 26-7, to 8., iv. 424 (extending even to the common use
of the verb krs), and xxi. 3, 6 and 7, to B., viii. 18-9; but
similar motifs may have occurred in poems intermediate between
the two writers and we cannot presume direct influence. As
regards the latter I am not among those who attribute a great
age to it, but see no conclusive reason why, at least as regards
the older parts, it should not have been in existencein Advaghoga’s

ay. In any case it is not far apart from him in thought and
phraseology, and sometimes the parallelism is close, as between
8., xvi. 38, and Gita, .xiii. 10. In one passage, Gitd, ii. 66, has
a verse built up just like 8., xi. 33, one of the pddas being
almost identical ; but unfortunately the former verse is omitted
in the Kashmiri recension and may be an interpolation, so that
no conclusion can safely be drawn from it. We cannot there-
fore either assert or deny that the poet was acquainted with
this work.

As for proper names, allusions to the main characters
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are very few, namely to the entire destruction of the Kurus
at B., xi. 31, and r§., ix. 20, to Arjuna once only and that for
the sake of alliteyation ab B., x. 17, to Bhigma for a story known
to the Hariwaméa but not to the epic, at B., xi. 18, and 8.,
vii. 44, gnd to Pandu as an illustration of fatal attachment
to women at B., iv. 79, and 8., vii. 45. Many legends are
cited, which are to be found in the MBh., but not always in
quite the same form. Thus Asvaghosa is fond of the story
of Santanu’s love for Ganga (B., xiil. 12, 8., V}b 41, and x. 56)
which 18 told in the Advparvan, but it is afﬁq}iaif'_ﬂggt that he knew
a verSion which enlarged on Santanu’s grief when Ganga left
him, a point not dwelt on in the epic. Many of the stories
he alludes to are not to be found in the MBh. and despite the
many parallels we cannot establish that Aévaghosa knew any
portion of the epic in the form in which we now have it. But
it does seem certain that he knew much literature dealing
with the ll?vgp%dsjhe quotes, possibly often in kdavya forrp, which
is now i etneva%ly lost to us; besides a poem on Santanu,
which has perhaps left its impress on the MBh. version, and
another on the love-story of Strpaka, the fisherman, and the
princess, Kumudvati, discussed in the note on B., xiii. 11,
I $innlsé “also the existence of a poem or cycle dealing with
the legends of Krsna and Balarama, and there is some reason
to think.he used sources also exploited by the Harivamsa,
p’fé’g{?lﬂéilﬁ)’z”a collection of legends such as we have in a later
form in the still unedited Bengali recension of the Padmapurana,
Svargakhanda.

The case is entirely different with the Ramayana, for_
which an inhabitant of Saketa, the scene of its most poignant®
episodes and the capital of its dynasty, could not but keep a
warm place in his heart, however his religious beliefs had

Buddha belonged to_the dynasty of his. home and strikes. this
note in_the very fiest-verse of the Buddhacarita. He acknow-
ledges Valmiki as the adikavi (B., i. 43) and calls him ° inspired ’

e

(dhiman, S., i. 26). We may therefore expect to find, and we
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do find, that he has been strongly influenced by it. In so
far as this affects his poetic style, I reserve consideration for the
next section, but here it is in place to enquire to what extent
he knew the poem in its present form *.

The late Professor Gawronski proved, conclusiyely as I
hold, that Aévaghosa knew certain portions of the second
book, the Ayodhyikdnda, in very much the condition that
we have them in to-day and that he took pleasure in drawing
a comparison between the Buddha quitting his home and
Rama leaving for the forest, That he knew the continuation
of the story appears from a reference in B., xxviii. 31, but
whether in the present form or not is not clear to me from
the wording ®. It certainly does seem that there are many
fewer passages in the later books likely to have influenced the
Buddhist poet and those mostly of a commonplace order,
which might have been found elsewhere. The question really
turns on whether Aévaghosa knew some or all of the three
passages in the Eam., describing how Hanuman visited Ravana’s
palace and saw the women asleep °, and, till the epic is critically
edited from the best surviving MSS, of all recensions, 1 would
refrain from giving a definite answer.

" More definite statements can be made on other “points.
Jacobi took the view that the original epic started with a
passage descriptive of Ayodhya and of Dasaratha and his court,
which survives with additions in the first book*. That Aéva-

1 Cowell raised tho question of the relation of the Buddhacarita to the
ZLigm. in the introduction to his edition. Xor later handling of it see especially
Walter, Uebereinstimmungen bei den indischen Kunstdichiern, Leipzig, 1905 ;
Gawronski, Studies about the Sanskrit Buddhist Literature, pp. 27-40 ; Gurner,
JASBE, 1927, 347-368 ; Diwekar, Les Fleurs de Rhétorigue dans U'Inde, Paris,
1930,

? The passage ran in Sanskrit more or less thus i—

Sutabhidhanam parigrhya mrtyum
atyutkato "pi pravandsa Dastyah |

3 See Gurner, loc. cit., 352.

t H. Jacobi, Das Rimaiyana (Bonn, 1893), 604,
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ghosa knew such a descrlptlon and in a more extended form
than Jacobi allowed in his reconstruction seems probable from
the many echoes of it in his poems, and it is to be inferred
from 8., i. 26, that the story of Valmiki’s having taught the poem
to Kusa and Lava was familiar to him. But there is a curious
proof that he did not know the Balakdnda as we now have it.
At B.,iv. 20, and S., yii. 35, he quotes the tale of the disturbance
of Vlévamltra 8 gusterltms by the Apsaras, Ghrtaci; our only
other authority for this is a verse in almost identical terms
at Ram., iv. 35, 7, where it has every appearance of being an
interpdlation’. The story is told at length in the Balakanda,
substituting Menaka for Ghrtaci and betraying its late date
by the unusual agreement between the versions of the different
recensions. But the Fo pen hsing chi ching (T1, 111, 726b) takes
up in its prose the various comparisons of the Buddhacarita
passage, replacing Ghrtaci by Mekaya. Asthe Chinese characters
transliterating y4 and »Z are easily confused, we have evidently
a case of corruption combined with transposition and should
read Menaka. Why then should the compiler of this work
substitute Menaka for Ghrtaci, unless he knew the Balakanda,
which contains the standard version of the tale? Hence
we should presumably infer that the story of Visvamitra and
Menaka was introduced into t Ra,ma, ang between the time
of A§vaghosa and that of the" comEﬂer “5f the FP. As regards
the Uttarakdanda, 1 can find no reason to suppose that the
poet knew any portion of it.

Finally there is another pomt from which we may @g_ge/
an important inference. At B., ix. 9, the poet compares the
visit of Suddhodana’s purohita and mnnster to the future
Buddha with the visit of Vasistha and Vamadeva, Dasaratha 8
purohita and minister, to Rama in the forest. The epic contains
no such episode, but tells at length of Bharata’s visit to his

! Interpolations in the epic may easily be later than Aévaghosa and show
his influence ; thus iii. 1, 35, with its application of nisvana and éinya to a
hermitage, is probably inspired by S., i. 10, 11, the omission of the verse from
the Bombay edition suggesting that it is not authentic.
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brother. Vamadeva’s name occurs very rarely in the epic
as we have it, but he is mentioned coupled with Vasigtha
precisely in connexion with Bha.rata’s& joyrney to the forest
in the MBh, version, iii. 15981, It is incredible that Aévaghosa,
should invent such an incident, when he shows knowledge of
the existing text of the Ayodhyakdnda, and only one explanation
holds water, namely that the entire passage recounting Bharata’s
visit to Rama was not in the text the poet knew, that it had
in its place an account of a Igigsior}m}}rg(@ded by Vasistha and
Vamadeva with the object "of inducin Rar%aiﬂ to return to
Ayodhya, and that in the processn"g' gradual®sentimentdlising,
to which the epic was subject for many generations, this passage
was deliberately replaced by one which it was thought would
do more honour to Bharata’s character, leaving as its sole
trace the M Bh.’s mention of the purohita and minister.

Next we may consider what knowledge Aévaghosa had
of the various sciences, bearing in mind that, as he used
treatises no longer in existence, we cannot hope to be able
always to explain his statements or to trace their source.

References to secular law are rare in kdvya generally and
none are to be found in these poems, so far as I can see, except
at B., xxii. 47, to the grinciplq\phgtryomen are always under
guardianship. Of the ‘Stolesiastical law, if I may call it so,
governing the relation of guru and pupil, Asvaghosa alludes
at §., 1. 22-23, to the rule that a pupil of ksatriya descent
assumes the gotra of his guru, and the argument of canto xviii
of the same poem, as we may see particularly from verses
1-3 and 48, is baged on the principle that a pupil on the successful
completion of his studies should give his guru a present. The
rules of Polity for kings, which were originally a branch of the
same science, are repeatedly mentioned, mostly in similes®.
At B., i. 41, he treats as the standard authorities the works
of Usanas, or Sukra, and Brhaspati, which, though not extant,
are equally called the fundamental treatises in the MBh. He

! Briefly discussed by me at JEAS, 1929, 77-81.
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uses the term rdjaddstra for the science of politics, while niti
at B., iv. 62, means the princi of worldly conduct, and
dandaniti at 8., ii. 28, the pi’géervation of order ; the classifi-
cations of treasure and horses at B., ii. 2ab and 4d, presumably
derive from the categories of some work on varta. The details
contain little worth mention and the one point of general
interest is the question whether he was acquainted with the
Arthasastra of Kautilya. The latter presupposes that the
formal study of political science must have been in progress
for centuries previously, and it is marked by the use of special
terms ‘whose occurrence in the rgjadharma section of the MBh.
is very rare. Its attitude is realistic in contrast to the idealistic,
often impractical, views of the dharmadasira, but the only trace
of such a standpoint in these poems is to be found in B., ii. 55,
which is capable of %}s&ngter interpretation in the light of the
Arthasastra ; it is ﬁnpro\i)a,ble however that Kautilya was the
first writer to stress the necessity for kings of keeping their
song ynder guard. The political riddle at B., ii. 42, though
“sbluble under the teaching of the MBh., cannot be plausibly ¢
interpreted from the Arthaddstra, and the use of anaya at B.,
ii. 42, is contrary to Kautilya’s vocabulary, who pronounces
for apanaya in this sense (K 4., vi. 2, 6ff.) ; the technical terms
introduced by Kautilya, such as vijigisu, upajapa and atisamdhd,
are migsing in the poems, though regularly taken up by later
writers. It seems hardly possible then that Asvaghosa knew
this work. On the other hand he uses several terms, not of a
technical nature but unknown to the classical language, in the
same way that Kautilya does, such as wviguna, °faithless’
(8., ii. 18), ratrisatira (ib., 28)°, and Sakyasaimanta (ib., 45) etc.
To suppose that no great interval separthtes the two writers
seems therefore natural. ¢
Subsidiary to the science of politios according to the
Sukraniti was the knowledge of the points of a horse, and,”
a8 we have nothing early at all on this subject, the description

! For this word see Charpentier, JEAS, 1934, 113.
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of an ideal horse according to Indian views at B., v. 73, is of
great interest. Unfortunately the readings of the verse are
uncertain and could not be settled, though I consulted the
only known MS. of the Salihotraddstra, the best treatise on the
subject ; the tradition that Salihotra was the standard authority
for horses goes back at least to the story of Nala, but the extant
work is apparently much later. So far as I can see, later writers
show no advance on Advaghoga’s day in the judgement of horses,
except in the irrelevant matter of lucky signs (curtly referred
to at B., ii. 4). On the kindred subject of elephants the poet
is well acquainted with the methods of catching, training and
riding them, but I can identify no technical terms such as
would prove the existence of a formal hastividya.

I have referred above to the statement at B., iv. 64, that
Udayin was learned in nifi, the science of worldly conduct,
which may u;Qlcate some collection of sayings or a marfual
of etlguettﬁ ﬁpescrlblng the rules for behaviour in society and
for conducting affairs of gallantry. In this connexion I observe
that the poet seems to know the principles laid down in the
first book of the Kamasiitra, for which the original authority
is there said to be Carayana. The passages in question are
detailed in the notes to S., iv and vi, in my translation. Whether
he knew the original authorities for other sections of that
work is open to question, but the sawilasarata of B., v. 56,
certainly suggests the citraratans of the Kamasitra, though
I would hesitate to see a technical term of erotlcs 1%kanthwutra
at 1b., 58. TR

Of all the sciences medicine was the one most studied by
Buddhists, and Asvaghosa repeatedly refers to it in similes,
notably to the thrbe humours and their special treatment
(8., xvi.*59ff., B., xi. 40). But the allusions are too general
in wording to add to our knowledge or to be capable of attri-
bution to any known squrce. . Magic is mentioned a few times,
thus with reference to §111§__1§9b_1_t_q (8., v. 31, and ix. 13), to the
discovery of treasure (8., i. 39), and to indrajala (S., v. 45).
The only aspect of astronomy or astrology with which the poet
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shows acquaintance is that relating to the lunar asterisms and
their regents (B., ii. 36, xvi. 2, xvii. 41 ; see also note on ix. 11).
But I find no allusions to the minor sciences, such as the dilpa-
dastras (except for the technique of goldsmiths, §., xv. 66-69,
and xvi. §5-66), the testing of jewels, the methods of theft etec.
The poems reflect at times the high level to which contem-
porary art had reached ; several references (B., viii. 25, §.,
vii. 48 and xv. 39) imply the existence of painters with great
represel}kationa,l powers, and ocgq:‘i‘s'ona,l descriptions are based
‘e(i&her .exﬁlicjtly (B., v. 52) or implicitly (B., iii. 19-22) on the
*sculpture of the day, while a standardised architectural practice,
vastuvidya, is guaranteed by 8., i. 41ff. Chinese tradition has
also a legend suggesting that Advaghosa was a great musician *
but this is not borne out by the poems which, unlike later
kavya works, contain no technical terms of music and suggest
only a general knowledge of the subject, such as of the four
kinds of musical instruments (8., x. 25).
\ Not much light is thrown by these works on the state of
contemporary religion. For tha older forms of worship we
have repeated mention of ‘(ﬁ)lations to Agni, and references
to the soma ceremonial (B., ii. 37, 8., i. 15, ii. 36) and to animal
sacrifices (B., x. 39, xi. 64-67). Brahmanical asceticism is
described in general terms at 8., i. 1-16, and in detail in B.,
vii, and the existence of Saiva ascetics is to be inferred from
B., vii. 51, and xiii. 21, and possibly of Vaisnavas, if cakradhara <
at B., vil. 3, is to be understood as ‘ bearing the imprind"of
Visnw’s discus’. Of the more popular forms of religion S.,
iv. 2, takes it as natural that the chief gods for a ksatriya to
worship were Indra and Kubera, and beside§ numerous references
to the former, attention has been drawn by many_scholars
from Cowell onwards to the allusions to his flag festival (B.,
i. 88, viii. 73, xxvii. 56, 8., iv. 46). The Maruts are his atten-
dants (B., v. 27, 8., i. 62), and Jayanta his son (B., ix. 5), for
whom B., v. 27, seems to indicate Sanatkumaéra as an alternative

1 8. Lévi, J4, 1928, ii, 199,
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name. We also find Suddhodana worshipping the lunar asterism
Pusya (B., ii. 36). Of the newer religions the references to
Krsna and Balarama contain no hint that the Jvere treated
as gods, though the inscriptions prove the cult in Western
India for a couple of centuries previously ; “and besides B.,
xxvii. 79, where C has ‘the mighty golden-winged bird’ and
T ¢ Visnu’s Garuda’, the only mention of Visnu is under the
name of Upendra as a satellite of Indra (8., xi. 49). Siva on
the other hand, to whose worship according to Chinese tradition,
which on this point receives some support from the knowledge
these poems show of the Svet. Up., Aévaghosa was addicted
before his convergion, is referred to several times in the Buddha-
carita, but not at all in the Saundarananda. The verse B.,
x. 3, implies a knowledge of his ascetic practices and xiii. 16
quotes the story immortalised by Kalidasa in the Kumdra-
sarhbhava, but in a variant form, by which Kama succeeds in
his mission and was not burnt up by the fire of the god’s eye .
At B., i. 88, we have an allusion to the birth of Skanda, who
is possibly also the Senapati of S., vii. 43. Perhaps also the
belief in a Creator (B., ix. 63) should come under the head
of Saivism. Altogether it is very much the picture to be
expected except for omission of the newer forms of wo‘rshi;)/
Turning next to philosophy, , J§, note that, like st
Buddhist writers, he rg\f%\g Yo the helerotlox systems, for which
our knowledge is “gonfined 6 E?E‘_@i remarks scattered over
Sanskrit literature; he alludes . 1nQ1dentally to the fatali
whether believers in Tlmméstmy (S xvi. 17), but® i'ﬁbre
fully to the materialists (B., ix. 56-57) and to the Svabhava-
vadins (¢b., 58-62), tl‘le latter being one of the fullest statements
of their (position that we have. Jainism is ignored?®, but the

! For the significance of this see Sten Konow on the name Ananga in
Festschrift Wackernagel, pp. 1-8, in which he does not refer to this verse.
I was wrong in suggesting in my translation that the crux at S., x, 53, could
be solved by seeing in it an allusion to the burning up of Kima.

® The only allusions are to the conversion of Jains by the Buddha at
Vaisali and $ravast1, B., xxi. 16, 28.
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idvaravada is also given a verse (B., ix. 63). None of these
however can be discussed in detail, till the jmportant but
difficult passage at B., xviii. 20-56, refut‘;’;ng these heretical
systems is disentangled, though it may be remarked in passing
that the nature of the arguments there argues 4E‘hﬂoxsq‘phy to
have been still at ) & £r1m1t1ve stage. Of thé’ ortﬂhodox systems,
while there is no speclﬁc reference to the Purvamwnamsasutms

unless Yasodhard’s arguments at B., viii. 611f., are held to refer
to vi. 1, 6-21, of Jaimini’s siitras, vidhs is used in the technical
sense of this school at B., ix. 66, and the Vedic scheme of
worship is referred to several times and formally rejected at
B., xi. 64ff., as regards the fitacy of animal sacrifice. Nor
could we expect any suggestion of the Uttaramimarsa, but
more important is the fact that the Vaisesika system, whose
outstanding position is freely recognised in later Buddhist
literature, was entirely unkgpwn to Asvaghosa. The argument
ex silentio for once has' cogent force, because in later Buddhist
lists corresponding to S., Xvi. 17 (e.g. Lankdvatiara and Visuddhi-
magga), reference to the Vaiesikas is included by the addition
of the word anu®. With regard to the Nydyasitras, my view
may not be found _acceptable ; for I hold that after deduction
of certain 1nterEm(\)1atlons the first adhydya is much older than the
rest of the siitras and that, unlike them, it is unaffected by
Vaidesikd’ %enetéwand could not have §Fn ted in a milieu
subject to their influence. And it 15;%;l récisely this section
of the siitras, of which Asvaghosa to my mind has knowledge,

though in that case he may have known it in a form more
primitive than that which has reached us. He seems at times
to delight in expressing Buddhist views in a way that would
remind Hindu readers (ﬁ_ their own aubhorities, and 1 stlll
can find no reason for recuhng from the opinion that&tkﬁ wording
of 8., xvi. 18, lokasya dosebhya iti pravritih, is d_eh@e_ly taken
from Nyayasitra, i. 1, 18, pravartandlaksana dosdh, all the more
so that the preceding verses 14 and 15 suggest an early theory

! Cp. also the table in Liebenthal, Satkdrya, 31.
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of anumdana. There is also a clear reference to Nyédya principles
at 8., i. 14, however we explain the verse.

I have kept to the last the most important case, the
Sarmkhya as set out, by Arada in canto xii of the Buddhacarita.
The standard Q“‘t_;@_mga on this philosophy, Iéva.ra,krsna 8
Samkhyakarikas, is several centuries later than this poem ;
and, though it was so successful in 1mp031 its views on later
generatlons that we have no authorltatlve statement of any
&1verg1ng system, there were according to Chinese sources
elghteen Samkhya schools, one of which, the best known
apparently, passed under the name of Varsaganya'. - It is
therefore hardly reasonable to suppose that Iévarakrsna’s
explanations of the twentyfive fattvas would hold good for
preceding periods, and 1 was able some yecars ago to point to
some important matters in which his views are fairly recent

:\innovations 2, Much reflection since then and repeated exam-
ination of the relevant passages in the M Bh., which are our
chief, almost our sole, source for early Sarhkhya, have brought
me to views on its nature, which differ in several respects
from those generally held. This is not the place to set them
out in detail with the necessary proofs, but I must explain
them briefly in the course of discussing Aévaghosa’s statements.

In the first place the notes to my translation show that,
except for the eight reasons which bring the’ mé?ilve causes
of the samsdra into action, only found elsewhere in Caraka,
and also to some extent for the definition of the sattva, the
eggg51t10n of the system is closely related to certain passages
of the MBh., so closely in fact that a common authority must
have been used. Further xii. 33 quotes a siitra, which is as
old as the Svet. Up. atid which we know from Vacaspati Miéra’s
commentary on the karikas to belong to the Varsaganyas ;

1 Takakusu, BEFEO, 1904, 58.

8 JRAS, 1930, 855ff. See also W. Liebenthal, Satkarya in der Darstellung
seiner buddhistischen Gegnmer (Stuttgart, 1934), where the doctrine of satkdrya
is shown to be unknown to Nagarjuna ; I would not however accept all the
author’s conclusions about the development of early Samkhya.
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it is not iﬁ{grobable then that we have here a Tesumé of the
teachings of that school. eThe first point of Ardda’s exposition s
is the division of the 24 material taftvas into two groups, one
of eight called prakrti, and one of sixteen derived from the
first_and called wikara. The MBh. affords ample proof of the
- prevalence of a school which made this division, and the classical
age preé‘é?\lreﬁmtraces of it in the explanation of prakrtilaya
in th%‘ b(adgyas on the karikds and the Yogasitras, Moreover
its_ predomindiice at one period over alternative schemes may
bé‘sgégﬁcﬁg “from the fact that, if we add dtman to the prakrti
group; we have in effence the nine Vaidesika dravyas, di§ and
kala being included in the prakrti of classical Samkhya, and
buddhi and ahankdra qg@:iésﬂng into manas.

Further the object of investigation in earlXMSéfgi.ll(}lya,
as in carly Buddhism, is the individual, not the %s_r@, “Which
is treated in the M Bh., as in B., xii. 21, on mythica, mgher
than philosophical lines. If then the system 1ng‘i‘yseé; the
individual into eight primary 1@51?5%@9{1_135, what view does
it take of the nature of the first one, to which alone Iévarakrsna
allowed the name of p%'qk'rt%m? In his teaching the universe
consisted in the.last F386r8 "ot a single ‘stuff’ in a state of
a A - 3Rt~ . i
perpetual flix under the mutual interaction of three gunas,
which are more forces than qualities and which, entering in
different proportions into all the &(ﬂﬁi@_ﬂ of prakrti, determined
their various natures,, In fact just as Buddhist philosophy
in its later stages pgsﬁ':eda The existence of qualities without
subjects, an idea to be seen in .germ, but not yet fully developed,
in B., xii. 78-79, so classical Samkhya "puz)ﬂj_it_s_the existence of
subjects without qualities. This conception  is not at all
primitive and %ﬁé“or“és ill with such *rudk ideas as are incor-
porated, for instance, in the group of the organs 8f action.
Seeing that I§varakrsna finds the essence of prakrti to lie in the
acjion of the gunas, it seems best to put the question asked
above in a different form ; why does canto xii of the Buddha-
carita make no mention of the gupes ? Not merely do the
works extant in Sanskrit prove Advaghosa’s knowledge of
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them (8., iii. 39, note in translation, and B., vii. 53), but in the
still untranslated portion of the Buddhqégaﬂgg.taar at xxvi. 10-14,
the doctrine of the gunas is formally" Ep_fll_ii_(ﬁ, The answer
is to be found in the epic, which uses guna in its Samkhya
passages in a variety of meanings, sometimes as :qualit.y ’
generally, sometimes for the objects of the senses, sometimes
for anything evolved which is described as a guna of that from
which it is evolved, sometimes for the qualities which serve
to distinguish the varieties of the three gunas of prakrti, some-
times, mainly in later passages, for the gunas themselves.
While it is thus often difficult to determine the exact meaning
in pre-classical passages, the principle, so far as I can see, holds
good in practice that the use of the word begins to be restricted
to the classical sense at the time when prakrti begins to dﬁ}?@%e
the first of the 24 taftvas only, that is, when the movement
of thought to which Iévarakrsna gave final expression is taking
shape. In earlier passages the three gunas do not enter into
the composition of the ‘olutes of the first principle, as in
Tévarakrsna’s system ; they are often called the three bhavas,
‘ states of being ’,’%ch glg%l\)divided into a number ofﬁyggﬂipti 8

. e oY . e . QoA my,
nccording to the “possession of particular moral attributes,

sud, as we are often told, the form of rebirth is determined
by these attributes. Here then we have a very close parallel
to the action of the Buddhist roots of evil as described above
(p. xlii) and this doctrine %ﬁg}_) es us to explain the original
idea of the first {aftva ; for like Agvaghosa, all the early autho-
rities call it avyakta, which should be understood, not as the
Mo,
‘unfianifested ’, but as the ‘ unseen . Avyakta was in reality
the early Samkhya ecfl'nﬂmvalent of the unseen force, attaching
the individual to th® wheel of the samsira and operating in
accordan{p gv‘l}ghg the way in which the three °states of being’
were ip‘f_éir_nlr_lé]ed in him, that is, in accordance with the state
of his moral character. That this conception is of a purely
moral order is shown by the view taken of the nature of salva-
tion ; for at B., xxvi. 10-14, it is described as being effected

by the growth of satfva and the annihilation of rajas and tamas,
(,(Fi; o
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not by the transcendence of all three, as in classical Samkhya.
This, the older view, is to be found also, for instance, in Caraka,
and MBh., xii. 7737, 12288 and 12913, and xiv. 1449, and has
left traces on the older theories. Thus we see that the expo-

nents_of jearlier Samkhya, like the earlier Buddhist dogmatists,
‘nents

are more concerned with the moral, than the philosophic,
side of religion, and the answer to the queqtl'aon iaput above is
that the gunas or bhavas merely explain the mechanism of the
unseen force, so that the poet, like the authors of many other
early Samkhya passages, did not consider it necessary to describe
them.'

It is further to be noted that A$vaghosa, like Caraka
and other authorities, uses prakrii in the s1ggular to denote
the group of the eight pnmaryx material (corporeal would express
the idea more correctly)® ‘Constituents ; that is, he sees a unity
underlying the group, just as the Vaidesikas similarly endea-*
voured to avoid the difficulties of pluraﬁsm by bringing their
categories under the single head of satia. The nature of this
unity is fortunately explained in B., xviii. 29-40, a passage

which translates both prakrti and svabhavae, and stands for
svabh@ve in this passage) cannot be the cause of the world.
Thls svabhava, which represents the principle of prakrtv as a
cosm:g force, is known tg_ the epic, whose references 1 cannot
discuss here, and af'r L?10 of the theory is to be found in
Gaudapada’s odd statement P hl$ bkasya on Samkhyakarika,
27, that the Samkhyas sztulaffe & principle called svabhdva.
Its characteristics accordmg to Advaghogsa are that it is a
single entity, all-pé?v&ding, havmg the quality of producing
things, without attr] bute, eternal unMififested, and un-
conscious (sems-med aceia When we compare “this with
classical Samkhya, parblcularly with the description of prakrt:
in Samkhyakdrika, 10-11, we see that the school which cul-7-
minated in I&varakrsna transferred the conception of prakrti
a8 thus defined together with the name to the first tattva,.the
avyakta, and in doing so, gave it an entirely new content by
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a transformation of the guma theory; the tgen ha:‘r}fied over
the functions of the original avyakia aé‘% ermining rebirth
to a new group, the eightfold buddhi, and used the principle
of svabhdva to explain the connection between the soul and the
24 tattvas (as opposed to the nasmittika theory of the Y S.).

This teaching about avyakta and praksti is the fundamental
position of early Samkhya, but certain other points of Arada’s
exposition require brief notice. That in place of the tanmatras
and gross elements of the classical period he should reckon
the elements and the objects of the senses respectively among
the 24 principles is normal, and the reason for it has beén ex-
plained by me elsewhere®. The explanation of the samsara
is involved and hard to follow ; xii. 23 gives as its causes karman,
trsnd and ajiiagna, and the passage goes on to enumerate eight
factors by thh thﬁsp causes work. Then it proceeds to
attribute the 1mphca,t19n of the individual in the cycle of
existence to the fivefold avidya (xii. 37), and ends by putting
the cause down as the identification of the person with the
corporeal individual (xii. 38). At present I am unable exactly
to correlate these statements, which suggest that Samkhyge
thinking was in a mu(idled state, due to the imperfect assimi-
lation of new ideas. On the nature of the soul Aédvaghosa
tells us nothing that we ought not already to know from other
sources. Obviously he regards it as an individual, not a uni-
versal, soul, and he distinguishes, following the views taken
in the epic, between‘the atman which is ajfia and the ksetrajia
which is jiia. In ’énin ag Jg_mg the difficulties of this doctrine
he hits upon the point which Samkhya thought of ?\vg g{”%ge
failed to explain, and whé(ch I4varakrsna tried to’ evade
taking the soul as ndither pi‘eclsely one nor the other, but it
is not necessary to my purpose to trace the development of
thought in this respect. R

This discussion does not exhaust the value of canto xii
to us ; for to the jlidnamarga of the Sarmmkhya is appended an

1 JRAS, 1930, 86411
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alternative method of action by yoga. In itself there is nothing
strange in this, the Yogasuiras being based on the Samkhya
philosophy, and traces of the use of yoga being still visible
in the karikas. The system set out is said to be that which
was folloyed by Paficasikha, who is treated as the great anthority
on the philosophic side of Yoga in Vyasa's bhasya, together
with Jaigisavya, also known as a teacher of Yoga, and Janaka.
But actually it is_a description of the first seven dhydnas of
Buddhist doﬁﬁl&j,t“éubstituting dtman for vijiidna in the second
aripye. 1 have already pointed out (p. xliii) that the dhydnas
and prajfi@ do not belong to the original Buddhism, and, as
many scholars have observed, there is an extraordinary paral-
lelisxpﬁnbetween the Yogasiutras andj_ Afcu(}'l‘e Buddhist doctrine
of trance’, so marked in both phfaseology and ideas that the
two can hardly have arisen independently but must have had
a common origin. Now a prominent feature of the Buddhist
teaching is that each trance is connected with certain divine
spheres, and Advaghosa mentions these same spheres as gained
by the trances of his Yoga system. The corresponding scheme
for the classical Yoga is set forth by Vyasa on Y8, iii. 25;

this statement is separated by five O more _centuries from

that we are considering, yet the two Goincide in such a remark-
able way that, unexpected as it may seem, the poet’s descrip-
tion may be accepted as accurate for the Yoga of his day.
This conclusion may ap 93‘{“‘1&"5 surprising, if we reflect that
no parallels to Vyasa’s 6°og§mology are to be found in ‘Efagmﬂ@n-
ical sources outside the Yoga school, and it is @1@_@_&3; the
fact that in two points Weau be found in canto xii to
the older Yoga teaching. Firstly, the passage starts in verses
46 and 47 with a description of the §ila reduired of the aspirant,’
which might well be a summary of the teaching on tie subject
aftt¥ibuted to, ,{g‘igigavya, at MBh., xii. 8431ff. Secondly, the

T
-t The re'iations between Buddhism and the Yoga system call for a fresh

full-length study in the light of the Buddhist materials made available of recent
years ; for a preliminary sketch of the important points see La Vallée Poussin,
Notes Bouddhiques, 111.
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expression nigrhnann indriyagrdamam in 48 is significant ; for
the bkdgya on Y8., ii. 55, quotes a sutra of Jaigisavya to the
effect that in yoga the functioning of the senses is altogether
suppressed. Not only is this doctrine to be read into this
passage and to be found in various passages of the Sdntipgﬁga&w,
and the Gitd, but we have a reference to it in the Pali canon
at Majjhima, 111, 298, where the Buddhafefutes™he similar
views held by a Parasariya Brahman (i.e. a follower of Pafica-
sikha)'; the Hinayana at least took the view that %g.%0£@
the senses were under control (indriyasamvara), not“é‘ﬁgmpressed.
The poet’s description of the Yoga system of his day ghould
therefore be treated, like the preceding account of Sarmkhya,
TR aliwic 9 =g

as fully autRONtA Ve o id L

Lastly, this sketch of Advaghosa’s scholarship would be
incomplete, if it omitted to describe to what extent his works
filluminate the devclopment of the poetic profession from
the technical side in his day. For the theatre the fragments
of the plays prove that the principles of dramatic technigue
ther'x“@é@f\f@%i‘d not differ materially from those of the classical ,
drama, but the matter has been so thoroughlyq"é?(pelgzmy
Professor Liiders that 1 am cxempted from entering into details.
The Buddhacarita several times uses terms of the theatre,
rasdntara, iii. 51, and the dramatic forms of address, dyusmat,
iii. 33, tatrabhavat, ix. 37, and a@rya, xiii. 63, and of words whose
use later was practically confined to the stage we find sidhaya
in the sense of gam in the Sariputraprakarape®. Curious is
the parallel between §., iv. 39, and the description of éinya
drsti at BRNS., viii. 63; for, while much of that work is old,
we have no reason to think any of it as old as these poems.
Though yith the exception of a brief notice of a few rhetorical |

iy
1
= gnp BF
L LA P

b
1 The corresponding passage in the Sarvistividin canon is taken up in ’
the Vibhasa, T1, XXVII, 729, a20ff. (see AK., VI, 121, s. Paraéiri), where
the view is attributed to a Paragari tirthika. For the references and a trans-
lation of the Vibhigd passage I am indebted to Professor de la Vallée Poussin.

t SBPAW, 1911, 405.
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S,
figures in the same t¥atise"We have nothing earlier than Dandin
and Bhamaha for the laws of kdvya poetry, the reference to
kavyadharma in the closing verses of the Saundarananda proves
the poet to have known and used some regular work on poetics,
and it ig interesting therefore to observe how the contents
of the two poems correspond almost exactly to Dandin’s defi-
nition of a typical kavya in Kdvyadarsa, i. 14-19. For the
Buddhacarita the battle and the hero’s victory are to Eg‘ found
in canto xiii, and we should no doubt seg :ohe samé motif at
work A0 ‘kg%,\_(ﬂf}i(& 'ig which the illusion of & combat is;r.nr%i’ntained
by constant comparisons with a king on a campai y n(g gv&;l D
a battle against enemies. Asvaghosa’s use of rhetorical figures
was prosumably determined by his authorities, but does not
conform to the strictest classical standards in respect of upama.
The gender fails to correspond in B., ii. 45, v. 62, and vi. 26,
8., ii. 6, ix. 17, 18, and 43, x. 9, xiv. 15, 39 etc., and both gender
and number at B., viii. 26, and S., xi. 29. Not all of these
cases would have been considered faulty by Dandin under the
ruling of Kavyadarsa, ii. 51, and that the poet knew the rule
prescribing__\ide(nti‘\tly of genders appears from the otherwise
pointless insertion C‘)??)U;(‘Lbkd at S., x. 39 (contrast the wording
of the same simile at B., iii. 45), and xii. 29. His handling
of rhetoric generally is best reserved to the subsequent dis-
s Y @‘E‘.‘j’m S

cussion on style.

i Glosely connected with these points is the poet’s knowledge
AN, . .
of prosody, and the following list enumerates all the metres
used by him in the two poems so far as preserved to us :—
i. Samavrttas :—
Anugtubh (679). B., iv. 1-96; vi. 1-55; xii. 1-115;
xiv. 1-31. 8., i. 1-58; ii. 1-62; xi. 1-58; xii. 1-42; xiii.
1-54 ; xiv. 1-45; xv. 1-65.
Upajati (936). B.,i. 8-24, and 40-79; ii. 1-55; iii.
. 1-62; vi. 56-65 ; vii. 1-57; ix. 1-71; x. 1-39; xi. 1-57; xii.
1-69. 8., i. 59-60; ii. 63; iv. 1-44; v. 1-52; vi. 1-48;
vii, 1-47; x. 1-83; xi. 59; xiv. 46-49; xvi. 1-94; xvii.
1-70 ; xviii. 1-43.
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Vamsastha (201). B., iii. 63; iv. 97-102; vi. 66-68;
viii. 1-80; ix. 72-80;: x. 40; xi. 58-73; xii. 116-120; xiii.
70-71. 8., iv. 45; ix, 1-49; x. 54-63; xv. 66-67; xviii.
44-59.

Rucira (4). B., iii. 64-65; xii. 121. S, x. 64.

Praharsini (7). B., ix. 81-82; x. 41. 8, i. 61;
xvii. 71-73.

Vagsantatilaka (10). S., i. 62; v. 53; vii. 48-51;
viii. 58-59 ; ix. 51 ; xviii. 61.

Sarabha (2). 9., xii. 43 ; xiii. 72. -

Malini (2). B., ii. 56 ; xiii. 72.

Sikharini (11). B., iv. 103. 8., viii. 60-61; xiv.
50-52 ; xv. 68-69 ; xvi. 95-97.

Kusumalatavellita (1). 8., vii. 52.

Sardilavikridita (6). S., viii. 62; xi. 60-61 ; xvi. 98 ;
xviii. 62-63.

Suvadana (2). 8., xi. 62 ; xviii. 64.

ii. Ardhasamavrttas :(—

Viyogini or Sundari (56). ., viii. 1-56.

Aupacchandasika (78). B., v. 1-78.

Aparavaktra or Vaitaliya (2). B., viil. 58. 8., viii. 57.

Puspitagra (31). B., i. 80-89; v. 79-87; viii. 81-87.
8., iiil. 42 ; iv. 46 ; vi. 49 ; ix. 50 ; xviii. 60.

iii. Visamavrttas :—

Udgata (41). 8., iii. 1-41.

Upasthitapracupita, variety vardhamana (2). 8., ii
64-65.

Considering that the continuity of narration in epics does

not allow as many vdrieties of metre as in plays or prose stories
intersEeréed with verse, this is an imposing list, to which must
be added an example of Salini in the Sariputraprakarana, and,
if the third play belongs to A8vaghosa, verses in the Harini and
possibly in the Sragdhara and Arya metres.. It shoyld also be
noted that 8., xiii. 55, which I hold to bgﬁhﬁﬁ}wﬂ § in an
unknown ardhasamavrtta of very curious type, the first and third
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pddas consisting of seven trochees and a long syllable each
and the second and fourth of eight iambi each. The metre
Sarabha is otherwise unknown except for its description in the
BhNS., and according to Sukumar Sen® this is the only occur-
rence in Jiterature of Kusumalatavellitd (called Citralekha
in the BhNS.); it gave way perhaps, as he suggests, to
Mandakranta, from which it differs only by the addition of a
long syllable at the beginning. The poet’s use of Udgata and
Upasthitapracupita proves great skill in the handling of difficult
metres.

The vipulas employed in the Slokas deserve some attention,
and the following table gives the number of their occurrences :—

a. Buddhacarita.

Vipula iv vi xii xiv | Total
].. Yu—m—mw v v . .. 12 7 6 1 26
2. R VA VWL «. .. 5 4 8 4 2].
3. Y —u-—vuvu-— 0 1 2 1] 3
4. Y v v— 2 2 1 2 7
5, v—u-— -y 0 0 7 0 7
Total .. 19 14 24 7 64
b. Saundarananda.
Vipula i il xi xii | xiii | xiv | xv |Total
1. Yu—m—mw v wvw— . 10 7 6 3 , 1 0 b 32
2. Ym——L U o- 4 6 2 7 1710 5 é 40
3. v-u-vuu- 1 1 0 0 1 1 (* 2 6
4. Y _—w—— v ou— 1 1 1 3 0 1 1 8
6, Yoo ——y 3 1 2 0 0 2 1 9
Total .. 19 16 11 13 12 9 15 95

' JASB, 1930, 205.
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The second of these, though common enough in epic verse,
is apparently not used in classical kivya, and the proportion
of vipulas to pathyas, about 117 per cent, is much lower than
in the Nala and slightly less than the general average of the
MBh. as calculated by Professor Hopkins', and more than
half as much again as the corresponding figure for the Raghu-
varda. In the first four forms the pada is never allowed
to close on a brevis and so strongly does the poet’s ear demand
support for the phrase after two or three short syllables that
it is quite exceptional when at 8., xii. 37, the ending consists
of a short vowel (if) lengthened by the next word beginning
with a compound character.

For the other metres, the striking fact is the preponderance
of Upajati, particularly in the Buddhacarita. The monotonous
effect of its trochaic cadence makes it difficult to handle for
continuous narrative, and that Advaghosa was alive to this
danger is shown by the way he rings the changes on the possible
variations of rhythm. The scheme of the verse having no
fixed ceesura, the break occurs most often at the fifth syllable,
but division at the fourth is also frequent and in a certain
proportion of cases a break is found at the third syllable with
a secondary one at the sixth or seventh. Words of course are
not allowed to straddle the pdda, except for one faulty verse,
8., iv. 7, where the first syllable of d includes by samdhi the
last syllable of the word at the end of ¢, na dobhetanyonyahindv ;
but this could be cured by amending in accordance with epie
practice to ma Jdobhed anyonyahindv. Varhsastha is handled
in the same manner, and for the longer metres the classical
rules of casura are observed. For Vasantatilaka, as in the
treatise of Pingala * there is no fixed ceesura ; Professor Hopkins
gives as'the rule for the M Bh. a cwesura at the fourth and again at
the seventh syllable®, but this does not hold good for the classical

! Great Epic of India, 223-224. * Indische Studien, VIII, 387.

® Great Epic of India, 193. The metrical scheme at the end of Apte’s
dictionary gives a ceesura for Vasantatilakd at the eighth syllable, but Kalidasa
does not follow this rule.
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period. In the metres which require a long syllable at the end
other than Upajati, the poet does not hesitate to use occasionally
a short syllable at the end of the even-numbered padas, but
for padas a and ¢ the only instance is 8., vii. 48¢, a Vasanta-
tilakd verse; in Upajati verses, however, a short syllable
ocours frequently at the end of any pada. It appears then
that, while the prosodical systj;_}ln_/of_l@)wuu-hllf_developéd
in Aévaghosa’s day, it was still capable of growth,-and—that
a certain licence was allowed in minor matters which was to be
absolutely barred in later practice. ‘
From this point I pass to the grammar of the poems, a
detailed study of which is necessary, seeing that its exact
comprehension determines the handling of many textual
problems and that in the absence of any other kdavya works
of equal age it is our only means of estimating what usages

B», O

were considered by strict writers of thi"s“‘éﬁ(’)cﬁfl to be permissible’.
Buddhism, we now know, had its own special grammars,
though the earliest one of which any fragments are extant?®
is later in date than these poems. But assuming, as I do,
that Aévaghogsa was born a Brahman, he would naturally
not have been taught from one of kl}% \ig\b%% gehooldays. We
do not know on what grammar he relied, but if it Is m‘)tﬁ_g‘urpri-
sing to find that as an Fasterner he does not “adhere strictly
to the principles of Pinini, different grammars can only differ
in minor matters, such as whether certain variant forms or
construggj@ns%agég allowable or not, and Blé%ggg’uéﬁtfy“/ When
) R PPATENE GO . S

he parades his knowledge of abstruse rules of grammar, we
can often find them in the Astadhyayi. Thus 8., vii. 8, élista
with the accusative is based on Pan., iii. 4, 72, and abhdgini,
B., viii. 54, in a future sense with the same®case, is covered by
ii. 3, 70, and iii. 3, 3, though not included in the Phninean

! The grammatical material has been analysed by Sukumar Sen, for the
Buddhacarita in THQ, 1926, 657ff., and for the Seundarananda in JASB, 1930,
181f. ; see also his Outline Syntax of Buddhistic Sanskrit, Calcutta, 1928. His
collections are useful, if sometimes open to criticism in detail.

? H. Laders, Kdtantra und Kaumaraldta, SBPAW, 1930, 482ff.
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gana in question (gamydadayeh, no. 70). Similarly iii. 2, 135,
accounts for the agental form, pravestr, at B., v. 84, to indicate
habitual action, while B., ii. 34, with its contrast between
vijigye and jigaya, illustrates i. 3, 19, prescribing the Atmane-
pada for ji compounded with ». The most illuminating case
is that of 8., xii. 9-10; the former not only refers to the rule
in vi. 1, 89, which lays down that the root edh takes vrddh:
in exception to the general rule, but seems also to allude to the
Dhatupathas which explain this root as used in the meaning
vrddhau'. That the poet knew a Dhatupdtha is rendered
probable by B., xi. 70, illustrating nine senses of the root av,
and by B., v. 81, where T shows cak to be used in a meaning
known only to those works. The following verse on the other
hand refers to the threefold use of ast: as a particle for the past,
present and future; this rule played a part in the famous
Buddhist controversy over the reality of the past and future,
but is not to be found in Pénini or the orthodox grammars.
Where Panini’s rules are not complied with, we can usually
find parallels to odd forms or constructions in the epics, but a
few usages, which are peculiar to Buddhism, so far as we know
at present, may conveniently be grouped together here. The
method of comparison by relatives, S., xi. 54, sukham utpadyate
yac ca . . yac ca dubkham . . dubkham eva vidisyale,
occurs not infrequently in the Mahayédna siitras. The con-
struction of wjugupsa with the accusative, B., v. 12, is known
only to Pali, and the use of pystha at the end of compounds
with the force only of a preposition, B., ii. 32, v. 7, and x. 39,
is common in that language also. Similarly udiksyamanaripa,
B., i. 80, is a form of compound of which Pali has several
examples and which occurs also in the ASPP. Sacet, S.,
x. 60, xv. 3, and xvi. 70, and prag eva, equivalent to kirh punar,
at B.,iv. 10, and xi. 7, and 8., ii. 24, are also primarily Buddhist,
though the latter occurs several times in Vacaspati Miéra’s
commentary on the Yogasitras. But there is only one instance

! Professor Sten Konow kindly brought this point to my notice.
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of a form of expression much beloved of Buddhist canonical
authors in yenddramas tena at B., vi. 65. With these exceptions
Aévaghosa’s departures from classical usage are almost always
either archaisms or to be found in the epics.

In gojng into details, it must be borne in mind that the
toxtual tradition of both poems is bad and that a single occur-
rence of an abnormal usage, if not guaranteed by the metre,
should be regarded as uncertain and possibly a copyist’s
mistake.

In the accidence of nouns the only points for comment
are the genders ; varsa, n., B., xiii. 45, 72, and 8., ii. 53, gavaksa,
n., B., viii. 14, prakostha, n., 8., vi. 27, kaluga, m., B., ii. 16,
and ratha, n., B., iii. 62, may all be due to errors in the MSS.,,
and so may melra, m., at 8., xvii. 56, where maitra seems
indicated by 8., ii. 18, though instances of this last do occur
sporadically. In the comparison of adjectives the form anut-
tama, B., v. 51, 83, and 8., xviii. 49, which is recorded else-
where, should be classed with the use of the superlative for
the comparative, dealt with below under the syntax of the
ablative. The curious pérvatama, B., xiii. 10, may be a mistake
for pdarvatana. For the pronouns the use of asmi for aham,
B.,i. 67,-and of svah for nau, b., viii. 43, the latter unparalleled,
should be noted. The enclitics, me and e, are undoubtedly
used occasionally as instrumentals, a practice known to the
epics but not generally sanctioned ; cp. 8., xiv. 22, fe agreeing
with badhyamdnena, for an abgolutely certain case. Unusually
large use is also made of the pronominal adverbs instead of the
corresponding cases of the pronouns, sometimes in agreement
with a noun.

Both works are peculiarly rich in verBal forms. The dis-
tinction of voice is in accord with general usage and at S.,
11, 26, and B., ii. 33, 34, we have verses illustrating the different
employment of certain verbs in the Parasmaipada and Atmane-
pada, being references perhaps to rules in the grammar used
by the poet. Prarthayanti, B., ii. 10, though occurring elsewhere,
and samrarafija, S., ii. 63, are probably to be accounted for
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by faulty copying. For past tenses the use of the perfect
predominates except in the second canto of each poem, which
deliberately illustrate the rules governing the formation of
aorists. In the conjugation of the former the strong stem
occurs in three cases, which, though not allowable in classical
Sansgkrit, can be paralleled in the MBh., viz., B., i. 41, sasar-
jatuh, and viii. 26, sisificire, and S., x. 39, vivepe , misidatuh
at B., ix. 11, and xii. 3, is probably a copyist’s error, and B.,
xiii. 44, nirjigiluh is formed from the rare present stem gil
of the root gr.  For the periphrastic perfect the verb is separated
from its auxiliary by an intervening word at B., ii. 19, vi. 58,
and vii. 9, a practice authorised by Kalidasa. Vidvaset at B.,
xi. 16, and 8., xv. 59, belongs to the language of the epics,
and whatever we rcad at B., iv. 59, dayed, svaped or suped,
we have a formation not recognised in classic literature. The
periphrastic future has a passive sense at B., i. 64, the earliest
known instance of this use. The rules for the formation of
feminine present participles would not allow, outside the epics,
rudanty, B., ix. 26, and 8., vi. 5, 35, and sravatim, 8., viii. 52.
Of the past participles arogsita, S., vi. 25, is a solecism, as are
the gerundives grhya, S., i. 28, and vivardhayitva and pari-
palayitva at B., xi. 30 ; this latter irregularity occurs elsewhere,
but only as here with the compounds of causative verbs.
Advaghosa is peculiarly fond of desiderative formations, and
unusual are ctkrisanti, S., xi. 26, the desiderative of this verb
not being known except for wicikrisu quoted in Schmidt’s
Nachtrdge from the Yadastilaka, and bhiksu, B., iv. 17, if 1
am right in taking it as a desiderative of bhaj. Of the various
intensives used, that of Az, 8., vii. 1, and x. 41, seems only
known to Buddhists, and the PW quotes for that of bhid, B.,
ii. 40, only the Bhattikivya, and for that of chid, ib., the gram-
marians.

So far as we can tell, the ordinary rules of samdhi are
observed. The reading gato ’ryaputro at B., viii. 34, shows
that we have here the word dryaputra, not arya®, and at ix. 21,
A is corrupt and the correct reading cannot be determined.
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The syntax offers much of interest and some usages that
are new. In the matter of concord a singular noun is several
times employed where the sense requires a plural; thus B,
i. 66, sneham sule vetsi hi bandhavandm, and like cases at ib.,
viii. 11, jx. 31, xiii. 7. A singular verb is occasionally used
with two subjects joined by ca or ca . . ca, thus participles
at B., vi. 47 (a copyist’s,error ?), and viil. 32, a finite verb at
B., v. 87, and 8., ix. 28, and so of two subjects not fitting to-
gether at B., viii. 33, and 8., viii. 2. At B., ii. 13, the dual
verb after two subjects disjoined by vd is questionable.

The use of the nominative is regular enough, but the idioms
with akya and the like deserve a word as sometimes affecting
the reading adopted. Ordinarily sakya agrees with the gram-
matical subject in gender and number, when followed by an
infinitive in a passive sense, but twice the neuter singular is
used, B., ii. 3, and xii. 102, once metri causa and once to avoid
a hiatus. This latter construction is observed with ksamam
(only in B.), sadhu, B., xiil. 63, and sukham, S., xviii. 2; but
ksamam is also coupled with an intransitive infinitive, B., vii.
41, or with an infinitive understood actively and governing the
accusative, B., xi. 20, and in that case the logical subject or
agent is placed in the instrumental, or else in the genitive, B.,
ix. 39, like the genitive after sadhu and sukha in the above
quoted cases with an infinitive understood passively.

Advaghosa’s fondness for the cognate accusative, which
belongs more properly to the earlier and epic s’ﬁ*a.ges of the
language, is repeatedly displayed, particularly after verbs
of speaking, also after nad, B., v. 84, and pranad, B., xiii. 52,
and tap. The idioms with verbs of speaking are also pre-
classical in the main ; in the sense of ‘ address’ they take the
accusative of the person spoken to as well as the decusative
of the object spoken, and the latter remains in the accusative
when the verb goes into the passive. But if the sense is
‘explain’, the person addressed is invariably put into the
dative, and a further extension of this construction with a second
accusative in apposition is at B., ix. 77, yac ca me bhavin
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uwvdca Ramaprabhytin nidaréanam. The accusatives after
abhdgin, Slista and vijugupsa have already been referred to,
and I may note one example after abhimukha, B., viii. 4. The
verb smy governs this case only, but unusual are aocusatives
after vigrah (8., ii. 10, cp. MBh., xv. 220) and vinirgam (B.,
v. 67, identical phrase M Bh., ii. 32). Bhiamim gam, B., viii.
55, is natural enough but has apparently no analogies elsewhere ;
and for the accusative after desiderative nouns, prayiyasa,
8., viii. 13, and vivaksa, S., xi. 18, see SS., §62, Rem. 3. Hard
to explain is a kind of accusative absolute of the time up to
which an action took place, arunaparusataram antariksam,
B., v. 87.

The solitary instance of the Buddhist, idiom yena .
tena has already been mentioned and the instrumental of the
direction taken is employed at B., ix. 7, and x. 4, 35; but
otherwise this case is not used in any way for which there is
not ample authority. Asévaghosa does not seem to have any
decided preference for either the accusative or the instrumental
of the active agent after the causative of a transitive verb,
but for impersonal instruments he uses the latter case only.
The dative with verbs of speaking has already been explained
ander the accusative. Its use with alam, B., ix. 77, .and 8.,
i. 40, is common in the Brahmanas but survived into the
classical language, and the dative regularly employed with
sprh and sprha is also an older use in the main. But this case
with the rare verb wiruc, S., ii. 14, and with wutsuka, S., xii.
21, seems to have no parallels, and yavad eva vimuktaye, S.,
xiii. 16, is hard to comprehend (or is the text corrupt and should
we read tavad and undcrstand a dative of aim ?), while the
explanation of the curious bhaktaye, S., xiv. 19, coupled with
an instruinental, depends on the meaning to be given to bhaktz,
which is uncertain. The dative in tasmai gadam udyamayim-
cakara, B., xiii. 37, is by analogy with the construction of druk
(4b., 56).

For the next case the most remarkable point is the ablative
of comparison after superlatives or their equivalents, srestha-
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tama and dubkhatama, S., v. 24, also pravara, b., 25, and
parama, b. and iii. 32, nihsdratama, ix. 11, para, xvii. 51.
Parebhyah samsargam, S., xiv. 50, is probably a MS. corruption,
and there are a number of cases in which an ablative of cause
is joined with a similar instrumental, e.g. B., ix. 46. As in all
Buddhist writers the poet’s addiction to the case-ending fah
in place of the ablative or instrumental is marked; e.g. as
ablative joined with an ordinary ablative at S., xvii. 15, but
more commonly equivalent to an instrumental, thus manastah
at B., i. 47, or joined with instrumentals, B., iii. 11, and §.,
xvi. 48. A frequent use is with a verb meaning directly or
metaphorically °understand’, Subhato gacchasi, S., viii. 48,
riksato naity, tb., xi. 15, dragtavyam bhitatah, 1b., xiii. 44, etc.
dosato gam, B., viii. 49, and dosato ga, S., vi. 22.

The employment of the genitive after verbs is mostly
normal, such as after anukr, 8., i. 36, and xviii. 59, nihan, S.,
iv. 14, and sraddhd, S., vi. 19, and similarly after gerundives,
manya, S., vi. 38, darsaniya, 8., xviii. 33; less usual is the
objective genitive after vasicayitavya, B., iv. 94, and after
rajyarr kr, 8., xi. 44. While the propriety of an objective
genitive after the dative of aim of a transitive verbal noun
is well established, those after smrtaye, B., v. 20, and bhaydya,
B., xiii. 34, are odd and hard to explain. The genitives at B.,
ii. 7, and in darsayantyo ’sya, B., iv. 34, and mama dharayitva,
8., vi. 18 (this last might be a genitive absolute), come under
the dative-like genitive explained S8., §131. The objective
genitives after didrksa at B., i. 58, and xi. 69, and 8., iv. 40,
are remarkable, all the more so in view of the alternative con-
struction noted under the locative below. The only certain
instances of a genitive absolute are at B., %. 20, and xiv. 22.

The case which receives the greatest extension'in these
poems is the locative, but most of them can be classed under
the sphere in which, or under the object (very often a person)
in respect of which, an action takes place, frequently in lieu
of a dative. Thus for instance, krtvd mays tim pratijiam
8., vi. 13 (see S8., § 145), and similar uses 6., 16 and 17 ; so
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too after utsrj, B., xi. 33, and after vwmuc, B., xiii. 38 (contrast
the dative in the previous verse). It can also be substituted
for a dative of aim after verbs of striving, determining ete.,
an option taken much advantage of and extended rather far
in the phrase, pritiksaye yogam updruroha, S., xvii. 49. The
alternative is clearly put with pratibha at B., v. 34, and S.,
x. 63, as compared with §., xii. 13. Similarly the locative
of the person addressed after vdcya, B., vi. 24, and 8., viii. 6,
after vivaksa, B., iv. 63, pravivaksa, S., viii. 11, and wvivaksita,
th., xviii. 53. The extreme case is perhaps the locative after
nam, 8., iii. 7, and v. 1, and pranama, b., iv. 32 ; the dative
is used in other passages and the accusative in 8., xvii. 73,
Sanskrit normally allowing these two cases and the genitive.
It is frequently employed after substantives, adjectives and
verbs, but the only further instances worth noting are after desi-
deratives to denote the object, jighdmsa, B., xiii. 66, aruruksa, S.,
v. 40, and didrksa, <b., xviii. 2,33'. In the last two cases the sub-
ject is in the genitive, though clsewhere, as already pointed out,
didrksd takes the genitive of the object. The locative after
pramad, ‘ enjoy ’, S., ii. 63, is a Vedic use, and the same sense
can be read into b., v. 41.

In the comparison of adjectives I have aiready drawn
attention to the use of superlatives as comparatives; the
latter similarly are employed to express, not comparison, but
simply enhancement of the simple adjective, thus sphitatara,
B., iii. 10, ¢ very widely opened’, udbhdsitara, 8., iv. 17, ‘ shining
very brightly’. Among the pronouns a curious use is that
of the indefinite kascst in the plural with a negative to express
‘none’, B., iii. 52, and 8., iv. 27, which is apparently unknown
elsewherg and should be noted for its bearing on the inter-
pretation of B., xi. 36. Nor have I anywhere else, except
for a passage in the Ramayana quoted by Gawronski® and

! My translation of 8., xviii, 2d, is wrong and should run, ‘ and therefore

he was desirous of seeing the Seer’.
* Studies aboul the Sanskrit Buddhist Literature, 13.
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perhaps Pratijiiayaugandharayana, iv. 17, come across the
practice of using a relative absolutely without postcedent to
express the idea ‘as for’; it occurs B., v. 69, vii. 57, and xiii.
59, and 8., vi. 47. The relative is also used pleonastically in
the waythat the Avesta shows was found in the original Aryan
language, e.g. B., ii. 35, 38, S., v. 46, xi. 43, and xiv. 41.

The employment of the tenses is normal in general, and
no distinction is made between the perfect, imperfect and
aorist, though the first is by far the commonest for narrative.
The particle ha is used three times, B., viii. 79, and xii. 68,
83, but only with the perfect, not with the imperfect as allowed
by Panini. The periphrastic future at S., v. 50, kartasma,
does not imply action in the remoter future (Pan., iii. 3, 15)
as it ought to, and probably retains a good deal of the sense
of the agental noun. The use of the gerunds is lax according
to classical principles, agreeing with an oblique case in at least
20 instances, and in one case, 8., xvi. 52, with the subject
understood, not expressed ; Kalidasa does the same occasionally
to the confusion of his commentators and translators, though
the construction is logical and free from ambiguity. Gerunds
seem to be joined with ya as an auxiliary at B., vi. 48, ix. 54,
and xiti. 5, and §., v. 43, in order to indicate an action which
may take place in the natural course of events or habitually
does so, but that yd is to be so treated as an auxiliary is certain
only of B., xiii. 5 of these passages. Very curious is the ap-
parently similar construction at S., vii. 15, where the only
satisfactory explanation is to take ya with the gerund as indi-
cating a passive, like the infinitive with the same verb in the
cases quoted in the note to the translation, but admittedly
I can quote no parallels except the so-8alled passives of the
modern Indo-Aryan vernaculars. At B., ix. 6, we have appa-
rently an example of asti used as a particle with a past participle,
and the agental noun, pravestr, at B., v. 84, has already been
mentioned. The desideratives, which occur so frequently in
these poems, have often lost all seuse of intention or desire
and indicate merely what is about to happen, e.g. mumirsu,
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‘ at the point of death ’ ; and the same remark applies at times
to infinitives compounded with kama.

Of the prepositions pratt is used repeatedly with the
accusative in the sense of ‘with respect to’, ‘concerning’,
‘towards ’, but others are very rare. Possibly anu is to be
understood as governing tdm at S., vi. 36, and there is only
one occurrence of @, namely at B., ii. 1, with the ablative.
The latter is used in compounds to express ‘somewhat ’ with
pingala at B., vii. 51, and with laksya, ., iv. 33, the latter
ambiguous word being imitated by Dandin. A point of style
which is not to be commended is the fusion of @ with the augment
in verbal compounds in adhdrayan, B., i. 18, naruksat, 8., ii.
20, and possibly nadidasit, 3b., 18, and I have already alluded
to ydvat with the dative at 8., xiii. 16.

Much that is interesting is to be found in the conjunctions
and interjections. The odd habit of placing ce and k¢ towards
the end of a sentence has been frequently commented on ; it
then often emphasises by its position an important word or
else shows the predicate in cases of ambiguity, for instance
ki in 8., xv. 8, distinguishing the predicate from the epithets
in the verse. A favourite use is the doubling of ca, which
mvariably denotes simultaneity (the translation of 8., xvi.
45cd, being therefore wrong), and an excellent instance, which
previous translators have not fully appreciated, is at B., xiii.
18, where it brings out the point that Mara has only to think
of his army for it to appear. Yatah is used several times to
introduce a clause in the last pdda of a verse, giving the action
whose motive has been stated in the previous padas ; it is thus
really equivalent to tafaé ca and means ‘and accordingly .
Twice oratio recta is not marked by an 4 or its equivalent
ab the be'ginning or end, B., iv. 29, and 8., iv. 37. Sacet and
prag eva have already been mentioned, and the use of nama
in the sense of ‘ as if °, ¢ pretending to be ’, at B., iv. 29, and S.,
iv. 15, 17, is found in the Kdmasdtra and elsewhere. At S.,
vi. 9, and B., vi. 64, dsu is used as an expletive entirely devoid
of any suggestion of quickness, a practice not unknown to
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Brahmanical works of the epic period. Iva is wrongly placed
at B., iii. 64, and at 8., vii. 17'. It is further curious that in the
one instance that yads is followed by na ca, B., viii. 41, the
verb is in the conditional ; for this is the case with the only
parallel guoted by the PW, viz., MBh., xiii. 4797. Finally
I am inclined to think that kivi v@ is used in an unrecorded
fashion with astu, ¢ just let there be’, ‘ why should there not
be ’, at B., iv. 71.

The works of Aévaghosa are pleasantly free from overgrown
compounds, and of few other Sanskrit poets can it be said as
of him that the compounds are never filled out with padding,
such as the insertion of wara and the like. Some of them
nevertheless are not quite regular. For dvandvas the MSS.
show a curious variance about number, udakdgnyoh at B.,
ix. 49, against jalagneh at 8., xi. 5, and kayavacasoh at 8., xiii.
11, against kdyamanasah at S., xiii. 24 ; in all four cases according
to Pénini the dual is the proper form. The order of the mem-
bers is hardly correct in ugradhrtayudha, B., xi. 18, and bodhy-
angasitdttasastra, 8., xvii. 24, which offend also against 8S.,
§ 224, Rem. 3. Desiderative substantives are twice compounded
with their objects in a way that is not strictly according to rule,
though* occurring elsewhere, wvanabhamididrksaya, B., v. 2,
and paurapriticikirsaya, S., i. 49, and the compound brahma-
vidbrahmavid at B., i. 50, is of a kind found only in the ritual
literature. According to C and T we have an instance of the
rare compounds with na in nanyakarya, B., xi. 17, and I have
already referred to the example of the Buddhist practice of
compounding a present participle with rdpa at B., i. 80 (an
extension of Pdp., v. 3, 66%?). At B., iv. 89, and v. 12, A
shows dharma instead of dharman at thé end of a bahuvrihi,
but I have corrected both passages in view of the proper form
being found elsewhere in the Buddhacarita protected by the

! Cp. the Ramayana’s paksirad iva parvatah, quoted by Diwekar, op. cit.,
p. 50 ; the earlier Upanisads also occasionally make iva precede the object of
comparison.



Ixxviii ¢ ACTS OF THE BUDDHA

metre. Two examples of the rare adjective compounds with
alam occur at S., i. 48, 55, and reduplicated adjectives are used
to express (1) a high degree, $anyasinya, S., i. 10, and utsukot-
suka, tb., viii. 1, (2) ‘ rather’, ‘somewhat ’, bhitabhita, B., iv.
25. At B., xii. 116, mahamuner dgatabodhinidcayah, we have
a genitive dependent on a compound, a use found sporadically
in Kalidasa and other standard writers, and in several cases
the last member of a compound is understood to apply also
to another word contrasted with the first member, viz., B.,
vii. 48, bhinnah pravrityd (for pravritidharmad) hi nivrttidhar-
mah, S., xviii. 8, tvacchdsanat . . sudesikasyeva (sc. sasandt),
and ¢b., ix. bl, bhavam . . grhasukhabhimukhar na dharme
(for dharmabhimukham), which last is puzzling. For abhi-
mukha elsewhere in these poems only takes the accusative or
the genitive, not the locative, following normal practice ; the
locative is perhaps due to the fact that the genitive would not
fit in and that the accusative would be ambiguous.

These grammatical details may seem dry, but are indis-
pensable to those who would attempt textual criticism of the
two poems. They also show how far afield Asvaghosa extended
his search for material, and this remark applies with even
greater force to the poet’s vocabulary, whose range surpasses
that of any writer known to us, not excluding the most assi-
duous student of the lexica. My notes bear such abundant
witness to the fact that I need not inflict detailed proof on
the reader. Aévaghosa has not overlooked the Veda and the
ritual literature as sources for rare words, and a number of
others such as praveraya, yokiraya, ratrisattra etc., are only
known to us from ,occasional use in contemporary works.
Naturally he employs many Buddhist technical terms, but
in addition to these we find many words peculiar to Buddhism,
so far as we know at present, sahiyd, anudamsa, amukha,
krstadaka, pdrisuddhi, mosadharman, wupani, samgrahaka etc.
Many words again are not recorded from other literature and
are only to be found, if at all, in the lexica, among proper
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names Sarmkrandana, Lekhargabha, Maya and Ambara’, and
among ordinary words avi (‘mountain’), avasanga, arthavat
(‘man’), upakara, drpti, vallari (‘feather’) ete., while of
words only demonstrable otherwise for a much later date
I may note rasd and cak (frptau). Finally the special kdvya
vocabulary, which is so strongly apparent in Kaliddsa and
reached its zenith with the later poets, can be seen in these
poems in its early stages with the use of words such as pra-
snigdha, pratiyatand, kardla, nighrna (in the sense of avasa)® etc.

i Tare Porr.

To estimate the g&hebic quality of poetry, written in a
language which is not the critic’s own and which has not been
a s&c‘)ken langu:a)ge in common use for man %enerﬂgg‘ns, is a
'“prfgcai\'ious“fé_rﬁjﬁfegﬁ‘ﬁ best, and yet the iffipro a',bﬁity of much
success is no excuse for’ovading a plain duty. First we may
see if we can gain any (ﬁ(}e@ of what Indians themselves thought

(g Qg .
of him, and, as no formal judgements on his performance A

other Sanskrit writers are available, we can onlfr’ iifqéir:“'t eir
views by an examination of the passages quoting his works
or %etrazing their i uence by imitation. For the Buddha-
carita, Rajaéekharghfc_lfg‘é%@iii. 25, at Kavyamimamsa, p. 18,
the sole quotation from the poet in works on rhetoric. The
Bhojaprabandha takes over iv. 59, wholesale, and the Canakya-
rajanitiddgtra  in the Bhojardja recension, besides some
reminiﬁ_g%rl@s, makes up its verse vi. 81, out of iv. 86ab, and
an altered version of 87cd, and borrows ix. 62abe, for its viii.
136. This last verse is quoted in full in the commentary

on the Saddardanasamuccaya, p. 13, and may be the source of

18, x. 9. I think we ought to accept the MS. reading here ) Ambara is
defined as ndgabhid, which should mean either Krsna or Garuda, preferably
the former as he is pitav@sas. It also applies to the lion under the kdvya
convention that lions kill elephants, for whose occurrence in the poems see
below p. Ixxxviii, n. 2.

% Besides the Raghuvarmén passage quote€ in the translation on 8., xiii.
33, I have since found a similar use at Mattavilisa, verse 5.
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Nyayasiitra, iv. 1, 22. Verse 13 of canto viii is cited in the
Durghagavrtti and by Ujjvaladatta on the Unddisitras and by
Rayamukuta on the Amarakosa’. From the Saundarananda
Rayamukuta and Sarvananda quote i. 24, and the latter and
Ujjvaladatta viii. 53, while Bhartrhari borrowed the second
line of wviii. 35:"“54%&\ halahala (a form us&g&b‘y Siira also,
Jat., xxxi, 67) to haldhala, his versionérﬂtgfv(;ﬁmfrkmg’;several times
in literature, while KslrasvaAmin quotes it in its original shape,
as does Parnabhadra in Padicatantra (H.O.S., XI}, i. 145.
None o-f these Ve'rgst:&mare in éﬁy@ghoga’s more elaborate style,
which, it may be in errga;lA ceased, to appeal to later generations.
The questiomwation is important, because in the
earlier writers especially borrowing was often intended as
criticism of some weakness in the passage so appropriated.
But it is more difficult to deal with than direct citation; on
the one hand it was the regular pragtice of Indian poets to
lift an idea or a phrase from a predéces\gr, it being notorious
that nasty acaurah ({c\_ag@analz (Kavyamimdamsd, p. 61), and this
was considered”‘b%\m;issible as long as a new twist was given
to the matter borrowed. On the other hand almost all the
(kdvya literature between Aévaghosa and Kalidaga has disap-
peared and we cannot be sure that an afiﬁ\f)b,régtmfoan from
the Buddhist poet is not really taken from some unknown
intermediate work, unless there is a marked individuality
in the common features. Moreover imitation is not always
conscious ; an echo of a passage once read and long forgotten
ma %(5(1%%&% rg‘bﬁ“‘_l&pind in the course of composition and lead
to 'appropriation of another’s ideas without the borrower’s
being aware of his indebtedness. Bearing these considerations
in mind, we may newvertheless say that for Bhasa, whom I hold
to be thé author of the Swvapnavasavadaita and the Pratijria-
yaugandharayapa and who cannot be much later in date than
Aévaghosa, four passages mark themselves out at once as

1For the quotations from Aévaghoga by the medisval Bengali school
of grammarians see Zacharie, ZII, 1932, 11I.
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borrowing from B., i. 74, xiii. 60, and xxviii. 15, and S., x. 8.
The last of these is interesting as implying that the w(‘l(ra,m&tlst
considered the verse imitated to be an artificial donceit?. The
next considerable work of kdvya to m immd is the Rtusamhara ;
for, though eminent scholars still Bitribube it to Kalidasa?®,
%w gtudents of thé® nlcefles of style are hkely to accept the
m&cj; but will rather see in it a halfway house between him
“gnd" Aévaghosa, some of whose peculiarities and weaknesses
it shares, notably the tendency to repeat words and phrases.
Despite the difference of subject, the influence of the Buddhist
writer is possible in a number of passages, and probable in
iii. 8, karandavananavighattitavicimalah, and iv. 9, Sardrika-
dambavighattitans (B., v. 53, and 8., x. 38, where note MS.
reading), and vi. 24 (or 23), cittarm muner ap: haranti nivrtta-
ragam (B., iv. 11), the idea being repeated at vi. 31 (or 30).
That there was a relationship between Asvaghosa and
Kalidasa did not escape Professor Cowell in editing the Buddha-
carita, but if a long list of parallel passages can be drawn up,
for few of them can a direct loan be proved to be necessary?®.
An interesting case is the relationship between B., viii. 25,
and R., iii. 15, in which the epithets applied by Asvaghoga to
women are used of lamps by Kalidasa, as though he were criti-

1 For detailed discussion see Ind. Ant., pp. 95~99 and 113-114. B., xxviii.
15, describes the Mallas as rushing furiously out to fight ‘like snakes who have
been confined in a pot ’ ; we have the same comparison in identical circumstance
at Pratijidyaugandhardyaya, iv, p. 62 (I.8.8. edn. ; cp. loc. cit., p. 113).

?The argument that it might belong to Kalidasa’s juvenilia does not
impress me ; the artistic conscience of Sanskrit poets has combined with absence
of printing facilities to save us from the painful immaturities of genius. Nor
does the work bear any of the obvious stigmata of tlse novice.

8 There has been no critical consideration in adequate detail of alidasa’s
debt to Aévaghosa, though many writers have touched on the subject. A
useful collection of passages in the Buddhacarita which have parallels in Kali-
dasa will be found in Nandargikar’s Raghuvamséa (3rd edition, 1897), Intr.,
161-196 ; see also Gawroriski, Rocznik Orientalistycany, 1914, Diwekar, op.
cit., 49 and 88ff., and Sukumar Sen, JASB, 1930, 185, and Haraprasid Sar-
varddhan Lekhamdld (Calcutta, 1932), 1726,
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cising his predecessor’s hatatvisah as improperly said of women.
The parallels at times assist in the correct interpretation of
Asévaghosa’s text, but throw little light on his methods or on
Kalidésa’s attitude to him in general, though they do show the
much greater technical skill of the later poet. Of his guccessors
Bharavi and Magha may be oocasionally suspected of referring
to the Buddhist writer, but the cases are too indefinite to be

@g\iswblg of proof. That Bhartrhari knew him we have

i already seen, and m(a‘gxm 258,868 in Bana’s two prose works
suggest that he had Taf ot hese poems to obtain material
for similes, some of them being quoted in my notes, but later
kavya writers appear to have no acquaintance with them. Of
the rhetoricians I have noted that Rajasekhara quotes him
directly, and I am satisfied that Dandin has B., iv. 33, in mind
in his phrase dlaksyakesara, Kavyadarsa, ii. 44, and B., xi. 71,
for 4b., iii. 120. Bhamaha may also be referring to him, when
he criticises the cacophony of ajikladat (S., ii. 30), but the
form also occurs in the Bhaftikdvya and in the fragments of
the life of the Buddha referred to above at p. xxxvi. These
facts indicate that Aévaghosa exercised only a minor influence
on writers '%Jggj to Kalidasa, and we may safely assign
as the reasons for the comparative neglect of his works not
only the decline of Buddhism and the fr_%ﬁi"_ce“‘ggainst his
religion, but also a change of taste and a liking for other methods
of writing. .

If then his style was considered out of date in the classic
period, it is best to start its examination b}; &&%%garison with
older models of kawya writing, that is, inevitably with the
Ramaydpa. We have to treat the epic, in the shape in which
it has come down to us, not as the work of a single poet, but
as the production of a school, all whose members are inspired
by the same ideal. Their most obvious characteristic arises
from the fact that the epic was meant for continuous recitation
and had to be so planned as to hold the audience without
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imposing too great a §train on their receptiveness'. It is almost
entirely composed therefore in a metre, whichafbl‘%ys evenly
without obvious division, but which avoids rionoto by the
endless variations on\alfr_‘g}_l_n; of which it iss’)é?t\al}z"a,sleE ; the verses
are treated not as units in themselves, but as parts of a whole,
and the tension of listening is Mitigated by frequent repetitions
ANIKHE | yay -—
and recurrences of the same stock phrases and by the slow
movement of the story, so that anyone whose attention had
wandered for a moment could pick up the threads again without
e@ﬁ@gt. Asévaghosa follows an exactly opposite method.
Each verse is a separate unit in itself both grammatically and
in sense and is made up of four clearly {gﬁr@d padas, in
which cross reference and similarity of framework serve equally
to bind the whole together and to delimit it from the gontiguous ¢
verses. He has chosen tq point, out this difference to us by
occasionally taking an epfc t\&é‘_ﬁ?xd demonstrating how a verse
should be constructed on it. Thus at 8., i. 35, a recurrent <
epic expression is made the basis of a verse with three similar

compounds :—

Baddhagodhangulitrana hastavisthitakdrmukah |
Saradhmatamahating vyayatibaddhavasasah

Or he takes ib., 43, the common phrase suvibhakiagntardpana
and builds round it a complicated play on words. When
therefore he uses another similar compound hastyasvaratha-
samkirpam at tb., 52, and the second line consists of two con-
trasted words starting with nigidha and anigagha, we see that
pada b, which our MSS. give in the form asarnikirnam anakulam,
must read as a single compound, that is, I should have amended to
asanvkirpajandkulam. The treatment of each verse as a separate
whole is properly a réversion to the practice of the Rigveda,
and it is remarkable in how many respects Aévaghosa’s methods

!The same motive explains the simplicity of Kaliddsa’s verse in his
dramas as compared with their complicated structure in his poems.
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—.. back to those of the %ore\ad aﬂ,&;\:ede poets of that collection,
notably in regard to @%éﬁm ance, repetition of the same
words in a verse, the use of ggfming‘f\'é‘%c. I do not wish to
suggest that he consciously modelled his work on the older
poetry, but that his technique derives from a school of kavya
writers, which ha qusibly been long in existence and whose

style had more &ffinities with the Rigveda than with the Rama-

yana, and that the latter’s influence should rather be sought
in language, ideas, similes and other rhetorical figures.

When we come to the classical kdvya, we find this method
much developed. The principle that each verse is a separate
unit is still more strongly held and, though Kalidasa occasionally
constrycts, a verse on parallel or contrasted pddas®, ordinarily
his @:yﬂl__m is based on the verse as a whole and not on the
individual pddas. .His practice was followed with more en-

. thusiasm than diSGretion ﬂby later poets, so that gltima’ELeI «
" a kdvya epic beca,mg litt&g more than a collection of ‘%ﬁ;}a
poems loosely striin ““on the thread of the story. Though
Aévaghosa had not travelled to the end of the road, he found
that the creation of a poem out of a number of stanzas, each
sharply Md from its neighbours, brought certain
difficulties in its train. Whether it was an inner cempulsion
of his nature or the fashion of the day that led him to seek
expression in the form of poetry, he had a very definite object
in his works, a message to deliver of whose supreme importance

he was firmly convinced, and effective narration was therefore
Qupdt et

1 Refrains, which are typical of ballad literature, occur also in the Ramd-
yana, but only apparently in the later passages.

2 A curious instances of this may be quoted. Aévaghosa sometimes makes
a verse With three comparisons, putting the main sentence into ¢ and the last
comparison into d and so producing the effect of the final pada being an after-
thought, thus B., ii. 20, vii. 8, and xii. 13, against 8., viii. 31, xvii. 22, and
xviii. I, where the main sentence closes the verse. This procedure, to which
a parallel can be found in the Rigveda, is followed by Kalidasa, Vikramor-
vadiya, i. 7, which has a further likeness to B., ii. 20, in that each describes
a gradual prooess.
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to him a prime necessity, since by M{igﬁ_ of interest he
might fail to keep his readers’ minds directed to the real issue.
Further as a dramatist he -had no doubt learnt in his plays
how to maintain in some form or other that unity, without
which the attention. of the audience cannot be held, but a
kdavya epic %“I?o*v?fdeaﬁ‘ medium less suited to the object he had
in view. To the classical writers this difficulty did not present
itself ; they had no message to deliver beyond the appeal of
their art and only a secondary interest attaches to their stories,
whose unfolding could be and in most cases was neglected.
In order then to obg%in thg urﬂzi_’\oy @;fto his purpose, he adopted
the procedure of articﬁfatiﬁ% his poems as clearly as each verse.
The proportion of space allotted to each episode was calculated
with care, and verses were grouped together by various devices,"
as it were into paragraphs, each with a single subject,” The
simplest way of doing this is by change of metre, an excellent
instance of which is to be found in the passing from Upajati to
Vamsastha at B., xi. 57-58, as the Buddha takes up a new
point in lqﬁi\?nargq ment ; but the possibilities of this were limited.
Another expedient is the employment of yamaka to mark the
end of a period ; thus the description of Kapilavastu is rounded
off with such a verse, 8., i. 56, and similarly the speech of the
disciple, tb., ix. 49. Nanda’s speech, S., x. 50-57, ends with
two verses which have yamaka at the end of each pdda, but
the aim here is also to indicate strong emotion. Or a whole
seriesAo;“ verses are constructed on a similar scheme, with a
refrain"as ¥t B., xi. 28-33, or with a set of parallel similes,
B., vi. 31-34, and xiii. 46-51. More simply S., x. 7, ends
with the words vibhisanam raksanam eve cadreh, and the next
four verses describe the a?gbhﬁggg{z*@pd the® two following the
mktsam;h wk}il?‘A the Pifple patth is separated from the sequel®
by a rhyiing verse. Less obvious perhaps is 8., xviii. 23-32,
where each first line contains adya and describes an achieve-
ment of Nanda’s and each second line contains k¢ and supports
the first with the*enunciation of a general principle. The
twelve verses, 8., xvi. 63—64, are of a more intricate pattern.,
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Primarily there are six pairs of verses, each consisting of a
statement of the wrong and right procedure in a particular
cage ; the first six verses form a whole, as do the last six, while
the first four are interlocked by each having a simile derived
from fire and the last six each have a medical simile. The
carefully wrought paragraph describing Kapilavastu in 8.,
i, is interesting as different in method from similar set pieces
in later poems and as very much on the lines followed by Bana
in his overgrown descriptive sentences, and should be compared
with the*¢ruder procedure adopted for the character of Sud-
dhodana in the succeeding canto.

If T have laboured this point, it is because the methods
employed by the poet to secure unity of effect with a consecutive
flow of thou%mt outzof a series of clear-cut stanzas, each cast
in the same™ jpﬁilg,‘ are partly responsible for the odd exterior

,xvhich his poé’iﬁg Vfiao _oftgr}‘?prq‘sent to us. The problem he
»tackled is in reality iffSoluble ; ‘Not even all Spenser’s metrical
skill and ear for rhythm can maligktbpﬁplaborate stanza of the
Faerie Queene anyt}}ing_zbut‘ mbnotonous in the iass, and
Aévaghosa was not ‘é'pi@)jeﬁ with the same gﬁ%ﬁfé%? of art.
But though this artificial framework might advantageously
have been 5%“6&%?&“81‘ made less obvious, nevertheless he
does achieve his aim, but by his narrative powers, not by these
means ; for the great enjoyment which his works give us is
due in large measure to their readability as wholes, which
again arises from his skill in ordering his matter and in handling
the individual episodes. As an instance of the latter, is there
anything in Sanskrit literature equal in its own line to the scene
between Nanda and Sundari at S., iv. 12-23 ? Each verse
presents a perfect 1¥ttle picture lﬁl}i is subordinated to its place
in the whole, and the“c_%g%_;pg}ié“g\xactly right, neither too hasty
nor_too_ long drawn out. Equally it would be hard to beat
for vivid and moving presentation the still untranslated episode
of the ‘elephant loosed by Devadatta against the Buddha
at B., xxi. 40-65. Closely connected with his narrative skill

is a remarkable capacity for setting out an argument or ex-
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plaining a doctrine in clear and convincing fashion. I Tsing’s
appreciation of this quality has already been quoted, and it
seems to have been his gnomic verse which survived longest
in the memories of his non-Buddhist fellowcountrymen.
Unfqrtunately these virtugs_itzg}eti_@g% E%\ﬂ of their effect ;
for Advaghosa is a writer of ﬂ‘&ﬁing ontrasts, on the one hand
the literary artist as story-teller, preacher and poet, on the
other the scholar anxious to conform with all the rules and to
parade his knowledge. The possession of good qualities implies
a liability to the corresponding defects, and among a people
who treasured intelligence and learning it is not surprising
to find some who lapsed at times, like the Buddhist poet, into
“‘Fga;n?r . _For if his matter is excellent, his manner is often
djsﬁméir%i_gﬁ ' Take as an example the character of Sud-
dhodana in 8., ii ; read in translation, we see it tq be an admirable
. . . AT Lo B .
picture of an ideal king, free from grqss hmer%c%e and attractive
in details, and often ren,{&inding us of the account that Adoka
gives of himself in his 2éﬁlciqfsuq, but our enjoyment of the original
is obstructed by its unhappy resemblance to the section of a
grammar which sets out the rules for the formation of the
various aorists. Or take the formal descriptions in §., vii..
4-11, and x. 8-13 ; well worked out in detail, they are deficient’
in inspiration and leave us with the impression of verses made
merely to show how well the poet could manufacture this
kind of thing. AR 2 ) @0
We can trace the same terydency also in details of technique,
especially in his handling of comparisons, which constitute
in his case the main ingfedient of the rhetoric essential for the
‘Sxeciition of long narrative poems. For a bare statement of
fact, however well worded, usually fails %o convey the emo-
tional content which the authgqr Wis;he%a o cdmmunicate, and
he can obtain his object best by stimulafing the reader’s imagi-
nation, that is, by suggesting more than he says. This he does

! See my remarks in the Journal of the Society for Promoting the Study
of Religions, May 1933, 15-16,
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ordinarily by indirect expression’, which again consists almost
necessarily of comparison in some form or other, the Yery.
incompleteness of the parallel being a powerful aid to sugges-
tiveness. In a written language in close touch with the spoken
/—'-——‘ .

word the comparison is often effected by metaphor, whi¢h has the
advantage of combining economy of phrasing with vividness
of language. But the Sanskrit of Advaghosa’s day was already
too*re ote from conversational speech for him to be able to
employ ‘that method to any extent and he is thrown back,
like other kdwya writers, on the many varieties of simile. No
other Sanskrit poet perhaps is gg ‘f‘%l of simile and none certainly
draws them from so wide a”fingeg% ough some of those most
familiar in later literature, such as the lotuses that open with
the rising of the sun or moon, or the lion that kills the elephant?®,

AN . . .
are ‘sparingly introduced. To classify them exactly is not
p%ssible, but in general they can be divided, following the
sfonvenient arrangement of Indian writers on poetics, into
those cases where the similarity js purely verbal and those
where the comparison is of %ﬁh@_@gg. Those in the, former
category appeal entirely to the intellect and are devoitl  of
poetic emotion ; so far as they are witty and neat and not
used too frequently, they are free from objection g,n(lfcg‘pa,ble
.. « . (A'\Nl.h p Ad'e
of giving pleasure. But too often the poet is"Oblividus to the
necessity of fitting his co a,ri@im to the emotional situation ;
A AT T TGN arn et .

some are “dnmitigatedly pedantic, such_ A 5?he ammatical
similes at 5., xii. 9, and 10, others far¥étched cd 68FES as at
8., x. 8, 9, 10, or an academical aura envelogs them as in the

D an a™ B s
3 ¥ B

1This is what Bhamaha meant by vakrokii ; as he says, Kavydlamkdra,
ii. 86 :— o
«  Saisa sarvaiva vakroktir anaydrtho vibhavyate |
Yatno *sydin kavindg kdryah ko ’larhkaro 'nayd vind ||
% The only instances of the former are B., v. 57, and xii. 98, and of the
latter, explicitly, 5., xxvii. 9, and, implicitly, B., xxi. 46, where heroic men,
following behind the maddened elephant about to charge the Buddha, utter
lion-roars to induce him to turn round under the impression that he is being
attacked by a lion, and also 8., x. 9, if correctly interpreted p. Ixxix, n. 1.
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type that has been called psychological’. The other class are
often drawn from ordinary life, the regular similes of a preacher,
and are brought in with telling effect for moral or didactic -
purposes, such as the crushed sugarcane dried for burning
at 8., ix. 31, or the Brahminy bull that cannot be driven out
of the corn, 1b., xiv. 43. Another favourite type is the complete
ripaka, which is common in the epics and contemporary
literature but went out of fashion for the higher class of poetry .
in later ages; it may reach a certain majestic e13aﬁé%ém5§'3t'n
B., i. 70, but more often its artificial nature becomes too apparent
ag at S., iii. 14. In general the simplest comparisons are often
the best, such as rajyam diksim ivae vahan, S., ii. 6, on which
Kalidasa for once hardly improves, R., iv. 5. Some are taken
from nature ; thus commonplace perhaps but singularly appro-
priate the simile of the trembling Sundari clinging to Nanda
like a wind-blown creeper to a sal tree. Though sometimes
used pe“é\;’ﬁtically, they often show a real freshness of observa-
tion and recall the familiar sights of north-Gangetic India,
the water-birds scuttering over the leaves of a jhil (8., x. 38),
or the Brahminy ducks rising and falling on a lake as the west
wind of March lashes its surface into waves (B., viii. 29). Thus
we find ‘in his similes a strange mixture, e poet sometimes,
the preacher often, but too frequently the jedant ot the acade- |
mician, and if their variety is refreshing in contrast with
the restricted list of subjects for comparison in classical kdvya,
Indian poetry has a long road to travel before it reaches the
perfect fusion of matter and manner in Kalidasa.

Besides the various methods of comparison, we find in these
poems many other rhetorical figures, whose poetical value is
at times open to doubt. Aévaghosa is mhch given {o distri-
butive phrases, thus zeugma of one verb with two nouns, §.,
il 15cd, 16cd, 28 ab, 39ab, or one verb with two pairs of nouns,

B.,ii. 37, or two verbs with one noun, B., %, 2, or one adijeckive

18ee C. W. Gurner, The psychological simile in Asvaghosa, JASB, 193(
176-180.
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with two dependent nouns, S., ii. 5. The distributive com-
pounds (Kdvyadaréa, ii. 278) are represented sbeveral tnnes,
B., v. 26, and 42, and ix. 16, S., xvii. 59, and numemcal Ti ,c,l_].es_
are found four times, B., ii. 41, and xxvii, 11, 26, 26, and S., xvii.
60, and the pariharika once, B., xi. 71. The other ﬁgures,
whose descriptions fill the pages of the treatises on poetics,
hardly need notice, as their identification is of no aid in esti-
mating the quality of his poetry, beyond the remark that
arthantaranyasa, almost Kailidasa’s favourite figure, occurs
rarely (a good example at B., x. 26, and a whole string of them
at 8., xviii. 23ff.).

Of a different order is his fondness for repetition of the same
sound in a verse ; unlike the later poets, who employ yamaka
to prove their knowledge of its varieties as catalogued by the
‘thetoricians and to show their skill in handling them, the

emphatic positions in which, as shown above, he often places
them argue that he attributed to them a definite sthetic

value, nor does he always trouble to give a different meaning
to the repeated sound. An ordinary form of yamaka is the
repetition of two syllables at the end of a pada, S., i. 56, ix. 49,
x. 56, 57, xvii. 16. Approaching rhyme is the repetition of
the same syllables at the end of padas b and d, °am iva gantu-
kamah, B., iii. 22, °ksa tva bhanti vrksah, S., x. 21, or of a whole
pada, gam adhuksad Vasisthavat, S., i. 3, or to enforce a com-
parison a verse is repeated almost without alteration, S., xvi.
28 and 29, xvii. 33 and 34, or less exactly at S., xiii. 4, 5 and 6.
The number of cases in which the same syllables are repeated
in a verse, usually with difference of meaning but not in em-
"phatic positions, is countless, such as Sivikdm divaya, B., i. 86,
Merugurur gurum, 4., v. 37, darim three times in 8., iv. 4lab,
and dari similarly ¢b., vi. 33. So Yasodhara’s name can never
be mentioned w1th0ut adding one or more compounds ending
in °dhard. This phenomenon raises a curious question, how
did Aévaghosa prdiiounce the compound letters ? As is well
known, the Chinese translators in transliterating names reduce
the compound letters to their Prakrit equivalents, stha to
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ttha etc., though the works they translated were mostly written
in Sanskrit ; but the latest translators, such as Fa Hsien, end
of the tenth century A.D., often transliterate all the letters.
The Chinese translator of the Buddhacarita was an Indian and
must have known how Sanskrit was ordinarily pronounced
by learned Buddhists, yet we find him quite clearly at xiii. 7,
trying to translate a play of words on ’$vaftha and svasthya,
as if in the original they sounded alike. If we accept this hint,
it is natural to suppose in a number of passages that the poet
intended the compound letters to be resolved to the Prakrit
forms; thus B., x. 1, sa rajavatsah prthupinavaksah, where
vatsa and vaksas both become vaccha in Prakrit, an equivalence
of which the Jain &ihonital authors took advantage!. Simi-
larly the p}ay on words at 8., ii. 45, is only complete if sakya,
sakya and Sakra z;“r{ al{ Ir‘%}%gnced sakka ahke.. . Not _to multiply -
instances, I only a&g@_@ one other case, S., ii. 8, astra, astra,
artha. After all the same principle is applied to some extent
in the pronunciation of tatsamas in the modern vernaculars,
and if, as I think it should be, it is admitted as proved that*
Aédvaghosa intended his poems to be so pronounced, some
important consequences may be deduced. For one thing the
reductidon of the heavy consonant combinations would make
his lines flow much more lightly in recitation. Also we have
presumably the origin here of the later rule which, allows the

vl 7 . 1
equivalence of long and short vowels and of the various sibilants (
in plays on words. Furthex does this explain how it came
about that the Prakrits and Sanskrit are combined in the
Indian drama ? If the pronunciation of the latter was assi-
milated to that of the former, the plays would have been
intelligible to far wider audiences and not necessarily, confined
to those who had a good knowledg?\of Sanskrit.

. Let us return from this digression to other ways in which
the poet’s love of Tecurring sounds finds an outlet. One
favourite practice is to take the leading word in a sentence and

! See JRAS, 1932, 396.
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form a vocative compound of which this word is the base, of
the type mhsamsaya Samdayo me, 8., xviii. 8. That he saw
something formal or “hieratic in this turn of speech appears
from its being reserved almost entirely for the Buddha, the
only instances to the contrary being once to Nandavafter he
was converted, S., xii. 31, and once to Bimbisara, B., xi. 2;
in both cases the epithets are particularly approprlate to the
occasion. It is further natural that a legmn to repetitions
of sounds should lead to experiments in ﬁxyx_n_e ‘0% which there
are several in the Saundarananda. For the Buddhacarita 1
may note ii. 40, and the imperfect rhyme at iv. 30, at the end
of b and d. The other poem has a rhyme inside the pdda at
vi. 35, and xvii. 6, a more complicated one covering two pddas
at x. 11, and also at vii. 5 and 42, and rhymes at the end of all
he pddas at iv. 46, v. 20, vi. 25, x. 5 (three padas only), x. 13
(the most elaborate one), and xvii. 13. Of a different type
is viii. 32ab, where of the six words four end with mada and
two with pradah, a not wholly successful effort. But the
recurrent beat of rhyme is in little accord wit heagnkood of
epic poetry, and all the more so that the long inflexional endings
of Sanskrit require the repetition of more than one syllable
for the rhyme to become plain to the ear and that therefore
‘monotony is hard to avoid. It is not surprising then that
Advaghosa’s experiments in the Saundarananda were not
seriously continued in later poetry till we reach the lyrical
outbursts of the Gitdgovinda. ol

So far T have only touched the fringe of the main question,
the nature of Aévaghosa’s poetic ear. The classical poets of
India ha,ye a sensitfveness to variations of sound, to which
the literatures of other countries afford few parallels, and their
delicate combinations are a source of never-failing joy. Some
of them, however, are inclined to attempt to match the se
with the sound in_ 2 way that 1§ﬂde01ded1y lackmg in subtle y,ﬂ«
and they have Perpetiated el atrotities Yhies “fhi' the manufacture
of verses with a limited number of consonants or even only one.
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This last trick was fortunately unknown to Asvaghosa, whose
nearest approach to it is B., xii. 96 :—

Aparapdarasamsaraparam prepsur aparayat |
which ngs only p, s, and r except in the last syllable. The
ﬂ{e’\r efforts to express the sense by the sound are also missing ;
otherwise oB., xiii, would have been cast in a very different
mould, perhaps on the lines of the Ggndistotra, or think how
Magha would have révelled in such an opportunity. The poet’s
mastery of the fitricacies of rthythm ' s sufficiently proved by
his success in carrying off such long stretches of Upajati without
wearying the reader, and, so far as I can see, his verse is melo-
dious in general, if not reaching the sifBiticties of later kavya.
Occasional lines are particularly happy in their collocation of
consonants ; thus S., x. 64cd :—

Tato munih pavana tvambardt patan

pragrhya tar punar agaman mahitalam |

etatig?

derives its success from the h%aping up of Jg,‘l?_i_@l sounds, Or
take x. 17¢d :— e
Kva cottamastri bhagavan vadhus te
mrgt nagaklesakart kva caisa | U

where the effect of protest depends on the use of the gutturals
and sibilg‘ﬁb‘gsz,“afﬁﬁ\ consider how the line would be spoilt if we
substituted taru for naga. On the other hand he seldom hesi-
tates to subordinate agreeableness of sound to the display of
learning and will use a word such as ajihladat, whose cacophony
offended the ear of that excellent critic, Bhamaha. Till we
know with more certainty how he intended his poems to be
read, it is wiser to defer a final judgement on this point, and
best of all perhaps to leave it to his fellowzountrymen.

Reference should also be made to his habit of ustng words
. . . . G NRD S, D .
in more meanings than one, sometimes in a Yecondite fashion
that Daffes the reader ; the notes to my editions are so full of
examples that I need hardly quote any here. Interesting and
unusual is the ironical application of this method, after the
way of Indian drama, to the unconscious foreshadowing of
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future events unknown to the speaker but not to the reader ;
the pa.ssages in question are B., iii. 4, viii. 34 and 40, x. 25,
an xiij. Occasxona]ly also he seems to ava1L himself of
the aIEBl u1 f a negative a disappearing by elision elision or sarmdhi to
enable a c;tat;ement to be understood according to elther Brah-
manical or Buddhist ideas, B., iii. 25, and xii. I Tsin
was unquestionably right in saying that he cIotheg‘ mﬁ?ﬁ?cﬁ%
ideas in few words ; for, besides this habitual use of Words in
two or more meanings, every single word almost in his poems
is pregnant and should be given its full value in translation.
In no other Sanskrit poet, it seems to me, is the construction
of the sentence so packed and tight, and continually we come
across compounds which in later poets would have further
members added to them for ease of understa,ndmg and lightness
of effect. But if he habitually eﬁglﬁ\ the cheville, to use a
convenient French term, in two respects his handling of lan-
guage falls below the standard of the classical writers. His
‘in6rdinate use of (‘:}(‘)?n]uncjtnons is often wearisome, in particular
the pe rgeﬁaﬁ ré(lz‘{lrrer'fﬁlé of tatah at, for instance, B., iii. 1-9,
and S.,1i. 3041, and iv. 12-35. His motive perhaps was to make
clear the ag@tlon of his argument but the obvioushiess of
the arhfice gives some pa ges the sémblar'(;'c;e of a formally
stated pro proposition of“ﬁu;%“ He is also {n;bng t(; r%pea,t the
same word in successive verses or continually to bring in certain
phrases. As examples I may quote vayo’ nurdpa, B., ii. 22 and |
23, nathahina, 1b., ix. 24 and 27, samkuc and pranada, b.,
xiii. 62 and 54, °wahanastha, S., xvii. 23 and 24, prsatka, 1b.,
38 and 39, and for phrases samparivarya tasthuh, B., i. 17,
iv. 3, vil. 37, and xiii. 27, and manasive codyamdinah, ib., v.
71 and 87. I have already noted that the Rtusamhdra has
the samé trick of speech, evidence of its relatively early date ;
for to the later poets repetition is anathema and argues poverty
of diction and imagination.

This analysis of Asvaghosa’s technique suggests that, if
we call him rough, the Ennius to Kalidasa’s Vergil, we do not
quite find the centre of the target ; if an analogy must be found

Taes o
W A&
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in European poetry, I would rather seek it in Milton, equally
a scholar and equally fond of digplaying his learning, who
similarly sought to express his religion within the limits of an
epic. For where Aévaghosa’s text survives undamaged, he ig,
polished enough and his work is us(}lglly highly %roﬁg t and
well finished. But his intricﬁtﬁg"“ﬁan elaboration are those

of the ’g’?ﬂl@iﬂye, not of tﬂggo*pl f&ﬁ;ﬁgﬁﬁriter; not for him
the‘qs%g e relations of Kailidasa’s verse or its exact harmonies
of tone, still less the ‘slickness’ of later kdvya. He reminds
me often of some Italian painter of the fifteenth century, who
in his excitement over the new possibilities of representation
will upset the balance of his picture to direct our attention
to his skill in depicting the mtis¢ulature of a man drawing a
bow or in foreshortening an upturned head. Or, to take an
Indian parallel, the Muhammadan architecture of Ahmedabad,
geen in Q@ ‘leaves on the visitor'’s mind the impression of
singularly elaborate decoration, while the Taj Mahal, in reality
far more adorned, seems simple in comparison ; it is only a
question of the extent to which the decoration is not merely
applied ornament but has been subordinated in function to
the general schglg\lﬂ\e%of the structure. Similarly Asvaghosa’s
ing_isie{fbe on symmetry, his exposure of the framework and
his non-functional decoration are characteristic of early work,
not of a time when the greatest art is so to conceal the art_

. . . suI R, hetl
that the reader is unconscious of its presence pervaglng the
whole poem. The correct view, I would maintain then, is
that Aévaghosa is a primitive in his art, just as he is in religion
and philosophy.

But there is nothing wrong in being primitive ; our enjoy-
ment of primitive work is merely differentd in kind from that
Wh&g&:i more advanced art affords us, and we shall fall into
grievous’ error if we insist on looking in these poems for what
we-find in olassical kdwvya, instead of concentrating on that
which the author himself inﬁke‘ﬁa%iﬁss%msga For it is not only
in technique but also in feeling that the difference is seen between
a primitive and a mature writer. The latter is like some well-_
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-bred person in a highly civilised society, who prides himself
on knowing everything and being able to do everything without
either parading his knowledge or appearing to make any effort.
He must conceal the labour with which he achieves'his results,
as if his perfect skill were i born and his work produced without
toil. Above all enthusiasih nthlistasm is taboo and good taste his god,
so that he seems alm@sb to show a certain lack of feeling, an air
of m;aiﬂﬁé‘io’}ilm“nt Yo insinuateshs it were, that such studied
perfection is hardly worth while. But in the early stages of
an art the opposite prevails. Just as the primitive artist
delights to experiment with new forms and test their possibi--
lities, s0 he gives his depth of feeling free rein in his work, and
’%n_humsm excuses an occasional lz%]pso of taste or fall re of
techmque It is this freshness, this"z }gﬁL Which casts an'a iding
charm over early work, and here shrely is the secret of the hold
Asdvaghosa’s poems take on us. In his verses we catch glimpses
of a man of artistic temperament and strong passions, delighting
in everything that appeals to the senses, yet finding no suLL
foothold anywhere till he seeks refuge in Buddhism. The 2 a,
of the convert informs every word he writes, and by his 121@_1;39
conviction of the importance of his message he still carries
away readers of different faith and alien civilisation,, however
1%@_@ to them his philosophy of life may seem. His skill
in narratioft (lg 8,18 1&terested but the real appeal derives
from the spontaneous ‘emotion which overflows in his poetry.
Xy ’{‘t\hn;i emotion may be traced to two sources, the first being
his ardent evot1on to the person of the Buddha. Though the
noble paﬁ ric in canto xxvii of the Buddhacarita is no longer
available to us in the original, the bright flame of his f
shines through every line of the two poems and r? coms the
~driest Passages. Equally insigtent throughout is his sense of
the in impermanence of all @fﬁi&\np phenomena, however delight-
ful they be, and the strength _of this feeling is the measure of
the pull thch the world Sxerted on him ; for the passion with
which he denounoes%ie ordinary joys of life draws its force
not merely from a w of feeling, but also from the necess-
&\ i e
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ity of convincing himself. When he comes to deal with
that which lies at the core of his being, he ghe is learning
and drops all play with /"i‘ﬁgt'hlg;ical and ﬁe‘%ﬁgig%ﬁ%ks, to
speak straighpgﬂf‘ggm the heart. Though those who are affected
by the feminist tendency of the day may not find the subject
of canto viii of the Saundarananda to their taste, yet even
they will recognize that Asvaghosa there shows himself to
have no superior among Sanskrit poets as a writer of satire.
I}La.gaa,ll the gifts for the purposg, a command of balance and
“antit “esfg, ecopomy and pointedness of phrasing, and above all
a furious indi m'af?non, a saeva ira, at heart. Listen to these
lines, clear-cut and hard as a diamond, but searing like vitriol :—

Vacanena haranti valgund nisitena praharanii cetasd | s

Madhu tisthati vaci yositam hrdaye halahalam mahad visam y

Adadatsy bhavantt narmadah pradadatsu pravisanti vibh-
ramam |

Pranatesu bhavants garvitah pramadas trptataras ca manigu |

Gunavatsu caranti bhartrvad gunahinesu caranti putravat |

Dhanavatsu caranti trsnayd dhanahinesu caranty avajiaya |

. S., viii. 35, 39, 40.

- o
Thgggz,%'% not @r_ks from the @?E{’Lof some wit or courtly
epigrammatist, but the outburst of a man in bitter earnest,
who has himself suffered from the dg‘qgires he flagellates. But
if the world grips our ¥itals with K\kﬁ{giﬁgs which, we must tear
out by the roots, it is also %ﬁlﬁﬁ@m}, éﬁ@@@l and the poet’s
spirit rises, as he surveys with noble courage man’s brief glory
in this existence, his restless ﬂi#}i‘ﬂgs from life to life, and con-
trasts them with the eternal peace to be found in his religion.
Again the same simplicity, the same economy of phrase, but
now how eleyated and majestio :—
ﬁiu% v;;tfia?bmp;;ivarmte punah
ksayam praydtah punar eti candramah
Gatan gatam natva tu samnivartate
Jjalar nadindrm ca nrndm ca yauvanam y
8., ix. 28.
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Irresistibly Catullus’ famous lines, beginning Soles occidere
ac redire possuni, rise to the mind. Or again :—
Vihagandr yathd sdyam tatra tatra samagomah |
Jataw jataw tathadleso janasya svajanasya cay
Pratisrayanm bahuvidham samsrayanti yathddhvagdh |
Pratvyants punas tyaktva tadvaj jratisamdgamal y
8., xv, 33, 34.

Or the motif of ‘ Ou sont les neiges d’antan ?’
Balam Kurandm kva ca tat taddbhavat
yudhs jvalitvd tarasaujasd ca ye |
Samitsamiddha jvaland svadhvare
hatasavo bhasmant paryavasthitah § 8., ix. 20.

On this note let me take leave of Advaghosa, a Buddhist
Ja scholar, above all a poet, who sought other ends and strucl
other strings than the poets of the classical epoch, and let us
enjoy what he has to give us without attempting to assign him
& precise place in that galaxy.



THE ACTS OF THE BUDDHA
CANTO I
Bmere or THE HoLy ONE.

1. There was a king of the unconquerable Sakyas, Suddho-
dana by name, of the race of Iksvaku and the peer of Ikgvaku
in might. Pure he was in conduct and beloved of his people

as the moon in autumn.

2. That counterpart of Indra had a queen, a very Sac,
whose splendour corresponded to his might, In beauty like
Padma, in steadfastness like the earth, she was called Mahamaya,
from her resemblance to the incomparable Maya.

1. T and C leave it uncertain whether ‘unconquerable’ (afakyz) is an
epithet of the king or the Sikyas ; in either case there is a play of words on
Sakya and adakya as in 8., ii. 45. In ¢ T°s hphrog-byed zla-ba is equivalent to
hari§® or haric-candra, which may either be the famous king not mentioned
elsewhere in A§vaghoga or mean ‘ the moon of the asterism Sr&v&m *; but C
has ‘the first-born moon’ (?=‘the moon at the beginning of the year’).
Ag it is the moon of autumn that gives joy to men and is the subject of
comparison (e.g., 8., ii. 14), I conjecture an original $araccandra. The verse
may be tentatively restored as follows :— v

Aiksvika Iksvikusamarrabhival
Sckyesv asakyesu visuddhavrttah |

Priyah $araccandra iva prajabhyah
Suddhodano nama babhiva rdjd 1

2. The translation is not quite certain. The comparison with Maya the
goddess recurs 8., ii. 49 ; C has,  borrowing the simile, she was called Maya,
but in reality there was no comparison between them ’., Pddas a, ¢ and d
may have run :—

Tasyendrakalpasya babhiva paini
Padmeva laksmih prthivive dhird
Mayets namndnupameva Mayd
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3. This ruler of men, dallying with his queen, enjoyed,
as it were, the sovereign glory of Vaiéravana. Then without
defilement she received the fruit of the womb, just as knowledge
united with mental concentration bears fruit.

4. Before she conceived, she saw in her sleep a white
lord of elephants entering her body, yet she felt thereby no pain.

5. Maya, the queen of that god-like king, bore in her
womb the glory of her race and, being in her purity free from
weariness, sorrow and illusion, she set her mind on the sin-free
forest. )

6. In her longing for the lonely forest as suited to trance,
she asked the king to go and stay in the grove called Lumbini,
which was gay like the garden of Caitraratha with trees of every
kind.

7. The lord of the earth, full of wonder and joy, recognised

3. W’s translation of b is impossible, as Sri was not the wife of VaiSravana ;
and ¢ might mean ‘like the knowledge of one who possesses samddhi’. The
second line might have been :—

Tatas ca vidyeva samadhiyukia
garbham dadhe papavivarjitd si |
4. 1 reconstruct d : na tannimillam samavdpa tdpam.
5. The first line ran more or less :(—
Sd tasya devapratimasya devi
garbhena vaméadriyam udvahanti |
And the second line had probably vitasramadokamdyd, for which cp. 8., ii. 49,
but it is not clear if gisasi-la, “ in purity /, refers to Maya or the forest.

6. The comparison of Lumbini to the Caitraratha garden recurs 8., ii. 53,
and is a stock simile in these accounts ; cp. Mhv., I, 149, 14, and 217, 2, and
II, 19, 16, and Jdtaka, 1, 52, where cittalativanasadisarh should probably read
cittaratha®. The first line may have been :—

° Sa L;Lmbinim nama vandntobhimin
citradrumdn Caitrarathabhirdmdam

7. This verse was somewhat as follows :—

Aryadayarm tam . . ... ... ..
Vijiiaya kautzhalaharsapirnah |

Sivat purad bhiimipatir jagama
tatpritaye ndpi vihdrahetoh §
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that her disposition was noble from her possession of piety,
and left the fortunate city, in order to gratify her, not for a
pleasure excursion.

8. In that glorious grove the queen perceived that the
time of her delivery was at hand and, amidst the welcome of
thousands of waiting-women, proceeded to a couch overspread
with an awning,.

9. Then as soon as Pusya became propitious, from the
side of the queen, who was hallowed by her vows, a son was
born for the weal of the world, without her suffering either

pain or illness.

10. As was the birth of Aurva from the thigh, of Prthu
from the hand, of Mandhatr, the peer of Indra, from the head,
of Kaksivat from the armpit, on such wise was his birth.

11. When in due course he had issued from the womb,
he appeared as if he had descended from the sky, for he did
not come into the world through the portal of life ; and, since
he had purified his being through many wons, he was born
not ignorant but fully conscious.

9. C gives the precise date, ‘ the eighth day of the fourth month’, for
which cp. Prayluski, Concile de Rdjagrha, 88. For the vows that Maya took
soe Windisch, ii. 1134F.

10. F¥or Aurva see MBh., i. 6802ff., and for Prthu, ¢b., xii. 2219ff.
Mandhatr's legend is given at length Divy., 210ff., but Brahntenical legend
differs, saying he was born from the side. He is the peer of Indra as occupying
half his seat. Nothing is known of Kaksivat’s birth. The Fo pen hsing ching
(T1, 1V, 59, c25f1.) puts the comparisons, omitting Prthu, into the mouths of
the Brahman soothsayers ; FP has all four at 690, a3£f.

11. This and the next verse are relative sentences depending on fasya
in 10, and explain why the birth was miraculous. Krama means  the ordinary
course of events’ (cp. v. 36, 37), Buddhas naturally being born in a superna-
tural way. Pdda b implies that the Buddha was born free from the ordinary
defilements of birth (cp. 16 below), and cyufe is deliberately ambignous, being
regularly used of divine beings descending to earth for rebirth. For sanm-
prajanan, see AK., II, 54, Oltremare, Théosophie bouddhique, 129, n. 4, and
Windisch, ii, 88, 110, 128 ; probably it means ‘ remembering his previous
births’ in this connexion,
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12. With his lustre and steadfastness he appeared like
the young sun come down to earth, and despite this his dazzling
brilliance, when gazed at, he held all eyes like the moon.

13. For with the glowing radiance of his limbs he eclipsed,
like the sun, the radiance of the lamps, and, beauteoys with the
hue of precious gold, he illumined all the quarters of space.

14. He who was like the constellation of the Seven Seers
walked seven steps with such firmness that the feet were lifted
up unwavering and straight and that the strides were long
and set down firmly.

156. And looking to the four quarters with the bearing
of a lion, he uttered a specch proclaiming the truth: “I am
born for Enlightenment for the good of the world ; this is my
lagt birth in the world of phenomena.”

12. A’s gap in a is due to a recent gash, and it may have originally had
yo. Co’s ériya is unmetrical and, despite Wohlgemuth, probably not supported
by C. Dipti is the quality of the sun, and dhairya of the earth.

13. The first line refers to the illumination of birth-chambers; cp.
Penzer, Ocean of Story, 11, 168-9, and Padyacaddmani, iii. 26. As he was
born out of doors, not in a gitikdgrha, is it suggested that the sun took the
place of the usual lights ¢ For the golden colour in the second line see Windisch,
i1, 136.

14. C is uncertain for this verse and may have rendered a by ‘ upright,
straight, with unflustered mind’. Many suggestions, none really plausible
except Schrader’s anakul@nyubjasamuddhriini (read as one word), have been
made for emending or explaining the ffrst pada, which T may have read as in
the text or else had something like andkulo nyub]amalog_yhztam I accept A’s
original reading and treat it as a single compound,”as the non-occurrence of
ubja elsewhere is against dividing andkuldny ubja® ; this requires us under the
poet’s principle of balance to read b also as a single compound, so reconciling
AandT. For the sense I give to samudgata (C’s ‘ upright *), cp. viii. 52 below.
T has a word too much in ¢, but suggests that eve is doubtful.

15. As c refers to the sirkhdvalokita (LV., 84), gati is hardly * gait ’ here,
possibly ‘lionwise’. I translate bhavya according to C’s ‘ piercing through to
the true meaning’, the sense being known to the lexica but not recorded in
literature. T’s equivalent, snod-ldan-rnams-kyi (W reads stod-ldan,=éldaghya)
is unintelligible and presumably corrupt.



i. 19] BIRTH OF THE HOLY ONE . b

16. Two streams of water, clear as the rays of the moon
and having the virtue, one of heat, one of cold, poured forth
from the sky and fell on his gracious head to give his body
refreshment by their contact.

17. He lay on a couch with a gorgeous canopy, feet of
beryl and framework glistening with gold, and round him
the Yaksa lords stood reverently on guard with golden lotuses
in their hands.

18. The dwellers in heaven, themselves remaining invi-
sible, held up in the sky a white umbrella and, bowing their
heads in obeisance before his majesty, muttered the highest
blessings that he might obtain Enlightenment.

19. The mighty snakes in their thirst for the most excel-
lent Law fanned him and, with eyes shining with devotion,
bestrewed him with mandara flowers, offices they had performed
for the Buddhas of the past.

16. T renders $ublre ‘ white’ and C ‘pure’. In ¢ perhaps samparka
for samsparéa. This use of anfara, though close to the classic use defined as
tadarthya (e.g. R., xvi. 82, and Slokavarttika, Arthapattipariccheda, 7), is only
found in Buddhist works, and then only in the phrase kim antaram (Mhv.,
I, 360, 11, and II, 66, 15, and Samyutta, I, 201, and Childers s.v.). The point
is that the Buddha at birth is not covered with the impurities of the womb
and does not need the usual bath for cleansing purposes. The connexion of
this idea with miraculous birth goes back to RV., v. 11, 3, of Agni.

17. T’s reading in @ may be correct ; cp. Kad., 127, avamipdlasayanair
tva simhapdadankitatalair . . . pddapaih, and Mudrdraksasa, ii. 11, hemdrnkem
. . sinhdsanam. Note also Yasht, 17, 9, of a couch zaranyapakhitapad. In

¢ Liiders’ amendment may be right, the difference from A being only an easily
omitted dot.

18. The restoration of the first five syllables in ¢ cannot be exactly
determined, adréya, avyakta or nigidha being compounded with bhitdh or
bhavah. Cp. Suttanipdata, 688 (of Asita’s visit), mard . .. na dissare’ camara-
chattagahaka, Mahdvamsa, xxxi. 89-90, Jataka, VI, 331 (of Indra), HC., ch. i,
9, 18, adrsyamanavanadevatividhrtair balapallovash, and M Bh., ii. 1406. In ¢
vyadhdrayan would be best, but T’s kun-nas supports the text.

19. Bhakiivisigtanetrah has been much criticized, but is certified by C’s
chuan (Giles, 2702). 'The sense of ‘ characterized by ’ is natural and satisfac-
tory, and contrasts with videga in the first line. But there may be a secondary
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20. And gladdened by the virtue of his birth in this
fashion, the Suddhadhivasa deities rejoiced in their pure
natures, though passion was extinct in them, for the sake of
the world drowned in suffering.

21. At his birth the earth, nailed down as it. was with
the king of mountains, trembled like a ship struck by the wind ;
and from the cloudless sky there fell a shower perfumed with
sandalwood and bringing blue and pink lotuses.

22. Delightful breezes blew, soft to the touch and wafting
down heavenly raiment ; the very sun shone more brightly and
the fire, unstirred, blazed with gracious flames.

23. In the north-eastern corner of the royal quarters a
well of clear water appeared of itself, at which the household
in amazement carried out their rites as at a holy bathing-
place.

meaning. For T translates gzir, which properly means °troubled’, and it
uses mi-gzir (prasanna ?) of the Buddha’s cyes at 38 below ; in view of the
latter passage it cannot mean ° wide-open’ (so W) here. Bacot’s Tibetan-
Sanskrit dictionary however shows gzér to have meanings not recorded hy 8. C.
Das and Jaschke, but seems to be corrupt here unfortunately. Divy., 518,
has yathaiva stimile jale ’sya netram vifiste vadane virdgjate, where vidigle
corresponds to stimita and ought to mean °untroubled’, ‘ clear’ ; also SP.,
xxiv. 20, prajiigjianavidigtalocand. In the circumstances I translate freely,
C translates avyajan as if ayajan.

20. ZTathdgate cannot mean primarily the Buddha here, as Asvaghosa
does not apply such terms to him till hé reached bodhi ; it must be taken as an
adjective to uipdada, the use being presumably intended to suggest the deriva-
tion of the name. By this construction a relative yasyas can be understood
through ca to connect the verse with the preceding and following ones. The
Suddhadhivasa deities are incapable of going elsewhere (AK., 11, 216), and
their présence on earth an this occasion is possibly not suggested therefore
bere ; the Mahayéna however does not accept this limitation on their powers.

21. Gawronski compares CII, 111, 75, 13 ; note also Kad., 113, calita-
kuladaslalilitd . . . Gecakampe medini. This probably explains Vasubandhu’s
Idtadrs (AK., 11, 147), i.e. kilddri misread by the Chinese and Tibetan translators
as kalddrs.

22. Cp. R, iii. 14.
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24. And troops of heavenly beings, petitioners for the
Law, thronged the grove to wait on him, and in their wonder-
ment they cast flowers from the trees, though out of season.

25. At that time the noxious creatures consorted together
and did each other no hurt. Whatever diseases there were
among mankind were cured too without effort.

26. The birds and deer did not call aloud and the rivers
flowed with calm waters. The quarters became clear and the
sky shone cloudless ; the drums of the gods resounded in the
air,

27. When the Guru was born for the salvation of all
creatures, the world became exceeding peaceful, as though,
being in a state of disorder, it had obtained a ruler. Kamadeva
alone did not rejoice.

28. On seeing the miraculous birth of his son, the king,
steadfast though he was, was much disturbed, and from his
affection a double stream of tears flowed, born of delight and
apprehension.

29. The queen was filled with fear and joy, like a stream
of hot and cold water mixed, because the power of her son was
other than human on the one hand, and because she had a
mother’s natural weakness on the other.

24. Daréana implies a formal visit to an idol or a ruler and is still so used
in Hindi. A and T are against Gawronski’s kautithaleneva in ¢, and, as the
word cannot be applied to the trees without éve, T must be translated as above.
Whether C so understood it is not clear. The last word is a verb compounded
with ni, equivalent to arams or vyadh, possibly nipdtitani.

26. In ¢ T’s phyog-rnams rab-snan=diéah praseduh, and dge-ba, the
epithet of the sky, probably stands for uci as in xii. 119 ; O has ‘ ¥n the sky
was no cloud-screen ’.

. 27. The translation of the third pdda follows C, on whose authority I
amend T’s improbable thar.pahi to thar-phyir, equivalent to jogadvimoksdya
guruprasitau.

29. O has for a, ‘ the queen saw her son born not by the ordinary way ’,
and this probably is the sense underlying T’s ambiguous phrase.
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30. The pious old women failed in penetration, seeing
only the reasons for alarm ; so, purifying themselves and per-
forming luck-bringing rites, they prayed to the gods for good
fortune.

31. When the Brahmans, famed for conduct,, learning
and eloquence, had heard about these omens and considered
them, then with beaming faces full of wonder and exultation
they said to the king, who was both fearful and joyful : —

32. “On earth men desire for their peace no excellence at
all other than a son. As this lamp of yours is the lamp of your
race, rejoice and make a feast to-day.

33. Therefore in all steadfastness renounce anxiety and
be merry ; for your race will certainly flourish. He who has
been born here as your son is the leader for those who are
overcome by the suffering of the world.

34. According to the signs found on this excellent one,
the brilliance of gold and the radiance of a lamp, he will certainly
become either an enlightened seer or a Cakravartin monarch
on earth among men.

36. Should he desire earthly sovereignty, then by his
might and law he will stand on earth at the head of all kings,
as the light of the sun at the head of all constellations.

36. Should he desire salvation and go to the forest, then
by his knowledge and truth he will overcome all creeds and
stand on the earth, like Meru king of mountains among all the
heights.

30. Some details are uncertain, but the general sense is clear. ¢ Pious’,
lhag-ma spars-te, adhimukidh or adhimucyamandh.

31. Wohlgemuth quotes a parallel to this passage from the Fo pen hsing
ching (T1, IV, 59, cl5, the last quartet, etc.).

32. In Hindustan a house without a son is still said to be w1thout a lamp.

33. ‘Be merry’, lit. ‘ dance ’ ; W translates otherwise.

3. T's text in d is doubtful and hard to translate; C has the better
sense, ‘ should he practise enjoyment in the world, certainly he will become a
cakravartin ’.
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37. As pure gold is the best of metals, Meru of mountains,
the ocean of waters, the moon of planets and the sun of fires,
go your son is the best of men.

38. His eyes gaze unwinkingly and are limpid and wide,
blazing and yet mild, steady and with very long black eye-
lashes. How can he not have eyes that seeieverything ?”’

39. Then the king said to the twice-born : *“ What is the
cause that these excellent characteristics should be seen, as
you say, in him, when they were not seen in previous great-
-souled kings ?”’ Then the Brahmans said to him :—

40. ‘“In respect of the wisdom, renowned deeds and fame
of kings there is no question of former and latter. And, since
in the nature of things there is a cause here for the effect,
listen to our parallels thereto.

41. The science of royal policy, which neither of those
seers, Bhrgu and Angiras, the founders of families, made, was
created, Sire, in the course of time by their sons, Sukra and
Brhaspati.

42. The son of Sarasvati promulgated again the lost
Veda, which the men of old had not seen, and Vyasa arranged

37. “Fires’, dud-byed, dhiamakara. ‘Men’, rkasi-gfiis, dvipad; C’s
literal translation is misunderstood by Wohlgemuth.

39. 1 take zhes in ¢ as=kila ; so C, ‘ if it is as you say ’.

40. C makes c clear, ‘ every product by the nature of thing(s arigses from a
cause’. In d nidaréandni is an uncertain restoration, but T shows a plural
word which, whatever it is, cannot be fitted in with A’s afraiva ; the latter
therefore must be wrong.

41. In a read Asgiraé ca ? There is no need to take the irregular sasar-
Jjatuh to the Dhdtupdtha root, sarj, since the epic has such forms sporadically
(MB”., iii. 11005, 12540, and vi. 3695); moreover Makabhasya, I, 48, 9-10,
says some grammsrians allow them. Sukra and Brhaspati are® regularly
coupled together as the authors of the first treatises on political science.

. 42. These stories are discussed at length by Dahlmann, Das Mahdbharata
als Epos u. Rechtsbuch, 144ff., and are referred to at §., vii. 29 and 31. At the
latter Vy#isa is called vedavibhagakarir, which is to be understood of the Vedas,
not of the MBh. For the double meaning in d Vasistha had a son, Sakti, and
80 was sadakti, though adakse in respect of the Veda ; cp. MBh., i. 6640, putra-
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it in many sections, which Vasigtha for lack of capacity had

not done.

43. And Valmiki was the first to create the verse, which
the great seer, Cyavana, did not put together, and the science
of healing which Atri did not discover was later proclaimed

by the scer Atreya.

44. And the Brahmanhood which Kudika did not win
was obtained by the son of Gadhin, O king. And Sagara set
a limit for the ocean which the previous descendants of Tksvaku

had not fixed.

45. Janaka reached the position, attained by none other,
of instructing the twice-born in the methods of Yoga; and
Siira and his kin were incapable of the famous deeds of

Sauri.

46. Therefore neither age nor family decides. Anyone
may attain pre-eminence anywhere in the world; for in the
case of the kings and seers the sons accomplished the various
deeds their ancestors failed to do.”

47. Thus was the king cheered and congratulated by the
trustworthy twice-born, and, discharging his mind of unwelcome
suspicions, he rose to a still higher degree of joy.

vyasanasaritaplah Saktiman apy abaktavat. C did not understand parve (for
which Pan., i. 1, 34) and transliterated it as a proper name.

43. The reference in the first line has been correctly explained by
Leumann ; Cyavana, on an occasion similar to that which caused Valmiki to
make the first loka, failed to make his outery in the metre. Sovani observes
that the Atreya Sarhitd now extant was composed by Agniveda and re-edited
by Caraka, who was, according to Chinese tradition, physician to Kaniska ;
he thinks the verse may be intended as a compliment to the latter.

44. Liders’ r@jd in b may well be right.

45. %auri as the name of Krsna appears also in Luikdvatare, x. 785,
under the corruption of Mauri (the MSS. have Sauri). C seems to have read
te svabald in d.

46. Ina A’s kilah could easily be a corruption from vamsah.

47. 1 should have preferred to accept pratyayito in a in the sense of
‘convinced ’, but there is no real authority for this meaning and pratyayito
breaks the metre.
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48. And in his gratification he gave with full courtesy
rich gifts to the best of the twice-born, wishing that his son
might become lord of the earth as prophesied and that he
should not retire to the forest before reaching old age.

49. Then by reason of the signs and through the power
of his austerities the great seer Asita learned of the birth of
him who was to put an end to birth, and came to the palace
of the Sakya king, thirsting for the holy Law.

50. He was the chief among the knowers of the Absolute
and shone with the majesty of priestly power and with the
majesty of asceticism. Aeccordingly the king’s spiritual director
brought him into the regal palace with reverence and honour.

51. He entered the precincts of the royal women’s dwelling
and the rush of joy that he felt was occasioned only by the
birth of the prince; for from the intensity of his austerities
and the support afforded by old age he remained otherwise
unmoved, deeming himself to be, as it were, in a forest.

52. Then the king rightly honoured the sage, when seated,
with water for the feet and the proper offerings, and then
addressed him with due courtesy, as Antideva of old did
Vasistha :—

48. C expands the second line and makes the king desire to go to the
forest, while his son rules, i.e. it read yaya# jardm. .

50. InalacceptT’s reading and interpretation and compare Brhaddevatd,
iii. 133, mantravinmantravittamal, * also Paficaviméabrahmana, xiii. 3, 24,
mantrakrtam mantrakyd asit. Jat., i. 5, is not a parallel, though perhaps
influenced by this passage. The first line gives the reason why it was possible
to admit him to the women’s quarters and C expatiatos on this.

51. This use of swmjiiayd is common in Buddhist writings, e.g. Mhv.,
I11, 153, 12, Bodhtcarydvatara, vi. 6, and Majjhima, I11, 104. Fdt the sense
cp. 8., iii. 17, and Bodhicaryavatira, v. 21, pramaddjanomadhye 'pi yatir
dhiro na khandyate.

52. Antideva is usually called Rantideva in Brahmanical works; the
confusion is probably due to the expression Samkrtir Antidevah being taken as a
single word Sarkyti- Rantidevah, similar cases occurring in the Puranas (Pargiter,
129). TFor the comparison see M Bh., xii. 8591, and xiii. 6250.
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63. ¢ Fortunate am T and honoured this house that Your
Holiness should deign to visit me. Be pleagsed to command
what I should do, O benign one: I am your disciple and you
should show confidence in me.”

54. When the sage was invited in this befitting fashion
by the king with all cordiality, his large eyes opened wide in
admiration and he spoke these profound and solemn words :—

55. ‘It indeed accords with your great soul, your hospita-
lity, your generosity, your piety, that you should thus show
to me a kindly disposition, so worthy of your nature, family,
wisdom and age.

56. And this is the course by which those royal seers,
acquiring wealth by the subtile Law, ever continued giving it
away according to rule, thus being rich in austerities and poor
in worldly goods.

57. But hear the reason for my visit and be rejoiced.

53. In a T seems to have read dhanyam to agree with kulam ; its last
word in this pdda I read as des, not 7es.

54. T takes a as one word, but it might be better to divide sa vismaya®,
comparing 8., x. 35.

55. Lévi and Formichi take ¢ as applied by Asita to himself, on the
ground that jéidna and vayah could not apply to Suddhodana. This seems to
me very difficult in every way ; vayak means ‘ age ’, not necessarily ‘ old age ’,
but equally ‘youth’, and the implication here is that the king shows Asita
the respect due from a younger man to the older one. C also takes it as
referring to the king. )

56. Formichi takes te as=tava, which can hardly be right, but points out,
correctly probably, that nrparsayah refers to Suddhodana’s ancestors. For
sitksma dharma see note in my translation on 8., ii. 87 ; it is equivalent to
‘ the highest’, ‘ most recondite’. Schrader takes it to mean ‘ hidden (=pre-
natal) merif ’, which is indicated by C and may also be intended. T's yajento
in ¢ may be correct, but fyaj is common enough in the sense ‘give away ’;
Siéuplilavadha, xiv. 20, combines both, ydjyayd yajanakarmino ’tyajan dravya-
jatam apadidye devatdm. 1 construe babhivuh with tyajantak (SS., § 378).
For d cp. MBh., v. 1613, anadhya manuse vitte ddhyd daive tatha kratau.

57. The voice was addressed to the king, though not heard by him, and
was only understood by Asita, when he went into yoga.
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In the path of the sun I heard a divine voice saying, *“ To thee
is born a son for Enlightenment.”

58. As soon as I heard the voice, I put my mind into
trance and understood the matter through the signs. Then
I came here to see the lofty banner of the Sakya race uplifted
like the banner of Indra.”

59. When the king heard him speak thus, his bearing was
disordered with delight, and he took the prince, as he lay on
his nurse’s lap, and showed him to the ascetic.

60. Then the great seer wonderingly beheld the prince,
the soles of his feet marked with a wheel, the fingers and toes
joined by a web, the circle of hair growing between his eyebrows
and the testicles withdrawn like an elephant’s.

61. And when he saw him resting on the nurse’s lap,
like the son of Agni on Devi’s lap, the tears flickered on his
eyelashes and, sighing, he looked up to heaven.

62. But when the king saw Asita’s eyes swimming with
tears, he trembled from affection for his son, and sobbing with
his throat choked with weeping, he clasped his hands and
bowed his body, asking him :—

58. ForIndra’s banner, see M Bh. (new Poona edition), i. 57, and Hopkins,
Epic Mythology, § 69 ; later descriptions in the Brhatsamhita and Bhavisyotta-
TOPUTAIUT. N

59. Lokur suggests that the dhgtri is Maya, which corresponds to T’s
reading ; at 61 T has dkdirt. :

60. It is still disputed whether the jdla on the fingers and toes means
webbing or meshed lines ; latest discussion, Acta Or., VII, 232, and X, 298,
but AAA., 526, 8, read with 529, 23, shows later Buddhist writers to have
understood webbing. Nandargikar points out that the last mark mentioned
is still considered a sign of great strength in India ; cp. Mahkdvarda, xxiii. 5,
kosohitavatthaguyho, of a particularly strong child.

- 6l. Devi may mean Svahé or Parvati or be taken as a plural for the
divine mothers who nursed Skanda. Nandargikar remarks on ¢ that to have
let the tears fall would have been a bad omen. The root casic, hitherto only
known, except for Panini, in the later classical literature, has not been recorded
compounded with vs,
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63. < Why are you, who are so steadfast, tearful on seeing
him who differs little in form from the gods, whose brilliant
birth has been attended by many miracles and whose future
lot you say is to be the highest ?

64. Will the prince be long-lived, Holy One ? Surely
he is not born for my sorrow ? Shall the two handfuls of water
have been obtained by me with such difficulty, only for Death
to come and drink them up ?

65. Is the treasure of my fame inexhaustible ? Is the
dominion to last for ever in the hands of my family ? Shall
I win bliss in the next world, even in the sleep of death having
one eye open in the shape of my son ?

66. Is this young shoot of my family, just sprung up,

64. The meaning of the second line is that the king wishes to know if his
gon will survive him to offer the handfuls of water to the dead. Labdha, peri-
phrastic future used in a passive sense, the carliest recorded instance ; see
88., § 340, Rem. 2, and ZDMG, 64, 316, and Renou, Grammaire sanscrite, 493.
It occurs sporadically, usually from labh, in later literature, twice possibly in
Kalidasa (Meghadiita, 24, see Mallindtha thereon and Trivandrum S.S., LXIV,
20, and at Mdlavikdgnimitra, i. 7, according to Katayavema's reading), Kirdidr-
Juniya, 1i. 17, and iii. 22, Siéupdlamdim, ii. 116, Bhattikdvya, xxii. 4, 20, several
times in the Brhatkathaslokasargraha (xx. 109 and note thereon), ete.

65. The last pdda is an unsolved crux. The possible readings are as in
the text, as in A, or as in Co. (supte 'pi putre). C has, ‘ When I die, shall I
with happy mind be born peacefully and happily in the other world, like the
two eyes of a man, the one closed and the other open ¢ This seems to imply
supto and to take it in the sense of sleep=death ; that is, the king will die,
but his life on earth will continue by means of his son, and with much reserve
I translate accordingly. The straightforward meaning that the king is so fond
of his son that he keeps one eye open on kim even in sleep is inconsistent with
his being in the other world, and animise suggests that he is a deva in heaven.
But the paissage undoubtedly hints at the common statement that kings should
be awake even when asleep, e.g. Rdm., iii. 37, 21, nayanair yah prasupto ’pi
Jjagarti nayacaksusd (cp. ib., v. 34, 19), B., xxii. 51, Kdmandakiyanitisdra, vii.
58, and xiii. 29. To take a commonplace and give it a new twist is typical of
kavya procedure, though the number of demonstrable instances in Aévaghosa
is few.

66. See the Introduction for the combination of singular and plural in d.
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fated to wither without flowering ? Tell me quickly, Lord, I
am all uneasy ; for you know the love of fathers for their sons.”

67. The seer understood how the king was troubled by
the thought of misfortune and said: * Let not your mind, O
king, be disturbed ; what I have said is not open to doubt.

68. My agitation is not over aught untoward for him, but
I am distressed for my own disappointment. For my time to
depart has come, just when he is born who shall understand
the means, so hard to find, of destroying birth.

69. For he will give up the kingdom in his indifference
to worldly pleasures, and, through bitter struggles grasping
the final truth, he will shine forth as a sun of knowledge in the
world to dispel the darkness of delusion.

70. With the mighty boat of knowledge he will bring
the world, which is being carried away in affliction, up from the
ocean of suffering, which is overspread with the foam of disease
and which has old age for its waves and death for its fearsome
flood.

71. The world of the living, oppressed with the thirst
of desires, will drink the flowing stream of his most excellent
Law, which is cooled by concentration of thought and has
mystic wisdom for the current of its water, firm discipline for
its banks and vows for its Brahminy ducks.

72. For to those who, finding themselves on the desert-
-tracks of the cycle of existence, are harassed by suffering and
obstructed by the objects of sense, he will proclaim the way
of salvation, as to travellers who have lost their road.

73. Like a mighty cloud with its rain at the close of the
summer heat, he will give relief with the rain of the Law to
men burnt up in the world with the fire of the passions, whose
fuel is the objects of sense. ,

67. Aemi for aham is well established, e.g., Kirdtarjuniya, iii. 6, and
Bodhicaryavatdra, iii. 7.

69. The Peking edition supports W’s rnam for rnams in c.

71. The first line covers the eightfold path (8., xvi. 31-33).
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74. With the most excellent irresistible key of the good
Law he will throw open for the escape of living beings the door
whose bolt is the thirst of desire and whose leaves are delusion
and the darkness of ignorance.

75. And, as king of the Law, he will reach Enlightenment
and release from prison the world which is entangled in its own
snares of delusion and which is overwhelmed by suffering and
destitute of refuge.

76. Therefore be not grieved for him ; in this living world
that man is to be deplored who through delusion by reason
of the sensual pleasures or through intoxication of mind refuses
to hear his, the final, Law.

77. Therefore, though I have obtained the trances, I
have not won through to the goal, in that I have fallen short

74. This verse was imitated in the verse quoted from the Svapnavisava-
daita by Abhinavagupta ; and both have a parallel difficulty in the meaning
here of tdda (which can be read as tdla), there of tadana. Primarily it must refer
to some part of the door. T'dlakae properly is the lock of a door, Hindi talg, cp.
Divy., 577, and HC., ch. vii, 54 ; similarly tala at KA., xiv. 3, 65, and defined
ag dvdrasyodghdianayantraka by Kalpadrukosa (Gaekwad’s 0.8., XLIV), p. 17,
84. But this is impossible here. Avaddnafataka, II, 56, has however lada
undoubtedly in the sense of ‘ key ’, and I think it best to accept this meaning.
C is no help, and T takes it in the sense of éabda, given by the PW for tida
from the lexica ; or else it read °falena, ¢ handclap ’, or °nadena. Probably a
secondary sense of °talena is intended. A has a marginal gloss of vighdtayisyati
in ¢ ; this would be distinctly better according to the above interpretations and
suggests the opening of the two leaves. Vipdlayigyati should mean ° break
down ’ and requires {dda in the sense of * blow ’. Lokur says Peterson suggested
‘ hammer ’ for tada.

75. Does svaik in a imply delusion about the self ¢ Dharmardja is also
to be unddrstood in the technical sense of ideal ruler.

76. The readings in b are uncertain. I take T’s gnas to stand for asts,
and the restoration suggested is paleographically sound. The second letter of
the hidden character in A might be va, which from C would indicate docasva,
but T shows socyak definitely ; or A might have had originally éocyas sa.
Kamasukha refers to the pleasures derived through the five senses (see 8.,
iii. 34, note in translation, and ix. 43).
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of this merit. For, since I shall not hear his Law, I hold even
rebirth in the triple heaven to be a disaster.”

78. Hearing this explanation, the king with his queen
and friends was quit of his dejection and rejoiced ; for he deemed
it to be his own good fortune that his son should be such.

79. But his heart busied itself anxiously with the thought
that his son would follow the path of the sages. It was most
eertainly not that he was opposed to the side of the Law, but
that he saw the danger arising from failure of issue.

80. Then when the seer, Asita, had made known the truth
about his son to the king who was troubled about him, he
departed, as he had come, by the path of the wind, while they
looked up at him with all reverence.

81. Then the saint, who had attained right knowledge,
saw his younger sister’s son and straitly charged him in his
compassion, as if he were his own dear son, to listen to the
words of the Sage and to follow his teaching.

82. The king too, delighted at the birth of a son, threw
open all the prisons in his realm and in his affection for his

79. 1 follow C against A and T in @, as sa and ya are easily confused
in medizval Nepaliscripts. Cp. Theragathdg, 1102, isippaydtamhi pathe vajantar,
of an Arhat. Strictly drse applies to what is done by an Arhat, not by a
Buddha (4KV., i, 10, 1. 20). .

80. Incrapa is pleonastic to heighten the honorific effect of the preposi-
tion ud (Pdn.,v. 3,66). This usage with present participles is not uncommon
in Pali, e.g., Digha, 11, 202, and Uddna, 61 ; cp. also ASPP., 449.

81. This verse is almost certainly spurious, since C would hardly omit a
point of such purely Buddhistic interest. Mti is a rare word, meaning ° right
knowledge °, and T’s reading is more probable; in the latter case all, pada b
should be construed as governed by krtamatim.

82. Pdda b, which I translate according to C, has a second sense, ‘ loosen-
ing the bonds of the objects of sense’. For the translation cp. KA., ii. 36, 60,
puirajanmani v mokso bandhanasya vidhiyate, R., iii. 20, trumping this
verse, and Mhv., III, 175, 13. C’s ¢ according to the §astras and siitras ’ may
imply érutisadrsam in ¢, but cp. 8., i. 25, svavaridasadrsih kriyak ; perhaps there-
fore, * according to the use current in his family °.

2



18 ‘ ACTS OF THE BUDDHA “{i. 83

son caused the birth ceremony to be properly performed for
him in the manner that befitted his family.

83. And, when the ten days were fulfilled, in the piety
aof his mind and the excess of his joy, he offered for the supreme
welfare of his son sacrifices to the gods together with incanta-
tions, oblations and other auspicious rites.

84. Moreover for the prosperity of his son he bestowed of
himself cows full of milk, in the prime of their age, with gilded
horns and healthy sturdy calves, to the full number of a hundred
thousand, on the twice-born.

85. Thereon, self-controlled, he preseribed the performance
of ceremonies directed to many ends which delighted his heart,
and when a fortunate, auspicious day had been determined,
he gladly decided to enter the city.

86. Then the queen, taking the babe, did obeisance to the
gods and entered for good fortune a costly ivory litter, be-
decked with white sitapuspa flowers and lit by precious stones.

87. The king then made the queen, attended by aged
women and accompanied by her child, enter the city in front
of him, and himself also advanced, saluted by hosts of citizens,

84. For vrddhi, sce note on 89 below.

85. The European translations omit wisaye in a as pleonastic. Lokur
and Nandargikar translate ‘ religious observance’, a sense given by Apte but
for which there appears to be no authority. 'The definition quoted by Lokur
(as=miyama, miydmaka) implies rather ‘limited to’. Joglekar renders
“ gubject mattor’, ‘details’. The literal meaning is either ‘ having many
kinds of scope ’, or ¢ having many kinds of objects ’ (sacrificial victims %).

86. Sitapuspa is the name of various flowering trees ; all the translators,
however, follow Co. in taking the compound to mean ‘ filled with all kinds of
white ffowers’. Similarly $ivdya has always been construed with pranipeiya ;
not only does its place in the sentence make my translation necessary, but a
$tvikd was recognized as a lucky object. Thus it was included among the lucky
things sent by Adoka to Devanampiya of Ceylon for his coronation, Dipavarnsa,
xi. 32, and Mahdvansa, xi. 31. The collocation shows that Aévaghosa wrote
$ivikdr, not, Sibikam.

87. 1follow Cand T in taking sthavirajanam as feminine.
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like Indra, when on entering heaven he was saluted by the
immortals. '

88. The Sakya king thereon proceeded into his palace
in good heart, like Bhava on the birth of his six-faced son,
and, with - countenance beaming with joy, directed every
arrangement to be made which would lead to many kinds of
prosperity and renown.

89. Thus the town named after Kapila rejoiced with its
surrounding territory at the prosperous birth of the prince,
just as the town of the Wealth-giver, which was thronged with
Apsarases, rejoiced at the birth of Nalaktibara.

88, For the second line I accept C’s rendering.

89. There is a play on words in °vrddhyd, which means technically ‘ the
impurity caused by childbirth’, janandsauca. Ceremonial impurity is not
ordinarily a cause of pleasure, but in this case it was so.
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CANTO 1L
e

LIFE IN THE PALACE.

1. Day by day from the birth of his son, the masterer of
gself, who had come to the end of birth and old age, the king
waxed mightier in riches, elephants, horses and allies, as a river
waxes with the inflow of waters.

2. For then he obtained many treasurcs of wealth and
jewels of every kind and of gold, wrought and unwrought,
so as to overload even that chariot of the mind, desire.

3. And rut-maddened elephants from the Himalayas,
such as even lords of elephants like Padma could not have
brought to his stables in this world, served him, and that too
without any effort on his part.

1. T can find no parallel to Co.’s “antakasye in @, and so prefer T’s reading,
for which cp., e.g., Suttanipata, 401, Buddhena dukkhantaguna. Verses 2—4
and 6 develop ¢ in detail. The reference in d is to a river growing with the
accession of tributaries, and T may be right in taking sindhu to mean the
Indus here. ’

2. Vinaya, 111, 239, gives the definition of wrought and unwrought
gold ; cp. also Majjhima, 11, 71, and MBh., i. 4438 and 8012, and xiii. 2794
and 3261.

3. The meaning of mapdala is uncertain ; but we must exclude ‘ kheddah ’,
for which the Sanskrit is v@ri and which"does not seem to have been known in
Northern India till a late period (not in Nepal till 1913). The choice lies
between ‘elephant stables’,  picketing ground’, as at v. 23 below, and the
common technical use for the turning movements which elephants and horses
were, and still are, taught to execute (e.g., Meyer’s translation of K4., 732,
Zusatz on 214). For the latter note PW’s reference to MBh., vi. 1765, for
abhini of training elephants. Another difficulty lies in tha, omitted in the
European translations ; possibly ¢ ordinarily * (Lokur), or else by contrast with
Padma, the elephant of the southern quarter (Rdm., i. 42, 16, and M Bh., vi.
2866), who does not tame earthly elephants. T may have read mandale (also
proposed by Bohtlingk) and took tha=asmin, ie. ‘in his domain’, corres-
ponding to asya of the next two verses.
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4. And his city shook with the tread of horses, adorned
with the various marks and decked with trappings of fresh
gold, or laden with ornaments and having flowing manes,
which he acquired either by his military power, from his allies,
or by purchase. )

5. And so too there were in his kingdom many excellent
cows, contented and well-nourished, unspotted, giving pure
and abundant milk, and accompanied by well-grown calves.

6. His enemies became neutrals, neutrality turned into
alliance, allies were united to him with peculiar firmness.
He had only two parties ; but the third, enemies, did not exist.

7. So too for him heaven rained in due time and place,
with gentle winds and rumbling clouds, and with the sky adorned
with rings of lightning, but without the evils of showers of
thunderbolts or falls of meteoric stones.

8. At that time frnitful grain grew according to season,
even without the labour of tilling ; and the very herbs for him
became still more abounding in juice and substance.

9. Though that hour brings as much danger to the body
as the clash of armies, yet women were delivered in due time
safely, easily and without disease.

10. - Except for those who had taken vows of mendicancy,
no one begged from others, however wretched his means might

4. T does not give the preposition for °bhisitaih, but it can hardly be
anything else than vi.

5. Arajaska could mean * docile '; but C translates ¢ of unmixed colour ’,
i.e. white, not spotted so as to appear grey. White is considered the best
colour for a cow (Grierson, Bihar Peasant Life, § 1113).

7. Co. divides the compound in a 8o as to apply $abda to the winds also.
As between Co. and T in b, afiga does not fit in well with kundala.

8. The three evas in Co.’s second line are hardly possible. T substitutes
asya for the second one apparently, but #i eva is none too easy; for it should
mean * the same °, whereas there is a contrast between corn and herbs.

9. The difference between Co. and T is so great in d, that I think A must
have been partly illegible, causing Amrtdnanda to insert a guess of his own.

10. Many conjectures, none satisfactory, have been made for the amend-
ment of a from Co.’s text. The restoration of T is certain, and in paleography
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be; and at that time no man of position, poverty-stricken
though he were, turned his face away when solicited.

11. At that time in his realm, as in that of king Yayéti
the son of Nahusa, no one was disrespectful to his elders, or
lacking in generosity, or irreligious, or deceitful, or given to hurt.

12. And by constructing there gardens, temples, hermi-
tages, wells, water-halls, lotus-ponds and groves, they showed
their devotion to dharma, as if they had seen Paradise before
their eyes.

13. And in the joy of deliverance from famine, peril and
disease, the people were as happy as in Paradise. Husband
did not transgress against wife, nor wife against husband.

14. None pursued love for sensual pleasure ; none withheld
wealth from others to gratify his own desires ; none practised
religion for the sake of riches; none did hurt on the plea of
religion.

15. Theft and the like and enmity disappeared. His

and sense is sound. C has, ¢ except for those who took on themselves the four
hoty seeds (?, or kinds of plants ?)’; the verb shou, ‘ receive’, ‘ take on one-
self’, is geveral times used by it in compounds to translate vrata, and, allowing
for the corruption or unrecorded sense of the last word, we may justifiably
conclude that it had the same text. Prarthayont: is unusual but not without
precedent ; for a certain use of the active instead of the middle, besides those
given in the PW,see Pratijiiayaugandharayana, iv. 8. For the second line cp.
Abhisamayalarhkdra (Bibl. Buddh., XXII1), i. 58, kréo ’pi narthindm ksepta.

12. T cannot be reconstructed fors and may be corrupt. I understand
the verse somewhat differently to the European translators, and would not
take kriydh to mean ‘ceremonies’, the point being that, as people follow
dharma to gain Paradise (8., ii. 37, and Aédoka Pillar Edicts passim), such
devotion as theirs could only arise, one would think, from an actual vision of
Paradise’

13. Lokur and Sovani object to the dual verb in the second line as not
in accord with the use of vd; the same objection applies to the text of i. 41ab,
where however the defect can easily be removed by amendment,

14. TFor b cp. 8., i. 52¢, and note thereon in text.

15. This verse, which is not in C, is probably spurious. It is clearly
related to Rdm., ii. 119, 10, which shows Anaranya (cp. MBh., xiii. 566l,
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kingdom was at ease and independent, free from foreign rule,
peaceful and prosperous, like the kingdom of Anaranya of old.

16, For then at the prince’s birth in the realm of that
king, as in that of Manu, son of the Sun, joy prevailed, evil
perished, dharma blazed forth, sin was quenched.

17.  Since the prosperity of the royal race and the accom-
plishment of all objects had been thus brought to pass, the king
named his son accordingly, saying * He is Sarvarthasiddha .

18. But when queen Maya saw the vast power of her
son, like that of a divine seer, she was unable to bear the joy
it caused her ; then she went to Heaven to dwell there.

19. Then the queen’s sister, who equalled her in majesty
and did not fall below her in affection and tenderness, brought
up the prince, who was like a scion of the gods, as if he were
her own son.

20. Then the prince gradually grew up in all due perfection,
like the young sun on the Eastern mountain, or the flame
fanned by the wind, or the lord of the stars in the bright fort-
night.

21, 22. Then they brought to him from the houses of
his friends priceless unguents of sandalwood and strings of
jewels, filled with magic herbs, and little golden carts to which
deer were harnessed, and ornaments suited to his age and little
elephants, deer and horses of gold, and chariots yoked with
little oxen, and dolls gay with gold and silver.

7684, and Maitri Up., i. 4) to be the king referred to. I should prefer to read
rdstram as the last word of d, with T’s rdj7iak as an alternative though inferior.

16. Co. was probably right in conjecturing kalusam in d. /

17. Co.’s text in a is so weak and differs so much from T that evidently
A was partly illegible here. I accordingly accept T’s reading, whlch is implied
by FP and explains how A was misread ; C is no help.

18. W thinks T may have read jatapraharsa in ¢ ; I doubt this,

20. All three similes exemplify the ordered growth of brightness.

21. For the magic powers of certain herbs, see Formichi’s note on this
verse and S., v. 31, with note thereon in my translation.

22. The words in this verse must be in the same case as in 21, so I have
put them all into the accusative, But Geakrire might be passive and then all
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23. Though but a child and attended in this fashion
by the various kinds of sensory pleasure suitable to his age,
yet in gravity, purity, thoughtfulness and dignity he was
unlike a child.

24, He passed through infancy and in course of time
duly underwent the cerecmony of initiation. And it took
him but a few days to learn the sciences suitable to his race,
the mastery of which ordinarily requires many years.

25. But, as the king of the Sakyas had heard from the
great seer, Asita, that the prince’s future goal would be the
supreme beatitude, he feared lest he should go to the forests
and therefore he turned him to sensual pleasures.

26. Then from a family possessed of long-standing good
conduct he summoned for him the goddess of Fortune in the

should go into the nominative. In d I think putrih, though not authenticated
in this sense, is certain for T’s ‘little figures of men’ and better than Co.’s
dubious ganirik ; but the restoration of ¢ is somewhat speculative. I take
phyun-rius as=chun-us (both being pronounced alike), comparing phyed-du
for ched-du in 18d ; and saraprayukte is indicated by T instead of prayulia.
For ‘little oxen’ the alternative to goputraka is gorapake (so Pali assa®,
hatthiripaka), or even possibly govarnaka (cp. vatsavarna, S., xviii. 11, and note
in translation). Co.’s text is too much at variance with T to be authentic
and W’s byun-dus, though supported by the Peking edition, is surely a wrong
reading.

23. In d T reads dpal ($r1) twice ; W conjectures dpak for the first, i.e.
bauryena for daucena.

24. Comparison of Co.’s MSS. witk T shows that A here had the first
three syllables of b correctly and the next two partially, the rest of the pdda
being obliterated. T’s hdu-byed properly =samskdra, of which pratipatti is a
synonym. Cp. Jat., 225, 23, kalakramad aviptasamskarakarma, and for the
Buddha’s initiation §.,ii. 63. Ind T omits kula and is probably corrupt (read
ramn rigs rjes-su for ran dan rjes-su 2).

25. The last pdda was evidently illegible in A except for the last two
syllables, but the restoration of T is not quite certain, apparently vanar for
vandni. C is no help and I should prefer vanarm na yiyad iti.

26. The wording of d suggests invocations to Sri (8ir’avhayana, Digha,
I, 11), of which Buddhists did not approve. For abhidhina, see note on
iii. 3.
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shape of a maiden, Yadodhara by name, of widespread renown,
virtuous and endowed with beauty, modesty and gentle bearing.

27. The prince, radiant with wondrous beauty like
Sanatkumara, took his delight with the Sakya king’s daughter-
-in-law, as the Thousand-eyed with Saci.

28. The monarch, reflecting that the prince must see
nothing untoward that might agitate his mind, assigned him
a dwelling in the upper storeys of the palace and did not allow
him access to the ground.

29. Then in the pavilions, white as the clouds of autumn,
with apartments suited to each season and resembling heavenly
mansions come down to earth, he passed the time with the

/noble music of singing-women.

30. For the palace was glorious as Kailasa, with tam-
bourines whose frames were bound with gold and which sounded
softly beneath the strokes of women’s fingers, and with dances

/hat rivalled those of the beautiful Apsarases.

27. Therestoration of a is certain, cp. Jdt., xix. 19, vidyotamanam vapus@
ériyd ca, and Ram., vi. 35, 1; Mhv., 11, 197, 5, has Sanatkumdrapratimo kumdro
dyutiman ayam.

28. The hormyo is properly the upper part of the palace. For T’s
vyadisati sma cp. iii. 51.

29. TIn b for radijitesu T has spyod-pa, which translates car and vrt. This
is evidently the right sense, as is shown by bhéimau. For the vémdnas are the
heavenly mansions in which the debas live, and are always dkddastha (e.g.
Mahdvarisa, xxvii. 13), not on earth. So at B., xviii. 87, the vikdra built by
Anithapindada is compared to ‘ the palace of the Lord of Wealth descended
(to earth)’, and similar comparisons occur elsewhere, e.g. MBh., v. 5180,
vimananiva nivistani mahitale, Kad., 50, ambarataldvatirnabhir divyavimdna-
panktibhir ivdlamkrtd, and Kathdsaritsigara, xxxiv. 143. 1t is very' doubtful
what the Sanskrit word should be; if the text is correct, we can only get the
sense~by referring to the Naighantuka’s gloss of raj by gatikarman cited in the
PW, and this is far from satisfactory. In ¢ T translates déraya by gzhi, which
is used for dlaya, and my translation is corroborated by C ( suited in warmth
and cold to the four seasons ; according to the time of year they chose a good
dwelling ’) and by many parallels,
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31. There the women delighted him with their soft voices,
charming blandishments, playful intoxications, sweet laughter,
curvings of eyebrows and sidelong glances.

32. Then, a captive to the women, who were skilled in
the accessories of love and indefatigable in sexual pleasure,
he did not descend from the palace to the ground, just as one
who has won Paradise by his merit does not descend to earth
from the heavenly mansion.

33. But the king, for the sake of his son’s prosperity and
spurred on by the goal predicted for him, abode in holy peace,
desisted from sin, practised self-restraint and rewarded the

good.

34. He did not, like one wanting in self-control, indulge
in the pleasures of the senses, he cherished no improper passion
for women, with firmness he overcame the rebellious horses
of the scnses, and conquered his kinsmen and subjects by his
virtues.

31. TFor the second part of a T is two syllables short and has only rram
hgyur-rnams-kyis kyan (=vikdrars ca). If we read rnam-par rnam etc., the
lacuna would be explained and the reading would be wvividhai$ ca bhdvair.
In d bhravadcitair has intrigued some scholars; but it i8 quite correct and the
phrase recurs HC'\, ch. vii, 57, 1, where Cowell and Thomas translate ‘ raised
eyebrows . T translates by bskyod-pa, * agitate’, ‘ move ’, and we have to do
with tho root vac, vafic, which originally meant ‘ move crookedly ’°, ‘ in curves ’,
then ‘ move’, used in the RV of horses galloping ; cp. Cariy@pitaka, iii. 9, 10,
pada avaficand, Bhattikdvya, xiv. 74, and other references in PW.

32. Karkasa properly ‘ firm ’, ‘ hard ’, often of a woman’s body or breasts,
and then ‘experienced’, ‘indefatigable’, as in ranakarkaéa, Ram., v. 44, 5
(=ranakarmaviédrada, ib., 44, 8). Cp. BRNS., xxiii. 59, ratikalahasarprahdresu
karkasah, and the definition of ratikdarkadya at Dhirtavitasarvida (ed. Catur-
bhani), 21, 16. For punyakarman cp. 8., x. 52, and vi. 3.

34. T shows Co.’s reading in the much discussed pdda b to be correct,
and takes visamam to mean ‘improperly ’ (ma-runs). Janani I understand as
a synonym for mdilrgrama, the regular Buddhist designation for the female
sex; cp. MBh., xii. 11141. The contrast between jigdya and vijigye is pre-
sumably a hint at the rule embodied in Payp., i. 3, 19,
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35. He did not learn science to cause suffering to others,
but studied only the knowledge that was beneficent ; for he
wished well to all people as much as to his own subjects.

36. And for the long life of his son he worshipped the
shining constellation, whose regent is Brhaspati, and he offered
oblations in a huge fire and presented the twice-born with
gold and catitle.

37. He bathed to purify his body with the waters of the
sacred bathing-places and his mind with the waters of the
virtues, and at the same time he drank soma as enjoined by the
Vedas and observed in his heart the self-produced bliss of
religious tranquillity.

38. He spoke what was pleasant and not unprofitable ;
he stated what was true and not disagrecable ; for self-respect
made him unable to say even to himself a pleasant falsehood
or a harsh truth.

39. He gave no opening to feelings of partiality or the
reverse, according as he liked or disliked his petitioners, and

35. Presumably vidyd in @ implies magic practices and the other forms
of knowledge deprecated by Buddhists.

36. Syllables 5 to 7 of a are hard to read in A but corroborated by T.
The star meant is Pusya, whose divinity is Brhaspati, cp. Divy., 639, Pusya-
naksotram . . . Brhaspatidatvatam, and Brhatsarhita, xcviii. For the importance
of Pusya in the Buddha legend see the text, associated with the
Mahiasanghikas, which is translated by Przyluski, Concile de Rdjagrha, 88. The
word Anigirasa, sometimes applied te the Buddha, also hints at the connexion
between him and Pusya. T takes kréana to mean ‘gold’, a meaning only
known from the Naighantuka ; in the BV it is usually translated ‘ pearl’.

37. 1 take papau in d from pa, ‘ drink ’, and from pd, ‘guard’; cp. S.
i. 69.

39. For dosa=dvesa in b cp. v. 18 below and note on S., xvi. &2 in text ;
for the idea MBh., xii. 2456, and Jat., xxiii. 78. The sense of ¢ and d, unlike
the text, is certain. In ¢ I follow T, the confusion between suddha and labdha
appearing also in Sthiramati's commentary on the Madhyantavibhiga (Calcutta
0.8.), note 655 ; for suddha as applied to vyavahdira, see M Bh., xii. 3195. The
conjecture in d is supported by C, which translates ¢ twice to bring out the
double meaning ; it runs, ‘ He determined to live in solitary retirement and
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observed purity of justice as being holy ; for he did not esteem
sacrifice to be so in the same degree.

40. He ever quenched straightway with the water of
gifts the thirst of expectant suppliants, and with the battle-axe
of good conduct, instead of by fighting, he broke down the
swollen pride of his foes.

41. He disciplined the one; he protected the seven ;
seven too he abandoned and he observed five ; he won the set
of three ; he understood the set of three ; he knew the set of
two and gave up the set of two.

42. He did not have the guilty executed, although he
adjudged them worthy of death, nor did he even regard them
with anger. And he inflicted mild punishments on them,
since their release too was looked on as bad policy.

43. He carried out the most difficult vows of the ancient
seers ; he gave up long-cherished feuds, and he obfained renown,
made fragrant by virtue; he swept away the dust of defiling
passions.

decided litigation with fairness. He deemed better fortune to lie in deciding
cases than in vast numbers of sacrifices.’

40. As Co. observes, the poet hints at the water poured out in giving
gifts. For the second line cp. 8., ii. 33, and 36, The reference is firstly to
the vices, peculiar to kings and subdued by his good conduct, and secondly to
his external foes who submit without fighting, just as a cakravartin conquers
by dharma, not by military might.

41. This riddle has been variously explained ; I understand it as follows.
One is his self. The sevens are the contituents of a kingdom and the seven
vices of kings {cp. xi. 31, 32 below). Five refers to the five updyas (3., xv. 61,
and note thereon in my translation, and also M Bk., iii. 11306). The threes are
dharma, artha and kdma, and either the three daktis (note prabhdva, 8., i. 45),
or the thrte parties of verse 6 above, or the three conditions, sthana, vrddhi
and ksaya. The twos seem to be good and bad policy (naya and anaya or
apanaya), and kdma and krodka (MBh., v. 1160, and xii. 2720 ; for a Pali
reference, see Jataka, V, 112, 24.5, where the avoidance of kodha and hdsa
(=harsa) constitutes the khattiya vata).

43. Forccep. 8.,i.59. Ind there is a play on words, rajokarana meaning
* duster ’ (or ‘-broom ’ ?).
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44.” He did not desire to exact revenue beyond the amount
due, he had no wish to covet the goods of others. And he did
not desire to expose the wickedness of his adversaries, nor did
he wish to bear wrath in his heart.

45. Since the monarch behaved thus, his servants and the
citizens followed the same course, just as, when the mind of
a man in mystic trance has become wholly calm and is compact
of tranquillity, his senses become so likewise.

46. Then in the course of time the fair-bosomed Yasodhara,
bearing her own fame, bore to the son of Suddhodana a son,
Rahula by name, with the face of Rahu’s adversary.

47. Then the ruler of the earth, in possession of the son
he had longed for and fully assured of the prosperity of his
race, rejoiced at the birth of a grandson as much as he had
rejoiced at the birth of a son.

48. Overjoyed at the thought that his son would feel
paternal affection, just as he himself felt it, he attended to the
various ceremonies at the proper season, as if in his love for
his son he were on the point of mounting to Paradise.

44. Bali means land rovenue ; the king takes his one-sixth without adding
illegal cesses. For apravrfia in the sense of ‘illegal’, ‘not customary’, see
KA., ii. 26, 3, and MBh., v. 7534. The verb in d is uncertain, but avivaksit
from vah corresponds fairly with T and is the soundest palaaograﬁhically. Is
it merely a coincidence that Mahdbhdsya, 111, 279, 10, gives acikirsit and
ajihirgit next to each other as exumplos of this aorist !

45. Cp. KA., viii. 1, 16, svayam yacchilus tacchilah prakriayo bhavanti.

46. As Leumann points out, Aévaghosa derives Rahula from Rihu and
la, ‘ take’ (="kill’), so that Rahula has not merely a face like the moon, but
his face is that of Rahu's foe. When Yadodhara carries her own fame,
the reference is presumably to her carrying the Buddha’s son in her womb.
C has for this word, ‘ when Ya$odhard grew up gradually in age ’ ; did it read
svavajodharaydim ?

47. Paramapratita could also mean ‘ highly delighted °.

48. The precise point of the comparison in d escapes me ; Formichi holds
that he wanted to go to Paradise, now that he was sure of funeral offerings,
and translates putrapriyak, ‘ beloved of his sons .
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49. Abiding in the path of the great kings of the golden
age, he practised austerities without even doffing the white
garments of ordinary life and worshipped with sacrifices that
brought no injury to living creatures.

50. Then by his good merit he shone forth gloriously with
the splendour of sovereignty and of asceticism alike and was
illumined by his family, conduct and wisdom, wishing to
diffuse brightness like the thousand-rayed sun.

51. And he, whose sovereignty was established, honoured
and intoned the holy chants of Svayambhi@i and performed
works of great difficulty, like Ka in the primeval age when he
wished to produce creatures.

52. He laid aside weapons, he pondered on the Sastra,
he pursued holy calm, he undertook the law of restraint ; like
one who is self-controlled, he was not a slave to any object
of sense ; he looked like a father on all his domains.

53. For he maintained the kingdom for the sake of his
son, his son for his family and his family for his renown, his
fame for heaven, heaven for the sake of his self ; he only desired
the continuance of his self for the sake of dharma.

54. Thus he performed the manifold dharma, which is

49. For prathamakalpika cp. AK., 11, 172,

50. I question if this, the usual rendering of d, brings out the force of
the simile ; it can hardly be so jejune. Perhaps feja utsisrksuh, as applied Lo
the king, ‘ about to abandon sovereignty’, or ‘ martial behaviour’ (foreshadow-
ing tatydja Sastram in 52) ; or else can ¢ Be construed to apply to the sun ?

51. The first line is not clear; drcika, properly part of the Samaveda.
Svayambhuva is difficult ; perhaps ‘revealed by Svayambhii’ (so T), or else
read svayambhuvam. There seems 10 be a veiled reference to the Buddha,
whois called Svayambhii at AK., II, 56, and repeatedly in the LV and Mahayana
works. The second line means that he performed austerities, the Brahmanas
often saying of Prajapati, when about to create, that fapo ’tapta. Aévaghosa
applies duskara to tapas below, xii. 94, and at §., iii. 4.

52. As Formichi obsorves, va$i in ¢ could mean ‘ one who bears rule’,
suggesting the absurdity, ‘like a king he possessed no kingdom’, Similarly
in d, taking vigaydan as ‘ objects of the senses ’.

64. For nipdta, a Vedic word, cp. S., xviii. 31.
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observed by the religious and is established through revelation,
ever hoping that, now that the prince had seen the face of his
son, he would not go to the forest.

55, Kings who in this world desire to preserve their
personal sovereignty guard their sons, but this dharma-loving
lord of men by letting his son loose among the objects of sense
kept him from dharma.

56. But all the Bodhisattvas, those beings of incomparable
natures, first tasted the flavour of worldly pleasures and then,
when a son was born to them, left for the forest. Hence,
though the motive cause was fully developed in him by the
accumulation of past acts, he enjoyed sensual pleasure till he
reached Illumination.

55. In d I do not follow Co.’s reading, because the collocation of perfect
and imperfect is awkward ; subscript »a and u are casily confused in A. C
and the modern translators take the first line to mean that kings who desire
t0 keep the sovereignty in their families guard their sons from evil ways.
But KA., i. 17, and 18, suggests a more sinister interpretation. The most
dangerous enemy of a king is his son ; if he wishes to keep the rule in his own
hands (@tmasarsthdm, cp. KA., viii. 2, 5), he holds him under guard and does
not let him go free in his domains (visayesv amufican).

56. Anupamasaitva implies that the Bodhisattvas were not to be
criticized for tasting sensual joys; cp. the discussion and verses quoted A44.,
540 (acinty@ he jindtmojah). Hetu in c¢ refers to the three kudalamilani ; cp.
xii. 68 below, and 8., v. 16, and remarks on the subject in the Intfoduction.
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CANTO II1
Tur PrINCE’S PERTURBATION.

‘1. Then upon a time he listened to songs celebrating
the forests, with their soft grass, with their trees resoundmg
with koils’ calls, and with their adornment of lotusponds.

2. Then hearing of the entrancing character of the city
groves, beloved of the womenfolk, he set his heart on an ex-
pedition outside, like an elephant confined inside a house.

3. Then the king learnt of the state of mind of that
heart’s desire, styled his son, and directed a pleasure excursion
to be prepared worthy of his love and majesty and of his son’s
youth.

4. And, reflecting that the prince’s tender mind might
be perturbed thereby, he forbade the appearance of afflicted
common folk on the royal road.

5. Then with the greatest gentleness they cleared away

1. C has ‘singing girls told the prince (sc. of the forests) with beating
their instruments and singing to the sound of lutes’ which supports T’s reading
adopted in the text and also my interpretation of nibaddhdni. For the tradi-
tion, see KL, 107. C is mosily very free throughout this canto, especially in
the description of the prince’s progress.

3. The verse recurs in a corrupt fotm, Divy., 403. Co., followed by all
the translators except W, Sovani and Nandargikar, takes putrabhidhdnasya
as=putrenabhihitasya, which, though possible, is somewhat difficult and requires
& poerer meaning for bhdvam ; cp. ii. 26, and 8., ix. 34, x. 3.

4. Samvega as a religious term denotes the firat step towards conversion,
when perturbation of mind is produced by something and leads to considera-
tion of the inherent rottenness of the world and so to the adoption of the
religious life. Thus a phrase is put into the king’s mouth, that means more
than he intends.

6. For the usual rough way of clearing the road for royal personages,
see the opening scene of the Svapnavdsavadgita. There is a reminiscence of
this verse in the passage of the Divy. referred to under verse 3 above.
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on all sides those whose limbs were maimed or senses defective,

"the aged, sick and the like, and the wretched, and made the
royal highway supremely magnificent. ‘
" . 6. Then, when the road had been made beautiful, the
prince, after receiving permission, descended at the proper
time in full splendour with well-trained attendants from the
top of the palace, and approached the king.

" *7. Thereon the ruler of men, with tears in his eyes, gazed
long at his son and kissed him on the head ; and with his voice
he bade him set forth, but out of affection he did not let him
go irr his mind.

* 8. Then the prince mounted a golden chariot, to which
were harnessed four well-broken horses with golden gear,
and with a driver who was manly, skilful and reliable.

9. Then, like the moon with the constellations mounting
to the sky, he proceeded with a suitable retinue towards the
road which was bestrewn with heaps of brilliant flowers and
made gay with hanging wreaths and fluttering banners.

10. And very slowly he entered the royal highway, which
was carpeted with the halves of blue lotuses in the shape of

8. For the description of the charioteer, cp. Jdt., 226, 12.

9. In a the Sanskrit of T’s hbras-spos is uncertain ; the natural meaning
s ‘perfumed rice’. The Peking edition’s hbras-sbos suggests hbras-so-ba=
ldja, but the metre doos not allow the extra syllable in T. Possibly hbras-
spos should have this sense, for there are countless passages in béth epics,
the Jdtakas, Kathdsaritsagara and elsewhere showing the use of flowers and
laja at triumphal entries. C however only refers to flowoers and I have there-
fore retained the colourless °jdlash in the text.

10. A’s kiryamdpah in b is difficult and ought to be avakiryamdnah, as
conjectured by Bohtlingk ; T does not show the case-ending, though its bkram-
-pa implies ©filled .with’, which could only apply to the road,®and not
‘ beshowered with ’, the meaning required if the prince is meant. Cis no help.
For ay conjecture cp. verse 25 below, kirpam . ..rdjapathan . .. pauraik,
and xiii. 32. An exact parallel is Kathdsarilsagara, xliv, 73, 74 ; but A’s text
can be supported by ¢b., xxxiv. 126, and Rdm., vi. 44, 31 (avakf in both cases),
and Ram., vi. 39, 2 (kf). A’s reading makes abhiviksyamdnah in d poor, s
the idea is already fully expressed by its first line, sq that one would have to

3 . : o
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eyes open to their widest in excitement, as all around the
citizens gazed at him. _ ,

11. Some praised him for his gracious bearing, others
worshipped him for his glorious appearance, but for his be-
nignity others wished him sovereignty and length of days.

12. From the great houses humpbacks and swarms of
dwarfs and Kiratas poured forth, and from the meaner houses
women ; and all bowed down as to the flag in the procession
of the god.

13. Hearing the news from their servants, ¢ the prince,
they say, is going out”, the women obtained leave from their
elders and went out on to the balconies in their desire to see
him. .

+ 14. They gathered together in uncontrollable excitement,
obstructed by the slipping of their girdle-strings, as they put
their ornaments on at the report, and with their eyes still
dazed by sudden awakening from sleep.

15. They frightened the flocks of birds on the houses
with the jingling of zones, the tinkling of anklets and the clatter

accept T’s variant there. Note the comparative sphitatara to show a high
degree. Ardha is unusual in these comparisons ; the stock word is dala (e.g.,
8., vi. 26). Compare R., xi. 5, pauradrsitkriamdrgatoranau, where by toranas
are meant strings of lotuses hung along the sides of the road.

12. Humpbacks, Kiratas and dwarfs are regularly mentioned in Buddhist
and Jain works and in Sanskrit literature, at least from KA. onwards, as
inhabiting the harems. The reference‘in d is to Indra’s banner ; S., iv. 46,
shows the sense to be that the people bowed down to the Buddha as to the
flag, not that their bowing was like the flag’s.

13. The frequent representations of such scenes in contemporary sculp-
ture shows that *balconies’ best renders the idea of harmyataldni. The
manys J’Ema are more likely to be the older women of the family than the
male head of the household.

14. Vinyasta in ¢ can only mean ‘ put in order’, ‘ arranged ’, not ‘ put
on awry’, as has been suggested. T supports A’s reading, and I do not
think we should amend (e.g., Speyer’s vrthdtta®,  taken up at random ’).

15. Foracp. 8., vi. 6 and 7, and for ¢ tb., 8, and Rdm., ii. 101, 42. The
reading and sense of d are uncertain. Either as above (so Co. and Formichi),
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of their steps on the stairs, and reproached each other for
jostling. ' ‘

¥ 16. But some of these magnificent women, though longing
made them try to rush, were delayed in their movements by
the weight of their chariot-like hips and full breasts.

A 17. But another, though well able to move with speed,
checked her steps and went slowly, modestly shrinking as she
covered up the ornaments worn in intimacy.

18. Unquiet reigned in the windows then, as the women
were crowded together in the mutual press, with their earrings
ever agitated by collisions and their ornaments jingling.

19. But the lotus-faces of the women, emerging from
the windows and mutually setting their earrings in perpetual
commotion, seemed like lotuses stuck on to the pavilions.

20. Then with its palaces full to bursting with young
women, who threw the lattices open in their excitement, the

A

though samdksip in this sense is very rare, or ‘ colliding with each other in
their haste’ (so Schmidt and others, i.e. ®vegac or “vegai$ ?). For the latter
idea cp. R., xvi. 56, and SP., 74, 10.

16. The more usual comparison of the hips is to a chariot-wheel, already
referred to apparently at RV, x. 10, 7. But cp. Vikramorvadiya, i. 11, ratho-
pamadronydh. The Indian editors suggest taking ratha in the sense of avayava
known to the lexica, which is not so good. The comparison presumably is
of roundness, the reference being to the two sides of a chariot with rounded
tops, as shown in contemporary monuments. PW has no occurrence of
sotsuka as early as this.

17. T apparently divided hriy@ pragalbhd, but is not clear ; cp. lajjapra-
galbham, Jat., 116, 16. Rahah here=surata, as in R., viii. 57; cp. rahah-
samyoga at Brhaddevatd, iv. 57. Contemporary statuary, e.g. at Sanchi, shows
naked women with a girdle round the hips, which left the private parts visible ;
as proved by numerous references in literature, it was not taken Qff even
rahah. Note also iv. 33.

19. The verse recalls the fragment of a Buddhist forapa, illustrated
Vogel, La Sculpture de Mathura, pl. VIII. The suggestion is that the windows
are ponds and the earrings birds among the lotuses.

20. In b Kern’s amendment should probably be accepted. The context
shows that vitd@yana and vitayana are not the same. The latter is unknown
except for Mhv., 111, 122, 5, where the MSS. also read vgiapdana ; this last in
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city appeared as magnificent on all sides as Paradise with its
heavenly mansions full of Apsarases.

21. From the narrowness of the windows the faces of
these glorious women, with their earrings resting on each other’s
cheeks, seemed like bunches of lotus-flowers tied to the windows.

22. The women, looking down at the prince in the street,
seemed as if wishing to descend to earth, while the men, gazing
up at him with upraised faces, seemed as if wishing to rise
to heaven.

23. Beholding the king’s son in the full glory of his
beauty and majesty, the women murmured low, ¢ Blessed is
his wife °, with pure minds and from no baser motive ;

24. For they held him in reverent awe, reflecting that he
with the long stout arms, in form like the visible presence of
the god whose symbols are flowers, would, it was said, resign
his royal pomp and follow the religious law.

25. Thus the first time that the prince saw the royal

Pali=Sk. wvditdyana in sense and its latticework shutter (Coomaraswamy,
Eastern Art, 111, 196) is mentioned. I take it that Aévaghoga understands by
vatdyana a kind of oriel window projecting from the wall in which to take the
air, and by vdtaydna or vatapana some kind of shutter, possibly lattice-work,
which acted as protection against too strong a wind. The use of kardla here
is an extension from compounds like damsfrakardla, and, though not fully
recognized in the dictionaries, is to be found thus or in the form kerdlita in
the works of Bana, Dandin, Maytra, Budhasvamin, Magha, etc. ; in view of
Pali having the word in the form kaldfa, it scoms that the earliest use in this
sense is in the Hathigumpha inscription of Kharavela in the expression sirikald-
rasariravatd (Ep. Ind., XX, line 2 of inscription, which Konow, Acta Or., I,
39, takes otherwise). See also Charpentier, Monde Orienial, xxvi-xxvii,
PP- 135(-136.

21. This verse with its repetition of previous ideas and words can hardly
be authentic.

23. The last pdda recurs almost verbatim Divy., 318, 14.

24. Pugpaketu as a name for Kdmadeva is rare (only one reference in
PW, also Gandistolra, 8) ; it could also mean ‘ flower-bannered °.

25. The question is whether we should understand punarbhdvem or
*punarbhavam in d, on which T is not clear (JEAS, 1929, 539) and C not to



iii. 30] THE PRINCE’S PERTURBATION © . 37

highway, it was thronged with respectful citizens, clad in
cleanly sober guise; and he rejoiced and felt in some degree
as if he were being re-created.

26. But when the Suddhadhivasa gods saw that city
as joyful as Paradise itself, they created the illusion of an old
man in order to incite the king’s son to leave his home.

27. Then the prince saw him overcome with senility and
different in form to other men. His interest was excited
and, with gaze steadily directed on the man, he asked the
charioteer :—

28. “@Good charioteer, who is this man with white hair,
supporting himself on the staff in his hand, with his eyes veiled
by the brows, and limbs relaxed and bent ? Is this some
transformation in him, or his original state, or mere chance ?”

29. When the chariot-driver was thus spoken to, those
very same gods confounded his understanding, so that, without
seeing his error, he told the prince the matter he should have
withheld :—

30. “Old age it is called, that which has broken him
down,—the murderer of beauty, the ruin of vigour, the birth-
place of sorrow, the grave of pleasure, the destroyer of memory,
the enemy of the senses.

be used safely. I think the poet meant the former to be understood primarily,
with the latter as a hidden meaning Rinting at the prince’s future Enlighten-
ment ; but I know no other occurrence of punarbhdve without a. 1 follow T
in taking kimcit with d.

26. Divy., 408, 18, copies a. The infinitive praydtum, as Bhandari
rightly sees, can only be governed by samcodana, the root cud taking the
infinitive. In order to apply to the old man, the reading would have to
be prayantam, which is how T takes it.

28. T seems to have understood in d, ‘is this change in him natural or
chance ? ' So Schmidt, but I prefer to follow Co. and retain the opposition
between vikriyd and prakrti ; a partial parallel et R., viii. 86, and Mallinitha
thereon. C accepts the same opposition, but omits yadycchd.

30. Cp. 8.,ix. 33, and Mhe,, 11, 152, 20,
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31. For he too sucked milk in his infancy, and later in
course of time he crawled on the ground ; in the natural order
he became a handsome youth and in the same natural order
he has now reached old age.”

32. At these words the king’s son started a little and
addressed the charioteer thus, “ Will this evil come upon me
also ?”> Then the charioteer said to him :—

33. ‘Inevitably by force of time my long-lived lord will
know this length of his days. Men are aware that old age
thus destroys beauty and yet they seek it.”

34. Then, since his mind was purified by his intentions
in the past and his good merit had been accumulated through
countless epochs, he was perturbed in his lofty soul at hearing
of old age, like a bull on hearing the crash of a thunderbolt
near by.

35. Fixing his eye on the old man, he sighed deeply and
shook his head ; and looking on the festive multitude he uttered
these words in his perturbation :—

36. ‘““Thus old age strikes down indiscriminately memory
and beauty and valour, and yet with such a sight before its
eyes the world is not perturbed.

37. This being so, turn back the horses, charioteer; go
quickly home again. For how can I take my pleasure in the
garden, when the fear of old age rules in my mind ?

3l. Kidilena bhiiyak is clumsy in b and there is much to be said for
amending to balena, to balance $isutve and yuva ; C perhaps had this, ‘ then a
boy playing at games’, the idea then being of pamsukridita, playing in the
dust, not of crawling.

32. 1 do not think T’s hdar, tremble ’, necessarily supports Speyer’s
cakitah for calitah in a.

33. As the Indian editors observe ayusmat is the form of address to be
used by a charioteer to his rathin ; the poet intends it not only thus but also
in its full sense.

34. Aéaya (for which see AK., index s.v.) means the disposition or
attitude taken towards the religious life, not intentions in general. It may
imp ly here the Buddha’s resolve in past lives ultimately to become a Buddha,
something like the bodhicitia of the Mahayana.
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38. So at the bidding of his master’s son the driver turned
back the chariot. Then the prince returned to the same palace,
but so lost in anxiety that it seemed to him empty

39. But even there he found no relief, as he'eﬁ dwelt
on the subject of old age; therefore once more with the per-
mission of the king he went out, all being ordered as before.

40. Thereupon the same gods created a man with body
afflicted by disease, and the son of Suddhodana saw him, and,
keeping his gaze fixed on him, he said to the charioteer :—

41. “ Who is this man with swollen belly and body that
heaves with his panting ? His shoulders and arms are fallen
in, his limbs emaciated and pale. He calls out piteously,
‘“ mother ”, as he leans on another for support.”

42. Then the charioteer replied to him, “Good Sir, it is
the mighty misfortune called disease, developed in full force
from the disorder of the humours, that has made this man,
once so competent, no longer master of himself .

43. Thereupon the king’s son looked at the man compas-
sionately and spoke, “ Is this evil peculiar to him, or is the
danger of disease common to all men ?”

44. Then the chariot-driver said, * Prince, this evil is
shared by all. For men feast and yet they are thus oppressed
by disease and racked by pain”

45. Hearing this truth, he was perturbed in mind and
trembled like the reflection of the moon on rippling water ;
and in his pity he uttered these words in a somewhat low tone :—

40. T may have read drsfvaive at the beginning of ¢, but is not clear.

41. For samadritya cp. Ram., iv. 24, 2, tvanm samdéritya Tard vasatu, and
MBh., v. 5633, paraviryam samdsritya.

44. T’sreading in  is not good, but is connected with its rea,dmg in 46d.
In neither case has C any hint of it (in 44, ¢ Who has a body necessarily has
pain, yet the stupid contentedly go on rejoicing’, and in 46, ‘Disease the
robber arrives unexpectedly, and yet they feast and rejoice’). The con-
nexion in sense of the two lines is not obvious at first, but the charioteer has
-in mind the festal crowds around and explains how they too are subject to
disease,
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46, “This is the calamity of disease for mankind and yet
the world sees it and feels no alarm, Vast, alas, is the ignorance
of men, who sport under the very shadow of disease.

47. Turn back the chariot, charioteer, from going outside ;
let it go straight to the palace of the chief of men. And on
hearing of the danger of disease, my mind is repelled from
pleasures and shrinks, as it were, into itself.”

48. Then he turned back with all feeling of joy gone and
entered the palace, given over to brooding; and seeing him
thus returned a second time, the lord of the earth made enquiry.

49. But when he learnt the reason for his return, he
felt himself already abandoned by him. And he merely
reprimanded the officer in charge of clearing the road, and
angry though he was, imposed no severe punishment on him.

50. And he further arranged for his son the application
of sensual attractions in the highest degree, hoping, ¢ Perhaps he
will be held by the restlessness of the senses and not desert us ”’.

51. But when in the women’s apartments his son took
no pleasure in the objects of sense, sounds and the rest, then
he directed another excursion outside with the thought that
it might cause a change of mood.

46. Note ca ... ca in the first line denoting simultaneity ; pasdyan there-
fore should not be taken as governing @, cp. the similar construction in 61ab.
T’s svasthad ca is good and may be right. In d (see preceding note) read in T
bzhad-gad-byed (=hasanti}; W’s note 2, p. 27, is based on the misreading
gan.

47. 1In ¢ ca which T omits is difficult ; query $rutvaive, ‘ immediately on
hearing ’, or Gawrotiski’s $rutvd ki ?

48. W’s note 3, p. 27, is to be explained by a confusion of hgro and gros
(for which see S. C. Das, Tibetan Dictionary, 253a).

49. The construction of the second line is difficult as it stands; for
nogradandah should mean ‘averse from severe punishment’, not as above.
Simplest would be to amend ca to ki in d. Or take ca...co as making the
firet clause dependent on the second, i.e. ‘if he merely reprimanded etc., it
was that, even when angry, he was averse from severe punishment *.

50. Tor visayapracara which is much better than °prakdra, cp. 8., xiv.
48, and note ¢b., xvii. 25.
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52. And as out of his affection he understood his son’s
state of mind and took no account of the dangers of passion, he
ordered suitable courtesans to be present there, as skilled in
the arts.

53. Then the royal highway was decorated and guarded
with especial care; and the king changed the charioteer and
chariot and sent the prince off outside.

54. Then as the king’s son was going along, those same
gods fashioned a lifeless man, so that only the charioteer and
the prince, and none other, saw the corpse being borne along.

55. Thereon the king’s son asked the charioteer, ¢ Who
is being carried along yonder by four men and followed by a
dejected company ? He is dressed out gorgeously and yet
they bewail him .

56. Then the driver’s mind was overcome by the pure-
-natured Suddhadhivasa gods and, though it should not have
been told, he explained this matter to the lord of mankind :—

52. The question of the readings in b is difficult. A’s sarvegadosin is
odd ; either it implies that there was something wrong in sarivega, the first
step to salvation, which is absurd, or dosa must mean ‘ danger’, a not uncom-
mon meaning (cp. Ind. Ant., 1933, 113), but ambiguous in the context. Combin-
ing A and T, sarragadosan and the text adopted are the most plausible and
better than the reading of either of them, r@ga being preferabld to samrdga.
KS., 1. 3, 16, enumerates 64 kalds.

55. A’s reading in d involves taking hriyate as well as avarudyate in the
relative clause, which is difficult. T omits the relative and translates esah
by pha-gi, ‘ yonder ’, so that both verbs are taken in the principal sentence.
Like C it employs a phrasc meaning ‘ highly adorned’, and vibhisila is not
strong enough ; possibly the intensive bobhiisita ? As I cannot deteymine the
syllable, I leave a gap. There are many references in literature to the decking
out of corpses at funerals, especially for kings, such as Avadanadataka, 11,
134; 5, LV., ch. 14, 190, 10, Divy., 28, 1, and 562, 3 (=Majjhima, 11, 73),
M Bh., xii. 5740, and antyamandana at Kumdrasambhava, iv. 22, and R., viii.
70 ; an explanation of sorts at Ckandogya Up., +iii. 8, 5.

56. Sya in @ is hardly possible, probably derived from a misread tatas
sa in the original. Arthavat in the sense of ‘man’ is known to the lexica
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57. “This is someone or other, lying bereft of intellect,
senses, breath and qualities, unconscious and become like a
mere log or bundle of grass. He was brought up and cherished
most lovingly with every care and now he is being abandoned.”

58. Hearing the driver’s reply, he was slightly startled
and said, “Ts this law of being peculiar to this man, or is such
the end of all creatures ?

59. Then the driver said to him, ¢ This is the last act
for all creatures. Destruction is inevitable for all in the world,
be he of low or middle or high degree ”.

60. Then, steadfast-minded though he was, the king’s
son suddenly became faint on hearing of death, and, leaning
with his shoulder against the top of the chariot rail, he said
in a melodious voice :—

61. < This is the end appointed for all creatures, and yet
the world throws off fear and takes no heed. Hardened, I
ween, are men’s hearts ; for they are in good cheer, as they
fare along the road.

only, but is probably to be recognized at M Bk., xiii. 5903, and Jat., xii. 21 .
(divide tuva@rthavatsu carita®, the wording recalling 8., xviii. 25). It is used
bere for the play on words.

57. In a gupa is ambiguous, ‘ attributes of buddhi, ete.’, or ¢ objects of
senge’, or ‘ qualities * generally. I take the original reading in d to have been
priya doubled to express intensity of feeling, a common enough use. T less
probably could be read as priyah priyais ; FP has ‘ then, much loved, he is
abandoned for ever ’.

58. T omits ayam in d and may have had Cappeller’s athavd ; it is not
certain, as it sometimes inserts similar conjunctions, which are to be under-
stood, thqugh not expressed in the Sanskrit.

60. The kiabara is the curved rail on the top of the breastwork on each
side of the chariot (JEAS, 1931, 577). The exact sense of nihrdda or nirhriada
seems to be uncertain, but I doubt if it ever means ‘loud’. I follow T in
translating it, and probably in those passages where it looks as if it might
mean ‘ loud ’, it means  thrilling ’, which would do here. Loudness of voice is
obviously out of the question.

61. Adhvan, the road to the next life.
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62. Therefore, charioteer, let our chariot be turned back ;
for it is not the time or place for pleasure-resorts. For how
could a man of intelligence be heedless here in the hour of
calamity, when once he knows of destruction ?”

63. Though the king’s son spoke to him thus, he not
merely did not turn back but in accordance with the king’s
command went on to the Padmasanda grove, which had been
provided with special attractions.

64. There the prince saw that lovely grove like the grove
of Nandana, with young trees in full bloom, with intoxicated
koils flitting joyously about, and with pavilions and tanks
beautiful with lotuses.

65. Then the king’s son was carried off by force to that
grove, crowded with troops of beautiful women, and was afraid
of obstacles to the religious life like some anchorite novice
conveyed by force to the palace of the monarch of Alaka,
filled with glorious Apsarases.

62. A’s ratharn must be an error. In b it is not clear if T read °bhéimir
with A or °bhiimer ; but the construction of the former seems impossible.

63. Bohtlingk conjectured °yuktdt tu, and it would be possible to under-
stand T thus or as taking it as an adverb, as Co. does ; but either expression
seems to me odd and it is better to take videsa in the sense of ¢ eX’cellence often
found in Agvaghosa, and to understand it as referring to verse 52 a,bove.

64. Vimdnavat also applies “perhaps to Nandana, ° having heavenly
mansions ’ ; for vimdnas in pleasure groves see Jdt., xxviil. 6, xxxi. 4, and
p. 192, 23. In ¢ I follow Sovani in dividing s kamala®; otherwise the
compound is clumsy and a word is wanted to mark the change of subject from
63. For the misplacement of ive in d see the Introduction.

65. This verse is of doubtful authenticity. That it is not in C is only a
minor point, but it comes in clumsily after the preceding verse. The com-
plrison in the second line is weak and unlike Aévaghosa, and the application of
vighnakdtara to the prince at variance with the next canto. Kalila and Alaka
do not occur elsewhere in the poet’s works, and vardpsarovrtam is a faulty
expression, cribbed perhaps from iv. 28, where it is used correctly. For Alaka,
see W. Wiist in Studia Indo-Iranica, 181-212,
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CANTO IV
Tue WOMEN REJECTED.

1. Then the women went forth from the city garden,
their eyes dancing with excitement, to meet the king’s son,
as if he were a bridegroom arriving.

2. And, as they approached him, their eyes opened wide
in wonder and they welcomed him respectfully with hands
folded like lotus-buds.

3. And they stood around him, their minds absorbed in
love, and seemed to drink him in with eyes that were moveless
and blossomed wide in ecstasy.

4. For the glory of the brilliant signs on his person, as
of ornaments born on him, made the women deem him to be
the god of love in bodily form.

5. Some opined from his benignity and gravity that the
moon had come down to earth in person with his rays veiled.

6. Enthralled by his beauty, they writhed suppressedly,
and, smiting each other with their glances, softly sighed.

7. Thus the women did no more than gaze at him with
their eyes and were so constrained by his power, that they
neither uttered anything nor laughed.

4. There are many Buddhist tales of people being born with ornaments
on them ; cp. Kad., 72, sahajabhisanair tva mahdpurusalaksanar.

5. T in the second line has gsas, not gsar as in W’s text. It in d was
conjectured by Béhtlingk and is confirmed by C.

6. I translate jajrmbhire in the Dhdtupatha’s sense of gdatravin@ma on
the strength of T’s lus ni rnams (for rnam) hgyur-zhi% ; cp. 8., vii. 3, and my
notes thereon, and the gloss at 444., 316, kdyapardvartanad vijymbhamdndh.
Jrmbhaya is a sign of love.

7. Laughter is a regular method of attracting love ; hence T's jahysub
is inferior,
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8. But the purohita’s son, the sagacious Udayin, seeing
them to be so embarrassed by love as to be attempting nothing,
addressed these words to them :— |

9. “You are all of you skilled in all the arts, adepts at
captivating the feelings, possessed of beauty and charm, and
pre-eminent in your endowments.

10. With these gifts you would even grace the Northern
Kurus and the pleasaunce of Kubera, much more then this
earth.

11. You could make even lust-free seers waver, and
captivate even gods who are accustomed to the Apsarases.

12. And by your knowledge of the sentiments, your
blandishments, your wealth of charm and beauty, you have
power over women, how much more then over men in respect
of passion ?

13. When with such qualities you are lax, cach of you,
in your own special accomplishment, and exhibit such conduct,
I am displeased with your simplicity.

10. Sobhayata and Sobhayatha are unmetrical ; metre and scnse alike
require éobhayeta. The Northern Kurus are famous for their love enjoyments ;
cp. AKV.,iii, 213, 15, and AK., 111, 183.

11. The missing syllable in ¢ cannot be $cd, as this would be unmetrical.
T translates kalitdn by des-pa (j7ia), and this is the regular meéaning given in
commentaries {e.g. Mallinatha on Sis’updla,vadha, ix. 83), also in Prakrit (e.g.
Saptadataka, 225). That it thence passes to the meaning given above is shown
by Jat., xiii. 8, antehpurasundarindm vapurvildsaib kaliteksano ’pi, ‘ though
his eyes were accustomed to, ete.’

12. T shows clearly that b is a single compound ; the reading cdturyad
riipa’ of Co.’s MSS. is clumsy and cdturyaripa®, indicated by A, against the
metre. Evidently therefore we must amend on the lines of 9¢ abo%e.

13. Neither Co.’s conjecture nor T’s reading give a good sense in b.
Each courtesan has her own special accomplishment as recounted later, and
none of them are showing them off. Viyukia is no doubt difficult and the
meaning suggested rare (Finot, ‘ paresseuses ’) ; but it is the only way to get
a good sense out of the verse. The sensc of d@rjave, ‘ naiveté’, is made clear
by the next verse and Udiyin’s subsequent recommendation of anyta.
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14. Conduct such as this of yours would be more proper
in brides who narrow their eyes in shame, or even in the wives

of cowherds.

15. As for the argument that he is steadfast and exalted
by the power of his majesty, after all the might of women is
great ; therefore show determination in this matter.

16. Of old time, for instance, the great seer, Vydsa,
whom even the gods could hardly contend with, was kicked
with her foot by the harlot, Kadisundari.

17. Manthala Gautama, desirous of intercourse with the
courtesan, Jangha, and wishful of pleasing her, of old carried
forth dead bodies with that end in view.

14. Kuc compounded with n: is very rare (samnikuc only in PWK,
instances in Schmidt’s Nachirdge from late kavye, and a variant at BhN:S'.,
vi. 57).

15. Yad ap:i followed by it is a regular way of introducing an argument
to be rebutted; cp. vi. 21. T’s virah in a may be right ; A has ayan dhirah
{the change of m to n in the first word necessitates dk and resolves the ambiguity
of the character) and C may have had either, ‘now though the prince restrains
his mind with great firmness’. In d di is poor ; T so mixes de and Adi up
in adverbial formations that it may be taken to read itah here, though atalh
would be slightly better.

16. The story is unidentified and it is uncertain if Kaéisundari is a
proper name or not. Cp. §., vii. 30.

17. This verse is most probably not authentic. All the other names in
this speech are mentioned by C and are referred to elsewhere by the poet,
while FP in its parallel prose passage (p. 726b) also omits it. The story is
unknown ; I can trace no such name as Manthila or Manthala (which latter
breaks the metre), and Jangha I can only connect with Janghari of MBh.,
xiii. 256, and Janghabandhu, ¢b., ii. 111. The readings are difficult ; bhiksu
is not likely to be used by A§vaghosa of a mendicant other than a Buddhist
and has to be taken therefore as a desiderative of bhaj, as is corroborated by
its being co-ordinated with piprisu by ca. Tadarthdartham is suspicious ; T
may take it as ‘ for the sake of her wealth ’, which does not accord with the
rest of the verse, and Formichi ingeniously suggests ‘ to procure money for

b

her .
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18. A young woman, low in caste and standing, gratified
the heart of the great seer, Dirghatapas Gautama, when he was
old in years.

19. Similarly the sage’s son, Rsyasrnga, who had no
knowledge of women, was entrapped and borne off by Santa
with various wiles.

20. And the great seer, Viévamitra, though he had
entered on mighty austerities, was captivated by the Apsaras,
Ghrtacl, and deemed ten years with her but a day.

21. To many such seers as these have women brought
emotion ; how much more then can they to the innocent son
of a king in the flower of his youth ?

22. This being so, exert yourselves boldly, so that the
good fortune of the king’s family may not turn away from here.

23. For ordinary women captivate lovers of the same
class as themselves ; but they only are truly women who ensnare
the feelings of high and low alike.”

24. On hearing these words of Udayin, the damsels were
so to speak cut to the heart and set themselves to the task
of capturing the prince.

25. As if somewhat frightened, the women made gestures
designed to cause rapture with brows, looks and blandishments,
with laughter, frolicking and movements.

18. In Brahmanical works the form of the name is usually Pirghatamas ;
for the story MBh., i. 4209ff. (Poona ed., i. 98).

19. Cp. 8, vii. 3¢. For RsyZérnga’s ignorance of women cp. Ram., i.
9, 3, and Mho., 111, 1431,

20. Cp. 8., vii. 35, and Rdm., iv. 85, 7. The story is told in full, Rim.,
i. 65, substituting Menaka for Ghrtaci, verses 12-13 recalling this verse.

24. Pada c¢ is difficult. Rashivadekar in Sovani’s edition takes aiman
in the sense of yaing as given by the lexica (v. PW, s.v. 9). A better alterna-
tive is to take samdruh as used in Kausitaki Up., iii. 6, prajrayd manah sama-
rubya, ‘setting the mind to work by prajiia’ ; this develops from the sense
‘ mount ’, ‘ take one’s stand on’, and goes back to passages such as Jaiminiya
Upanigad Brahmana, ii. 3 (JAOS, 16, 144),

25. The root lad is so rare and uncertain in meaning, that T’s lalitaih
in b may be right. Co. translates dksepikah ‘ significant ’, which may be right
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26. But what with the king’s command, and the prince’s
gentleness and the power of intoxication and love, they soon
abandoned timidity.

27. Then surrounded by the women, the prince wandered
through the garden, like an elephant through the Himalayan
forest, accompanied by a herd of females.

28. In that lovely grove he shone with the women in
attendance on him, like Vivasvat surrounded by Apsarases
in the pleasaunce of Vibhraja.

29. Then some of the young women there, pretending
to be under the influence of intoxication, touched him with
their firm, rounded, close-set, charming breasts.

30. One made a false stumble and clasped him by force
with her tender arm-creepers, which hung down loosely from
her drooping shoulders.

31. Another, whose mouth with copper-coloured lower

in view of verse 40 below. The context makes it necessary to tako bhitabhita
in the sense of ‘rather frightened ’, not ‘ utterly terrified’; cp. Pag., viii. 1,
12, and 88., §252, 1. The occurrences in literature are mostly ambiguous, but
Cowell and Thomas translate the same word ‘timidly’ at HC., ch. vi, 44, 26
(p- 180 of translation).

28. T inserts kumdrah in a for which there is no room. Vibhrija is
more commonly called Vaibhraja, but-l can find no irace of any connexion
of it with Siirya, except that vibhrdj is an epithet of the sun in RV., x. 170.
Equally the connexion of Stirya with Apsarases is unusual ; but cp. the pravedaka
of Vikramorvadiya, iv, and S. P. Pandit’s discussion of the Puranic passages in
support (3rd ed., Bomb. 8.8., p. 101). Pogsibly C is right in either reading
Marutvan or in taking Vivasvat as a name of Indra.

29. The restoration of T in ab is hard ; it omits fatra and ndma, and a
possibility, too uncertain Lo be usable, is madendnd@yatds tasam tam kascon narma-
yogitah. For mama, ‘in pretence’, e¢p. S., iv. 15, 17. The conjecture in d
seems best ; samhata is a regular epithet of breusts, but sahite is also used in
the same sense, cp. viii. 29 below and M B#h., iii. 16183 with iv. 392.

31. T’s reading in d means, ‘let us talk together in secret’. For the
implication of rahasyam, see note on iii. 17. With the idea cp. Gitagovinda,
i. 5, 5, and Amarudalaks (ed. Simon), 41, bhrantyilingya mayd rahasyam
uditam tatsargamdakanksayd.
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lip smelt of spirituous liquor, whispered in his ear, ““ Listen to a

secret 7.
32. Another, who was all wet with unguents, said as if

commanding him, “Make a line here”, in the hope of winning
the touch of his hand.

33. Another repeatedly let her blue garments slip down
under the pretext of intoxication, and with her girdle partly
seen she seemed like the night with the lightning flashing.

34. Some walked up and down so as to make their golden
zones tinkle and displayed to him their hips veiled by diaphanous

robes.
35. Others grasped mango-boughs in full flower and

leaned so as to display bosoms like golden jars.
36. Another lotus-eyed damsel came from a lotus-bed

with a lotus and stood by the side of the lotus-faced prince
as if she were Padmasri.

37. Another sang a sweet song with gesticulations to
bring out the sense, reproving his indifference, as it were, with
looks that said, “ You deceive yourself ™.

32. The point, as appears from S., iv, is that the body is first moistened
with unguents and the decorative paint is then put on. Bhakii has a double
sense, enforced, as Gawronski points out, by djfidpayentiva, © as if commanding
him to be devoted to her’. The conjecture in d combines A and T
and explains the reason for her action.

33. This may be the earliest occurrence in literature of amsuka, but PW
8.v. omits the references to MBh., iii. 11093 and x. 25. I cannot restore T
in ¢, except that it had rasena. For dlaksyarasond cp. Kavyddaréa, ii. 44,
where dlaksyakesara is equivalent to asamagralaksyakesara of Malovikagnimitra,
ii. 10, @ being used in the sense of ‘ somewhat’, not as a preposition. The
note on iii. 17, will explain the point of the verse. It seems to have been an
accepted method of attraction with loogse women, cp. LV, ch. xxi,.321, of
Mara’s daughters, kiscid guhyaprakasiani sarvabharandny wpadariayonti sma,
Jataka, V, 434, guyhabhandakar sancdleti, and R., xiii. 42, vydjardhasamdar-
Sitamekhalini. In T’s text of d for phred (or phrei) we should probably read
hphro=sphur. 1t changes round the order of 33 and 34.

36. Cp. 8., vi. 36, and note in translation.

37. Anvartham can also mean °‘suitable to the matter in hand’ or
‘ eagily understood ’, but I prefer to combine it with sgbhinayam. The root

4
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38. Another imitated him by drawing the bow of her
brows on her fair countenance and making gestures in mimicry
of his solemnity.

39. A damsel with fine rounded breasts and earrings
shaking with her laughter mocked him out loud, saying,
“ Finish it, Sir 7.

40. Similarly, as he was retreating, some bound him with
ropes of garlands, and others restrained him with words that
were like ankuses but were softened with innuendoes.

4]. Another in order to bring about an argument seized
a mango-spray and asked, stuttering with intoxication, * Whose
flower now is this ?”

vasic in the passive often means ‘be disappointed > and so ‘miss a good
opportunity ’; c¢p. LV., ch. xxi, 323, yadi necchasi kamasulilasikam susthu
suvaiicitako ’si, and Candrakirti on Catubdatake, 72, yo ndma yuvd bhitvd . . .
ywvatijanam tustyd nopabhuikte sa jivaloke paramavaiicito bhavati.

38. T cannot solve the difficulties of this verse. A and T agree in their
readings, unless W is right in thinking T had anucacdre (cp. Jat., vi. 1, cacara
mrgalilaya). Anukr takes the genitive of the person imitated (S., i. 36, and
xviii. 59, and examples in PW) or accusative of the action imitated (Jdt.,
233, 13-14, Yamasya lLilam anucakdra), so that anucakdra here governs either
asya or cestitam. Prdvrtya may come from vy in the regular sense of ‘ put on’
clothes, but then we ought to read vegfitam in the sense of vestanam, ‘ putting
on a royal headdress ’, and there is no authority for this. So I prefer to take
it to vzt, for which some of the Indian editors give the sense, ¢ coming forward ’,
The above translation is based on taking it as equivalent to pravriye in the
transitive sense (PW, wvart, pra+, 14), known only to the epics and always
governing an accusative of action. "

39. TFollowing a suggestion of Sovani’s, I take samdpnofu in its plain
sense to mean, ‘ Cap that, if you can’, ‘ Improve on my joke’, and as also to be
divided sa ma=dpnotu, ‘ Catch me .

40., Both lines refer to elephants.

41. For quarrels in the technique of love, see KS., ii. 3, 18, and 5, 38,
and pratiyoga might be translated ‘ quarrel’ here, the literal meaning being
‘ opposition ’. The mango blossom is specifically the flower of Kima, and the
answer to the question is therefore ‘ Kdma’. Formichi translates pratiyoga
‘ antithesis ’, and thinks puspa refers to the prince. This seems far-fetched,
but there may be a secondary meaning underlying the principal one, obscene
perhaps, as Rashivadekar suggests in the commentary to Sovani’s edition.
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42. One of them, modelling her gait and outward appear-
ance on those of a man, said to him, “Sir, you have been
conquered by women, conquer this earth now !”

43. Then another with rolling eyes sniffed at a blue
lotus and addressed the prince with words that were slightly
indistinet in her excitement :—

44. ¢ See, my lord, this mango loaded with honey-scented
flowers, in which the koil calls, looking as if imprisoned in a
golden cage.

45. Look at this asoka tree, the increaser of lovers’ sorrows,
in which the bees murmur as if scorched by fire.

46. Behold this tilaka tree, embraced by a mango branch,
like a man in white garments embraced by a woman with
yellow body-paint.

47. See the kurubaka in full bloom, shining like lac just
squeezed out, which bends over as if dazzled by the brilliance
of the women’s nails.

48. And look at this young asoka tree, all covered with
young shoots, which stands as if abashed by the glitter of our
hands.

42. Query prthivim iti in d ? The earth is female and the woman is
referring by innuendo to herself.

43. Rashivadekar observes that she smells the blue lotus to indicate that
it is proper to enjoy brumettes, impregnated with the perfume ofryouth, and
that her eyes are rolling to spur the prince on.

45. The last pada (1) refers to the colour of the flowers, (2) suggests the
fire of love, by which even the bees seem to be burnt.

47. The word ordinarily used for squeezing lac is mispid. Nirbhuj
properly means ‘ press with the teeth ’, KS., vi. 3, 41, and Kumarasarbhava,
viii. 49, Mialamadhyamakakdrikds, 318, 3, uses the word of a deed ?trtesting
a debt, which is nirbhukta, ‘ valueless ’ (Tib. ror-gyur-pa,  become sediment ’ ?)
‘ with the juice squeezed out ’, after the debt has been repaid. T, misunder-
standing, translates ma-zos-pa, ‘ not eaten’. It omits the relative in ¢ and
translates nirbhartsita by rma-phab gyur-te, ‘ wounded .

48. I do not think it necessary to hold with W that T shows khacita
by spras-pa. The genuineness of the verse is open to doubt ; the adoka has
already been mentioned, and the second line is a weak paraphrase of 47¢d.
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49. See the pond enveloped by the sinduvara bushes
growing on its bank, like a woman lying down and clothed in
white silk.

50. Congider the mighty power of women ; for instance,
the sheldrake in the water there follows obediently behind
his mate like a servant.

51. Listen to the sound of the impassioned cuckoo’s
cry ; another koil calls at once like an echo.

52. Can it be that spring brings passion to the birds,
but not to the wiseacre who reflects on what he should not
reflect on 7

53. Thus these young women, to whose minds love had
given free rein, assailed the prince with wiles of every kind.

54. But despite such allurements the prince firmly guarded
his senses, and in his perturbation over the inevitability of
death, was neither rejoiced nor distressed.

55. He, the supreme man, saw that they had no firm
footing in the real truth, and with mind that was at the same
time both perturbed and steadfast he thus meditated :—

56. < Do these women then not understand the transito-
riness of youth, that they are so inecbriated with their own
beauty, which old age will destroy ?

50. T is definitely against reading anuvrtya in d.

51. A’s anutkah is surely impossible in ¢. Apte gives ‘ visible’ as a
meaning of anvaksa, wRfh accounts for’ T’s translation of it. For the sense
“directly afterwards’, see S., xv. 87, and Ydjiavalkya, iii. 21, with the
Mitaksara’s gloss of sadyakh.

52. I can make no sense out of A’s reading in c.

54. ,Ind A’s sismiye seems impossible.  Vivyathe covers both T’s kjigs-pa,
* was afraid ’, and C's ‘ grieved ’. Cp. 8., xi. 7.

556. Co.s conjecture, asamvignena, is at complete variance with the
context.

56. 1n ¢ sarmmaitid would be easier, but is farther from A, while T indicates
a substantive, not a participle. 1 take sammatiam to be the former, a use

common in A&vaghosa ; similarly nirudvignah in 58 below, for which Co.’s
MSS8. substituted nirudvegih.
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57. Surely they do not perceive anyone overwhelmed
by illness, that they are so full of mirth, so void of fear in a
world in which disease is a law of nature.

58. And quite clearly they sport and laugh so much at
ease and unperturbed, because they are ignorant of death who
carries all away.

59. For what rational being would stand or sit or lie at
ease, still less laugh, when he knows of old age, disease and
death ?

60. But he is just like a being without reason, who, on
seeing another aged or ill or even dead, remains indifferent
and unmoved.

61. For when one tree is shorn both of its flowers and
its fruit and falls or is cut down, another tree is not distressed
thereby.”

62. Then Udayin, who was expert in worldly conduct
and the sdstras, seeing him to be absorbed in brooding and to
have lost all desire for sensual objects, addressed him thus out
of friendship :—

63. “The king appointed me to be your companion
because he considered me competent ; therefore I wish to speak
to you to justify the confidence he reposed in me.

59. T uses #ial for § only, hence I prefer sayed to svaped, both being
irregular. The use of tho former in the active goes back to Astareyabrdhmana,
iii. 15, 1; ep. LV., ch. xiii, 369, 1. 4X., V, 170, n. Requotes AKV as using
svapet, and svap is used in a parallel passage at Sampathabrdhmm_m, xii. 3,2, 7.
The verse recurs with variations at Bhojeprabandha, 36, quoted by Gawronski.

60. Acetas does not mean an imbecile, but something that, unlike a man,
has no reasoning faculty (‘then he is & man of clay and wood’, (), as the
supporting instance in the next verse shows; it is the opposite of sacefana
in 59.

62. Or nitiddstra can be taken as ‘the science of worldly conduct’; for
the poet’s uso of nitt cp. §., ii. 28, and xvii. 11.

63. The addition of tayd shows that pransyavatiayd cannot mean ‘affec-
tionately * or ‘unreservedly ’; it refers the feeling indicated by it to the
king.
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64. The threefold characteristic of friendship is to restrain
a man from what is unprofitable, to encourage him to what
is profitable and to stand by him in adversity.

65. 1If, after having promised friendship, I should resile
from the duty of a man and neglect your interests, there would
be no friendship in me.

66. Therefore, having become your friend, I say that
such lacksof courtesy to women ill befits one who is as young
in years and beautiful in person as you are.

67. The gratification of women, even by the use of falsity,
is right, for the sake both of countering their bashfulness
and of one’s own enjoyment.

68. It is humility and compliance that bind women’s

hearts ; for good qualities are the birthplace of affection and
women like respect.

69. Therefore, O large-cyed prince, however averse your
heart be, you should gratify them with a courtesy that corres-
ponds to this beauty of yours.

65. C seems quite clearly to have read pard@nmukhah, and T probably
did so. Either reading makes good sense, but with the text reading purusa
implies ‘ attendant ’.

67. The translation of ¢ is uncertain; paerikdra properly means
‘avoidance’, but C understands it to mean ‘ taking away ’. I take a hint from
the use of pariharati in philosophical works, ‘ counters’ an objection. To take
it in the Buddhist sense of ‘guarding’, ‘looking after’ (cp. P.T.S. Pali
Dictionary 8. pariharati and parihdre) Yis difficult to reconcile with vridd,
which means ‘ cmbarrassment ’, not ‘ modesty ’ (¢cp. 8., xii. 1, 2). T’s reading
is inferior. Awngta is no sin in dealing with women, M Bh., vii. 8741, viii. 3436,
ete., and a Mimamsaka verse quoted in Saddarsanasamuccaya (ed. Bibl. Ind.),
262, 5. But here it seems to mean little more than °insincerity ’. For
ddlo.sinya‘cp. its contrast with sadbhdva at Saplasataka, 353 (note also ib., 85),
and there is an amusing discussion of the relative advantages of ddksinya
and ripae in a courtesan in Dhartavitasamvida {ed. Caturbhani), 23, 10ff. ; one
argument is anuwrttir hi kame milam, sd co daksinydt sambhavati. See also
note, p. 43, on Vikramorvadiya (B.S.S., 3rd ed.), ii. 4.

68. Manakama is deliberately ambiguous; for mdna, ‘ pride’, is the
regular attribute of women in love.
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70. Courtesy is the balm of women, courtesy is the best
ornament ; beauty without courtesy is like a grove without

flowers.

71. What is the good of courtesy only ? Accept them
with genuine feeling. For when you have obtained such rare
pleasures of the senses, you should not contemn them.

72. Knowing that love is the highest good, even the god,
Purarndara, for instance, of olden time fell in love with Ahalya,

the wife of Gautama.
73. And according to tradition Agastya asked for Rohini,
wife of Soma, and thereby obtained Lopamudra who resembled

her. ’
74. And Brhaspati of the great austerities begot Bharad-

vaja on Mamata, the Maruti, wife of Utathya.

71. 1 am doubtful of the correctness of the translation of the first line,
though all the translators understand it so. Butl there is nothing in the rest
of Udayin’s speech to develop the idea and the translators find it necessary to
insert a ‘ but °, which is not to be read out of vd, to justify the harsh transition.
The prince in his reply makes no reference to the suggestion, though Asvaghosa
is very careful in all the discussions in this work to see that every point of
an argument is answered. T seems to take a and b together, though I am not
quite sure about this; and C certainly did not understand the passage as
translated above, ‘ Qught you not therefore to be courteous ? You should
fully experience these things therefore’. 1 can find no authority for taking
bhavena as ‘ fully ’, and I should prefer to read the line as a single sentence,
‘ Just try accepting them with a feeling that does not go beyond courtesy ’.
But this use of kin vd@ seems to haVe no analogies elsewhere and I therefore
defer to my predecessors in my rendering.

72. Cp. 8., vii. 25. A well-known story.

73. The story of Agastya’s asking for Rohini is unknown ; the best
known version of his marriage to Lopamudra is in the Agastyopakhydaga, M Bh.,
iii,

74. The Vedic form of the name is Ucathya ; later Utathya is usual. It
is uicertain whether we should read sarmatayam with T (cp. MBh. (Poona
ed.), i. 98, 6, Mamatd nama tasydsid bharyd paramasammatd, the readings
being doubtful) and whether Maruti means ‘ daughter of the Maruts® or
‘daughter of Avikgita Marutta’. The legends are very confused, cp. Pargiter,
157-8, and note MBh., xii. 8602, where Marutta gives his daughter to Afgiras
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75. And the Moon, the best of sacrificers, begot Budha
of the god-like deeds on Brhaspati’s wife, as she was making
oblations.

76. And of old too Paradara, with his passions inflamed,
approached Kali, the daughter of a fish, on the bank of the
Yamuna.

77. The sage Vasistha through lust begot a son, Kapifija-
lida, on a despised low-caste woman, Aksamala.

78. And the royal seer, Yayati, even when his term of
life had run out, dallied with the Apsaras, Visvéei, in the
Caitraratha grove.

79. And though the Kaurava king, Pandu, knew that
intercourse with a woman must end in his dcath, yet, allured
by MadrT’s entrancing beauty, he gave himself up to the pleasures
of love.

80. And Karalajanaka too carried off a Brahman’s
daughter, and, though hc thus incurred ruin, he still adhered
to his love.

81. Men of lofty position such as these for the sake of
sexual pleasure enjoyed the objects of the senses, even contemp-

(Brhaspati as Angirasa is at times called Angiras). One of Dr. Sukthankar’s
MSS. in the above passage regularly resds Maratd for Mamata, perhaps due
to some recollection of Maruti; or did Mamatéd originate from a misreading of
Maruti ?

75. The story is not known to the M Bh., and in the Purdnas Brhaspati’s
wife is called Tara. Co. however takes juhvati as a proper name, for which
there is no authority ; if it is a participle, it implies a different version of the
tale to that known to us. ¥or vibudhakarmdnam, cp. S., i. 36.

76. A well-known story ; cp. 8., vii. 29. What I believe to be T’s reading
incis supported by MBh., xii. 13639, and (Poona ed.) i. 54, 2, and 57, 69.

77. Cp. 8., vii. 28.

78. Pada b refers to the extension of life that Yayati got to enable him
to enjoy the Apsarases.

79. A well-known story ; c¢p. S., vii. 45. T quaintly divides ving éantam.

80. For Karalajanaka, see Charpentier, WZKM, 28, 211ff., and Pargiter,
96, n. 11. The ruin of the kingdom is referred to at xiii. 5 below.

8l. Both C and T, like Co.’s MSS., seem to read evamddya.
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tible ones, and all the more so when they were conjoined with
excellence.

82. You, however, who possess vigour, beauty and youth,
despise the pleasures which have come to you of right, and to
which the world is attached.”

83. The prince listened to his specious words, supported
by scriptural tradition, and replied to him in a voice like the
thundering of a cloud :—

84. “Your words make plain your friendship for me and
befit you ; and I shall satisfy you on the points wherein you
misjudge me.

85. It is not that I despise the objects of sense and I
know that the world is devoted to them ; but my mind does
not delight in them, because 1 hold them to be transitory.

86. If the triad of old age, disease and death did not
exist, I too should take my pleasure in the ravishing objects
of sense.

87. For if indeed this beauty of women could have been
rendered everlasting, my mind would certainly have taken
pleasure in the passions, full of evils though they are.

82. 1 understand C to explain nydyatah praptdn as meaning that the
prince had acquired these things as the result of virtue practiged in former
lives.

87. The close agreement of Cand T shows that A’s second line with the
remarkable sasanmvitka is a late falsification of the original, which was evidently
felt not to be in keeping with the Buddha’s character. The restoration of ¢
is certain; in d the difficulty lies in phyogs (=did). Now Canakyardjaniii-
édstra (Calcutta O.8. no. 2, 1926), vi. 81, is made up out of the first line of
verse 86 above and of a line that gives the sense of the second line of Jhis verse,
running iada sars@rabhoge 'smin kdmar rd@jatu me manah. Rdjatu is odd here
and a form from raj is indicated. T sometimes writes phya for cha (see note
on i. 22), and I conjecture it originally had chags (=raj) which was written
phyags ; this was not understood and was corrected to phyogs. It is justifiable
to quote this anthology in support of my restoration, as it also has ix. 62 in
part. The result is not absolutely certain, but is very probable. T apparently
misunderstood kdmam, which is to be taken adverbially.
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88. But seeing that, when their beauty has been drunk
up by old age, it will be abhorrent even to them, delight in it
could only arise from delusion.

89. For a man who, himself subject to death, disease
and old age, sports unperturbed with those who are subject
to death, disease and old age, is on a level with the birds and
beasts.

90. As for your argument that those men of might were
addicted to passion, that rather must cause perturbation of
mind, seeing that they too perished.

91. And I do not hold that to be true greatness, which
has the generic characteristic of perishing, and in which either
there is attachment to the objects of sense, or self-control is
not attained.

92. As for your saying that one should associate with
women, even by the use of falsity, I cannot reconcile falsity
with courtesy by any means at all.

93. Nor does that compliance please me, from which
straightforwardness is absent. Fie upon that union, which
is not made wholeheartedly !

94. TFor ought one to deceive a soul inflamed with passion,
which is lacking in steadfastness, trusting, attached, and blind
to the dangers incurred ?

90. It is not quite certain what should be supplied in c.

91. I follow Co. in taking the second line as a continuation of & ; for,
while vd . .. vd@ seems to demand an independent sentence, it is difficult to
make a satisfactory sense cxcept as above.

92. Cand T seem to have had a version of this verse, in which d was
part of the quotation of Udayin’s argument ; but I cannot reconstruct it. C
runs, ‘ As for what you said, ““ Practise association by devices of pretence in
accordance with courtesy ", then the practice is truly defilement. Can this be
called a device ¢’ In d daksipyena can be understood cither ¢ as associated
with courtesy ’, or ‘ by the measure of it ; I translate a little frecly to get the
sense. In T’s last line de-min is probably corrupt for bden-min.

94, T's reading in b is against the metre. For the construction cp.
Hitopadeéa (ed. Peterson), Mitralabha, 57, which traces its ultimate origin
perhaps to this verse.
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95. And surely it is not fit for women to look at men or
men at women, when the victims of passion one for the other,
if they praoctise deceit in this way.

96. Such being the case, you should not lead me astray
to the ignoble passions, when I am afflicted with suffering and
my lot is old age and death.

97. Ah! Your mind must be very firm and strong,
when you find substance in the fleeting passions. While
observing creation on the road of death, you remain attached
to the objects of sense in the midst of the most terrible danger.

98. I on the other hand am fearful and exceeding dis-
tressed, as I meditate on the terrors of old age, death and
disease. I find no peace or contentment, much less pleasure,
as I perceive the world blazing as it were with fire.

99, If desire arises in the heart of a man who knows
that death is incvitable, I consider that his soul is made of iron,
in that instead of weeping he delights in the great danger.”

100. Then, as the prince uttered this discourse which was
full of resolution and controverted recourse to the passions,
the lord of day passed to the Western Mountain, with his orb
such that men could gaze at it.

101. Then their garlands and ornaments worn in vain,
their excellent arts and endearments all fruitless, the women

99. There have been many attempts to amend A’s reading in d on the
lines of the word being a participle fo agree with mahabhaye ; T is against this,
and the only possible word, tisthati, is bad paleographically. Moreover, the
argument runs incoherently. The word indicated by T is from raj or sajj
(the form sajjati being permissible in epic and Buddhist Sanskrit), and the
parallelism with rdga in the first line suggests that rajyati is the correqt solution.

100. Ca...ca denoting simultaneity. The point that men’s eyes can
look at the sun as it sets without being dazzled recurs in language reminiscent
of this verse at Kumdrasarbhava, viii. 29, and Kirdtdrjuniya, iv. 4.

101. The difficulty lies in ¢. The emphatic position of eva shows that
the translation of sva eva bhive by °in their hearts’ is too commonplace. T
takes manmatha as=Kiamadeva ; he is manasijo, cittodbhava, to which the word
is clearly intended to allude here. Therefore sve refers to him primarily and
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suppressed the god of love in his birthplace, their hearts, and
returned to the city with their hopes frustrated.

102. Then the son of earth’s guardian saw the glory of
the women in the city garden withdrawn again in the evening
and, meditating on the transitoriness of everything, he entered
his dwelling.

103. But when the king heard that his son was averse
from the objects of sense, then like an elephant with a dart
in its heart, he did not lie down that night. Thereon wearing
himself out with all kinds of counsels with his ministers, he
found no means, other than the passions, for restraining his
§on’s purpose.

we must translate literally ‘in his being’, which is equivalent to ‘in their
hearts’. To make the thought clear, I translate bhdva ¢ birthplace’, and in
actual fact the later lexica give this as a meaning of the word. In these circum-
stances T's vinigarhya (garh with vini not recorded eolsewhere) makes no sense
and A’s viniguhya is hardly strong enough. I therefore conjecture vinigrhya,
which is palmographically the halfway house between the two forms.

102. T’s reading is perhaps preferable in d, as punak seems required by
the sense.

103. T’s reading is excluded in ¢, because sranta takes the locative (9.,
i 1).



v. 3] FLIGHT 61

CANTO V.
FrIiGHT.

1. Though the son of the Siakya king was thus tempted
by priceless objects of sense, he felt no contentment, he obtained
no relief, like a lion pierced deeply in the heart by a poisoned
arrow.

2. Then longing for spiritual peace, he set forth outside
with the king’s permission in order to see the forest, and for
companions he had a retinue of ministers’ sons, chosen for
their reliability and skill in converse.

3. He went out, mounted on the good horse Kanthaka,
the bells of whose bit were of fresh gold and whose golden

1. For the reading adopted in ¢ cp. S.,ix. 50, and Jat.,, v. 16. Ind 1
follow Co. in taking ati as an adverb applying to the whole compound in
preference to taking atidigdha as ‘ a highly poisoned arrow ’ (so Schmidt).

2. The compound vanabhiimididrkgsayd would only be permissible in the
classical language, if vanabhiimi could be taken as accusative, but Asvaghosa
uses an objective genitive or locative after didrksd. Such compounds do occur
however, 8., i. 49, M Bh., i. 385, and xii. 9320. «

3. Probably the earliest occurrence in literature of khalina, believed to
be a Greek loan-word. In the second line I am doubtful of A’s reading in ¢ ;
Kanthaka is specially described later and would hardly be brought in casually
here. T’s sakambalam may be right, mbba and niha being paleographically
close, and blankets are used for saddles ; but I would not accept it till its
application to the simile can be explained. C does not help except that it
does not give the name Kanthaka, and I can make nothing out of geading A
as sakanthakam. For d I follow Schrader and Sovani in taking drumdbja as
=drumotpala, karnikdra. This tree is compared to human beings, verse 51
below and 8., xviii. 5. The question is what meaning to attribute to this.
There is perhaps a hint at a comparison with Abhimanyu, who had an emblem
of karpikdra flowers on his banners according to the M Bh. and is therefore
drumabjaketu, ketu meaning primarily the emblem at the top of the flagstaff
and only secondarily a flag as a whole (cp. Hopkins, J40S, 1889, 244-5). But
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trappings were beautified with waving chowries, and so he
resembled a karpikara emblem mounted on a flagpole.

4. Desire for the forest as well as the excellence of the
land Jed him on to the more distant jungle-land, and he saw the
soil being ploughed, with its surface broken with the tracks
of the furrows like waves of water.

5. When he saw the ground in this state, with the young
grass torn up and scattered by the ploughs and littered with
dead worms, insects and other creatures, he mourned deeply
as at the slaughter of his own kindred.

6. And as he observed the ploughmen with their bodies
discoloured by wind, dust and the sun’s rays, and the oxen in

of itself this does not explain ketum. Buddha is compared 8., iii. 25, to a
hemamanijalavalayinar dhvajam, but, if we take ketuh as ‘banner’, no
suitable meaning again is left for ketum. For the sense ‘ comet ’ seems to me
quite unacceptable, unless we go io the length of taking drumabje as="born
of wood or water ’, i.e. Agni, the ketu of Agni being smoke as in xi. 71 ; this is
not only far-fetched but gives no suitable application of the first line to ketum.
Further S. C. Das’s meaning ‘ column ’ for T’s tog-can cannot be authenticated
in Sanskrit for ketu. Nor do I see how to apply to the aimile the fact that the
Barhut sculptures show flagpoles with human figures for their flags, the flag-
bearers being mounted. 1 can find no alternative therefore to the somewhat
unconvincing rendering given above, except to take drumdbjaketuh as ‘ the
brilliance of karpikdra flowers * ; flowers were actually carried on flagpoles, cp.
Urubharga, 9, malyair dhvajdgrapatitaih. The epithets in the first line can
easily apply to a banner (divide kha-lina and note 44A4., 180, for the associa-
tion of bells and flags). ‘

4. Vandnta could mean ‘ on the edge of the forest’, but probably anta
is purely collective in sense to distinguish the jungle from the city-groves. For
vikysta=viprakrsta, cp. Madhyamavydyoga (T.S.S.), p. 6, and BANS., xiv. 23.
The jungle is naturally further from the city than the gardens. In ¢ T possibly
read vikdra and took it to kf.

5. The Indian editors quote the Medinikoéa for the form krimi; op.
Liiders, Bruchstiicke buddhistischer Dramen, fragment 18, and AKV ., iii, 149,
16. Kprmikita is a common combination, e.g. Manu, i. 40, and SP., iii. 44.

6. 1In b T'sreading may be correct. C’s ‘ their bodies covered with dust ’
suggests that varpa should perhaps be taken here as=ripa, a common Pali
usage.
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distress with the labour of drawing, the most noble one felt
extreme compassion.

7. Then alighting from his horse, he walked slowly over
the ground, overcome with grief. And as he considered the
coming into being and the passing away of creation, he cried
in his affliction, “ How wretched this is.”

8. And desiring to reach perfect clearness with his mind,
he stopped his friends who were following him, and proceeded
himself to a solitary spot at the root of a jambi-tree, whose
beautiful leaves were waving in all directions.

9., And there he sat down on the clean ground, with
grass bright like beryl ; and reflecting on the origin and destruc-
tion of creation he took the path of mental stillness.

10. And his mind at once came to a stand and at the
same time he was freed from mental troubles such as desire
for the objects of sense etc. And he entered into the first
trance of calmness which is accompanied by gross and subtle
cogitation and which is supermundane in quality.

11. Then he obtained possession of concentration of
mind, which springs from discernment and yields extreme
ecstagy and bliss, and thereafter, rightly perceiving in his
mind the course of the world, he meditated on this same matter.

8. Viviktatd has also here the sense of ‘solitude’. It is impossible to
decide between nivdrya and nivartya in d ; many passages could be cited in
support of each.

9. Inalcombine A and T. The prince enters on the meditation known
as dharmapravicayo in the Abhidharma. There may be a hint in dglalambe of
the technical meaning of dlambana, which is to the mind what vigay:z is to the
senses,

10. Asrava camnot be satisfactorily translated ; for my rendering, see
note on 8., xvi. 3, in my translation. The phrase does not usnally occur in
descriptions of the first trance, but Divy., 391, calls it andsravasadréa on this
very occasion, and according to Hinayana dogmatics this trance can be either
aasrava or andsrava. T is possibly corrupt and may originally have had rab-
-8pyod-pa, i.e. andsravapraciram, which would be quite good.
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12. ¢ A wretched thing it is indeed that man, who is
himself helpless and subject to the law of old age, disease and
destruction, should in his ignorance and the blindness of his
conceit, pay no heed to another who is the victim of old age,
disease or death.

13. For if I, who am myself such, should pay no heed to
another whose nature is equally such, it would not be right
or fitting in me, who have knowledge of this, the ultimate law.”

14. As he thus gained correct insight into the evils of
disease, old age and death, the mental intoxication relating to
the self, which arises from belief in one’s strength, youth and
life, left him in a moment.

15. He did not rejoice nor yet was he downcast ; doubt
came not over him, nor sloth, nor drowsiness. And he felt
no longing for sensual pleasures, no hatred or contempt for
others.

16. While this pure passionless state of mind grew within
his lofty soul, there came up to him a man in mendicant’s
clothes, unseen of other men.

17. The king’s son asked him, “Tell me, who are you ?”
On this he explained to him, “0O bull among men, I am a
Sramana, who in fear of birth and death have left the home
life for the sake of salvation.

12. Vijugupsa is recorded by the PW only in a single verse from the
older Upanisads and then only with the ablative in the sense of ‘feel disgust
for>. Pali however has wijugucchati with the accusative (see P.T.S. Dict.
8.v.) in the sense of literally °despising’ and so ‘thinking nothing of ’.
‘ taking no heed of ’. Here it really means ‘fail to draw the moral from °.
The construction of jugupse in Sanskrit with the accusative is parallel, and to
translate here ‘ despise * misses the point.

13. Hi perhaps merely expletive to emphasize the predicate.

14. For mada and the second line cp. S., ix. 1-34.

15. The kdmagunas are the five gunas or objects of the senses in that
aspect in which kdma is felt for them.

16. Rajas in nirajaska means raga and dvesa as described in the preceding
verse ; cp. note in translation on 8., iij. 39,
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18. Since the world is subject to destruction, I desire
salvation and seek the blessed incorruptible stage. I look
with equal mind on kinsman and stranger, and longing for and
hatred of the objects of sense have passed from me.

19. 1 dwell wherever I happen to be, at the root of a tree
or in a deserted temple, on a hill or in the forest, and I wander
without ties or expectations in search of the highest good,
accepting any alms I may receive.”

20. After saying this, he flew up to the sky before the
prince’s very eyes; for he was a heavenly being who in that
form had seen other Buddhas and had encountered him to

rouse his attention.

21. When that being went like a bird to heaven, the best
of men was thrilled and amazed. And then he gained awareness
of dharma and set his mind on the way to leave his home.

22. Then he, who was Indra’s peer and had conquered the
horses of the senses, mounted his horse with the intention of

18. There are many parallels to ¢, e.g. Kdéyapaparivaria, 29, p. 56,
pulre ca Satrurnhi ca tulyamadnaso. Doga for dvesa again (see note on ii. 39).

19. 1 translate dyalana * temple ’, as Indian tales so often mention wander-
ing mendicants as living in deserted temples.

20. The difficulty in the second line lies in tadvapuh, which T takes as
nominative ; but the order of its words is such that kyis may, as often, be &
mistake for kyi, which would make it compounded with anysbuddhadaréi,
hardly a good reading. C is not clear. Kormichi ingeniously takes it as
accusative, ‘ assumed that form ’, mudh the best senge, if authority for such a
use of + with samad were available. For enyabuddhadaréin cp. pirvabuddha-
daréin, LV., ch. xxii, 350, 16, and Sikgdsamuccaya, 13, 1, and 189, 13 ; daréin
properly ‘ who was in the habit of seeing *. For smytaye, see the Introduction.

21. The use of upalabh, which is specially used of perception by the
senses, shows that sarijiid has the technical sense of the action of the mind in
forming ideas or conceptions, based on the perceptions presented to it by the
senses. As Speyer notes, the expression, dharmasariyjfid, is common in Jat.,
though I take it in a somewhat different way to him.

22. For the horses of the senses cp. ., x. 41, and note in translation.
.I do not agree with W that T reads parivirajane *py abhiksamdne snd 1 believe
1t indicates the text (read mthorni-ba for hdod-pa ). In 8., iks with ava is used

5
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entering the city ; but out of regard for his following he did
not go straight to the longed for forest.

23. Though he entered the city again, it was not out of
any wish to do so, since he desired to make an end of old age
and death and had fixed his mind in all attention on the forest
life ; his feelings were those of an elephant returning to the
picketing-ground from the jungle.

24. A nobleman’s daughter, looking up at him, as he
entered along the road, folded her hands and said, ‘“ Happy
indeed and blessed is that woman, whose husband is such in
this world, O long-eyed one!”

25. Thereon he, whose voice was like that of a mighty
thunder-cloud, heard this announcement and was filled with
supreme calm. For on hearing the word ¢ blessed ”’, he set
his mind on the means of winning final beatitude.

26. In stature like the peak of the golden mountain, in
arm, voice and eye resembling an elephant, a thunder-cloud
and a bull respectively, in countenance and step like the moon
and a lion respectively, he next procecded to the palace with
yearning aroused for the imperishable dharma.

27. Then with the gait of the king of beasts he approached
his father in the midst of his corps of ministers, like Sanatkumara
in the third heaven approaching Maghavat, as he shines in the
assembly of the Maruts.

several times where one would expect apa, and 1 construe it thus here. The
natural rendering of the second line in C is given in Beal, but probably it really
intended what 1 beliove the Sanskrit to mean. The point is that the retinue
would have got into trouble with the king, if they did not bring the prince
back with them ; and this would be brought out more clearly by reading hy
for tvin c.

26. The first line of 27 shows that vikrame means primarily °gait’
here ; it may mean ‘ prowess ’ secondarily. The poet plays again on ksaya
at §., x. 67.

27. For the simile to be exact Sanatkumara should be the son of Indra
and C has ¢ the son of Sakra’ ; does Sanatkumara stand for Jayanta, just as
at Chandogya Up., vii. 26, 2, Sanatkumara and Skanda are identified ¢

044
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28. And prostrating himself with folded hands, he said
“0 king, graciously grant me permission. I wish to become
a mendicant to seek salvation; for separation is inevitable
for me.”

29. Hearing his words, the king shook like a tree struck
by an elephant and, grasping him by his hands folded like a
lotusbud, he spoke to him thus in a voice choking with sobs :—

30. “ Refrain, dear one, from this intention. For it is
not yet the time for you to give yourself up to dkarma. For
they say the practice of dharma in the first flush of youth,
when the intelligence is still unbalanced, is full of dangers.

31. When a man is young with senses liable to excitement
over the objects of sense and with resolution unfit to cope
with the hardships of the life governed by vows, his mind
shrinks back from the forest, especially so when he has had
no experience of solitude.

32. But, O lover of dharma, it is now my time for dharma,
after 1 have devolved the sovereignty on you, the cynosure
of all eyes; but if you were forcibly to quit your father, O
firmly courageous one, your dharma would become non-dharma.

33. Therefore give up this your resolve. Devote yourself
for the present to the duties of a householder. For entry to
the penance grove is agreeable to a man, after he has enjoyed
the delights of youth.”

30. Mati seems to be used here for prajid (AK., I, 154); it is so used
at 8., iii. 11, where correct translation accordingly.

31. Kutihala as an adjective is odd ; query kutdhalindriyasya ? Viveka
in its usual double sense.

32. It is uncertain whether in b we should read laksa, laksya or laksma ;
I prefer the last as closest in sound to laksmi. Laksmabhita (laksya® 'Wrongly
in text) recurs 8.,iv. 8. Cp. Tantrakhydyika, iii. 126, laksmabhiilo vandnam . . .
pddapendrah. The meaning is doubtful here, perhaps ¢ the apple of my eye ’.
I follow T in taking the last line as a single sentence, not with Co. as two,
which makes vikramena difficult. Like ix. 66, and x. 25, this passage suggests
the poet to understand by vikrama * the wrong course of action ’, as opposed
to krama © the right course *.



ACTS OF THE BUDDHA [v. 34

€

68

34. Hearing these words of the king, he replied in a voice
like the kalavinka bird’s: “I will refrain from entering the
penance grove, O king, if you will be my surety on four points.

35. My life is not to be subject to death. Disease is
not to injure my health. Old age is not to impair my youth.
Disaster is not to take away this my worldly fortune.”

36. To his son, who had propounded a matter so hard of
fulfilment, the king of the Sakyas made reply: “ Give up this
idea which goes too far. An extravagant wish is ridiculous
and unfitting.”

37. Then he, who was as grave as Meru is weighty, said
to his father: “If this is not possible, then I am not to be
stopped ; for it is not right to hold back a man who wishes to
escape from a house, that is being consumed by fire.

38. And seeing that separation is the fixed rule of the
world, is it not better to make the separation myself for the

36. Read atipravrddham in ¢? The text in 4 is doubtful and C not
definite enough to help. Krama means ‘ the proper, natural order of things ’
(common in Jdt., e.g. p. 85, 21 ; xvii. 9 ; xix. 1; xxxii. 42 ; and of the due order
of the Buddha’s life at Mahdyanasitralamkdra, xix. 79). Akrama could there-
fore mean ‘impossible ’ as contrary to the natural order of things (‘ wider-
natiirlich >, PWK), but the more normal sense scems to be ‘unfitting ’, e.g.
LV., ch. xxvi, 416, 16, Srrigdrasataka, 51 (where coupled with anucita), Abhise-
kandtaka, i. 17. 'T"s reading is clearly wrong and Co.’s difficult to translate.

37. AsSpeyer pointed out, niscikramisuk alone is grammatically possible.

38. In a T’s yadd is typical of thé poet’s style. One can read either
nanu or ne tu in b and ¢, and varam svayam or varam tv ayarm in b without
affecting the general sense. C and FP are hard to translate ; the former has,
¢ Separation is the permanent law to which everyone is subject. It is better
to go away in accordance with dharma than undergo destruction oneself in the
future. If one does not go away in accordance with dharma, who can grasp
(dharma), when death comes ?’ This suggests dharmena and svayam in b.
FP is free, ‘ Since one sees all things to be definitely impermanent, the law of
all that exists is separation ultimately. It is better to bear separation from
one’s earthly relations ; since death is about to come, the business must be
accomplished’. In ¢ na tu would be difficult, since A§vaghosa only contrasts
two nouns, not a noun and a verb, in the construction varam . . . nz, and else-
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gsake of dharma ? Will not death sever me helplessly, still
unsatisfied before I attain my goal ?”’

39. When the lord of the earth heard this resolve of his
son who was longing for salvation, he said “ He shall not go ”’, and
arranged for an increased guard on him and for the choicest
pleasures.

40. But after the ministers had duly instructed the
prince according to the Sdstras with respect and candour and
his father with floods of tears had stopped him from going,
then he entered his dwelling in grief.

41. The women looked up at him with restless eyes, like
young hinds, as their earrings, swinging to and fro, kissed
their faces, and their bosoms heaved with uninterrupted sighs.

42. TFor, bright as the golden mountain, he bewitched
the hearts of the best of women, and captivated their ears,
limbs, eyes and beings with his voice, touch, beauty and qualities
respectively.

43. As the day departed then, he mounted, blazing like
the sun with his beauty, to his palace, even as the rising sun
climbs Meru, in order to dispel the darkness with the splendour
of his self.

44, Going up to a chamber which was filled with incense
of the finest black aloe and had lighted candelabra glittering

where he only uses na or na ca, not na tu, after varam. Afrpta is probably
equivalent here to avitardga.

39. T takes bhiiyah with d, C apparently both with d and with the preced-
ing words.

40. Nidaréita implies that they enlivened their discourses with illustra-
tions from the ItihAsas and Purdnas.

42. TFor datmabhava, see atiabhdva 2 in Andersen and Smlth’ Pali
Dictionary ; the usage is common in Buddhist Sanskrit. Cp. 8., iii. 16, for the
simile. Timira in the double sense of tamas.

4. T follow W who understands T as above. Abkéruhya requires an
object, which can only be garbham, unless alternatively vimanam is supplied
from the previous verse. To take this compound as referring to the couch
makes nonsense ; for its interior would not be filled with incense, and we should
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with gold, he repaired to a splendid golden couch inlaid with
streaks of diamond.

45. Then the noblest of women waited with musical
instruments on him, the noblest of men, the peer of Indra, just
as the troops of Apsarases wait on the son of the Lord of Wealth
on the moon-white summit of Himavat.

46. But even those splendid instruments, like though
they were to the music of the gods, failed to delight or thrill
him ; the one desire of the saintly prince was to leave his house
in search of the bliss of the highest good, and therefore he did
not rejoice.

47. Thereon the Akanistha deities, supreme in austerities,
taking cognisance of his resolve, all at once brought sleep there
over the women and distorted the gestures of their limbs.

48. So one, as she lay there, supported her cheek on an
unsteady hand, and, as if angry, abandoned the flute in her
lap, dear though it was to her, with its decoration of gold leaf.

49. Another, lying with her bamboo pipe in her hands
and her white robe slipping off her breasts, resembled a river
with lotuses being enjoyed by a straight row of bees and with
banks laughing with the foam of the water.

have to read something like °gandhim suggested by C's ‘ a seven-jewelled couch,
fragrant with the best sandalwood ’. Garbha in the sense of ‘ room ’ seems
unknown in classical Sanskrit except in compounds such as prasidagarbha,
but occurs in Pali (see P.T.S. Pali Dict. 5. gabbha, Coomaraswamy, Eastern Art,
111, 191, and also Mhv., 11, 316, 8).

48. The alternative of taking the second line as one sentence governed
by yatah with reme in the sense of ‘ stopped ’ is difficult. How T understood
it is not clear, but it translates reme * rejoiced ’, as apparently did C. A§vaghosa
uses yatah elsewhere to introduce a final clause at the end of a verse, e.g. S.,
v. 15, and xviii. 2.

47. The Akanigthas are the supreme deities of the Ripadhatu, the
highest of the five Suddhsvasa classes.

49. The bees are the flute, the lotuses the hands, the banks the breasts
and the foam the white robe. Laughter is white in comparisons.
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/  50. Similarly a third was sleeping, clasping her drum,
as if it were her lover, with arms tender as the hearts of young
blue lotuses, so that the bright golden armlets had met together.

51. So others, decked with ornaments of fresh gold, and
wearing peerless yellow garments, fell down helpless with
deep sleep, like karpikdra boughs broken by an elephant.

52. Another lay, leaning against the side of a window
with her beautiful necklaces dangling, and seemed with her
slender body bent like a bow as if turned into the statue of a
sala-plucker on a gateway.

53. Another again had her lotus-face bowed down,
thereby causing the jewelled earrings to eat into the lines
of paint, so that it took the likeness of a lotus with its stalk
half-curved, as it is shaken by a karandava bird standing on it.

54. Others lay in the position in which they had sat down,
and, embracing each other with intertwined arms decorated

50. For the idea cp. Ram., v. 13, 44. 1 take samgata, which T omits,
to mean that the arms were clasped so tight as to bring the armlets on both
of them together. In a I follow T for garbha ; cp. the gloss madhya for garbha
at A4A., 182, 20.

51. A’s reading in ¢ seems to me hopeless. My text is sound paleo-
graphically and legitimately deducible from T. Nawahataka is presumably
gold of a very light colour to resemble the whitish flowers of the karpikdra ;
the pita clothes stand for the rubescent shoots.

52, The verse is an exact description of the statues below ‘the crossbars
on the Sanchi gateways, c¢p. Vogel, Acta Or., VII, 208. This seems to be the
only occurrence in literature of bhujj with vi.

53. It is difficult to choose between °pattralekham and °gandalekham ;
many parallels to both. I have opted for A’s probable reading, because at
8., iv. 23, videsakdnte replaces this word in a similar compound. Ganda is
specially suitable too, because it means ‘stalk > in Buddhist works {Avaddna-
Sataka, 11, 133, n. 4, Mhv., 1, 21, 9, and Bodhisattvabhiimi, 99), and among
parallels I note Aupapdtikasiitra, §12, kundalullikiyagandalehd. In ¢ perhaps
1wdgravakranddam, comparing S., v. 52; and in d there is much to be said
for T’s cakampe, pa in A being not unlike éa. The face is the lotus, the earring
the bird, the neck the bent stalk.

54. If the verbs in this and the preceding verses mean ‘ appear beautiful °,
a8 the negatives show them to do in 57, 60 and 61, we should have the con-
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with golden bracelets, appeared to have their bodies bent
down under the load of their breasts.

B5. Yet another clasped her mighty parivadini, as if it
were her friend, and rolled about in her sleep, so that her golden
threads shook and her face had the pendent strings on her ears
all disordered.

56. Another young woman lay, bringing her papava,
whose beautiful netting had slipped from her armpit, between
her thighs, like s lover exhausted at the end of his sport.

57. Others, though really large-eyed and fair-browed,
showed no beauty with their eyes shut, like lotus-beds with
their flowerbuds closed at the setting of the sun.

58, Anothertoo had her hair loose and dishevelled, and with
the ornaments and clothes fallen from her hips and her necklaces
scattered she lay like an image of a woman broken by an elephant.

59. But others, helplessly lost to shame despite their
natural decorum and endowment of excellent beauty, lay in
immodest attitudes, snoring, and stretched their limbs, all
distorted and tossing their arms about.

tradiction that the women were attractive in these attitudes. The last line
of T has two syllables in excess ; gnas-te is clearly an interpolation.

66. T translates yoktraka by éog-dril, ‘roll of paper’, which W wunder-
stands to be the palmleaf rolls worn in the ears, quoting Griinwedel, Buddhis-
tische Kunst in Indien (1920), 187, n. 16. I know no authority in Sanskrit
for this and it does not fit the use of the word at viii. 22 below, or 8., vi. 3.

56. The exact meaning and reading uf the compound in b is uncertain,
but °pdéam fits the simile better than °pdrévam.

68. The reference perhaps is to the dummies used to train elephants in
killing, implied by KA., ii. 32, and alluded to in the HC. (Cowell and Thomas’s
translation, 190 and 220, where understood rather differently). One Indian
editor gi\?es kanthasiitra the meaning it has in erotics. For pratiyatana cp.
R, xvi. 17.

59. T is not clear in the second line, because gya-gyu, *twisting’,
‘crooked’, may correspond to jajrmbhire in the sense gdtravindma (cp. iv. 6) or
to ulbamam ; in the latter case gsal-bar must be corrected to glal-bar with W.
Anulbana is common in the sense of ‘ modest ’, ‘ decent ’, of dress or behaviour.
and ulbanam is to be understood accordingly.
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60. Others looked ugly, lying unconscious like corpses,
with their ornaments and garlands ocast aside, the fastening
knots of their dresses undone, and eyes moveless with the
whites showing.

61. Another lay as if sprawling in intoxication, with her
mouth gaping wide, so that the saliva oozed forth, and with her
limbs spread out so as to show what should have been hid.
Her beauty was gone, her form distorted.

62. Thus these womenfolk, lying in various attitudes
according to their natures, family and breeding, presented the
appearance of a lotus-pond whose lotuses have been blown
down and broken by the wind.

63. When the king’s son saw the young women lying in
these different ways and looking so loathsome with their un-
controlled movements, though ordinarily their forms were
beautiful, their speech agreeable, he was moved to disgust :—

64. ““Such is the real nature of woman in the world of the
living, impure and loathsome ; yet man, deceived by dress and
ornaments, succumbs to passion for women.

65. If man were to consider the natural form of woman and
such a transformation produced in her by sleep, most certainly

60. Co. divides in b visrta-agranthana ; I follow T in dividing visrta-
-agranthana, but the latter word does not seem to occur elsewhere. Visrta,
lit. ¢ come apart’, very apt for a cloth knotted round the waist. " In ¢ $ukla,
as the mention of corpses shows, must mean  the white of the eyes ’ ; animilita,
lit. ¢ not disappeared ’. ’

61. Vivrddhagdtri is difficult ; I translate according to T, which gives
what is evidently the proper sense. The only analogous use of vivrddha that
I have noted is at Avaddnadataka, 1, 265, 4, perhaps not quite on all fours.

62. My conjecture in a accounts by the likeness of nva and ny for A’s
omission of two syllables. Anvaye may mean ‘ training ’ here.

63. A and T agree in valgubhdsd in @ and are supported by C’s ° their
laugRing words ’ ; otherwise Speyer’s phalgubhdso might have been preferable.

64. Op. 8., viii. 48, and ix. 26.

65. The authenticity of this verse is a problem ; for it is unlike C to omit
80 moral a statement and the repetition of the ending is clumsy. On the other
hand the language and thought of abc at least are not unlike ASvaghosa’s.
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his heedlessness in respect of her would not increase; yet,
overcome by his impressions of her excellence, he succumbs
to passion.”

66. Thus he recognised the difference and there arose in
him a desire to escape that night. Then the gods, understanding
his purpose, caused the doors of the palace to fly open.

67. Thereon he descended from the palace roof, contemning
the women lying there, and, having descended thence, he went
out unhesitatingly to the first courtyard.

68. He awoke the groom, the swift-footed Chandaka,
and addressed him thus: ¢ Quickly bring the horse Kanthaka ;
I desire to depart hence to-day to reach deathlessness.

69. Since contentment arises in my heart to-day, and since

That FP should quote this verse and 64 together is in its favour, but its differing
version of d is more appropriate and may represent the original of which the
present text is a corruption. Notice the play on Samkhya phraseology,
prakrti, vikdra, and gupa. Svapnavikdra also means ‘a transformation as
unreal as a dream’. Pramdda is a term occurring frequently in 8., and implies
heedlessness to the considerations that turn a man to the religious life. The
distinction between samkalpa and parikalpa is a fine one ; the latter is the con-
ception formed by the mind about an object, impressions of which are presented
to it by the senses. The former seems particularly to mean the impressions
produced on the senses by an object ; thus S., xii. 5, samkalpasvo manorathah
(the usnal word being indriy@sva), and xiii. 35, sankalpavisadigdhd hi pasicendre-
yamayah Sardh. Guna therefore is employed here in the secondary sense of
‘ object of the senses’, as in a certain stage of Samkhya development and in
the word kamaguna. v

66. Aniara also means ‘opportunity’ here, as well as the difference
between svabhdva and outer adornment.

67. The accusative after vinirgam is odd. The firat courtyard is the
outermogt one where the stables would be.

68. C expands and has equivalents for both yiydsi and pipdsd ; it may
have had the latter, understanding it literally for amrta, ‘ nectar ’, and meta-
phorically for amyta, ‘ the deathless country’. The metaphorical use is unusual,
not occurring in classical Sanskrit and employed only by Buddhists in com-
pounds in a bad sense (=frsnd) ; so with some hesitation I keep A’s reading.

69. For the construction of the relative cp. vii. 57, and S., vi. 47, and
remarks in the Introduction.
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my resolve is fixed in my mind and since I have as it were a guide
even in loneliness, most certainly the longed for goal has come
into my view.

70. Since these women lay in my presence without regard
to their own modesty or to respect for me, and since the doors
opened of themselves, most certainly it is the time to-day
for me to depart hence.”

71. Then the groom accepted his lord’s bidding, though
he was aware of the purport of the king’s orders, and, as if
spurred on by another in his mind, he decided to bring the
horse.

72. Then he brought for his master that noble steed,
who was endowed with strength, mettle, speed and breeding.
A golden bit filled his mouth and a light stall-blanket covered
his back.

73. His chine and rump and fetlocks were long, while his
hair, tail and ears were short and kept still ; his back and flanks

70. In d sfo perhaps is betfer, but afo corresponds more closely to A
paleographically.

71. Parepa in ¢ implies not only Co.’s ‘ higher power’, but also  as if
incited by a foe ’ to do a deed that would damage the king, his master.

72. 1 follow Hopkimx who quotes the MBh., in translating Sayydstarana,
but it may mean ‘ a blanket for riding on’

73. It is difficult to determine the readmgs of this verse, as our authorities
for the points of a horse are all much later and cannot be exactly reconciled.
I have consulted Brhatsamhitd (B?‘ ), Ixvi, Jayadatta’s Aévavazdyaka J.),
ii. and iii. and Nakula’s Asvacikits@ (N.), vi, both in.the Bibl. Ind., Sukraniti
(S’N.), iv. 7, ed. J. S. Desau, Bombay, 1912, and the Salikotrasasira (SS.),
sthina i, adhyaya 8, in 1.0. MS. 2536 (=Eggeling 2762), ff. 41-48. The last
is full and the best authority, but corrupt in reading. C has, ‘ Wi%h high . . .
(? kingfisher ?), long mane and tail, short hair and ears, belly like a deer, neck
like a rdjahamsa, forehead broad, nose round like a gourd, throat like a dragon,
kneecaps and breast square, true and sufficient marks of high breeding ’,
which cannot be made to square exactly with the Sanskrit. ‘

Each pdda for balance must consist of a single compound, therefore I
accept in b nibhrtahrasva®, which may have been T’s reading. Further the
text of d agrees with all authorities ; note that the horses chosen by Nala for
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were depressed and raised, and the point of his nose, forehead,
haunches and chest were broad.

Rtuparna were prihuprotha, MBh., iii. 2784. In b the Indian editors object
to prstha on the ground that a short back is not a good point in India. The
only mention of the length of back is J., iii. 25, natidirgham ; but 1 agree with
them, partly because nibhria could not apply to the back, and partly because
it is adequately dealt with in c. Their proposal to substitute kuks: (SN,
iv. 7, 78, hrasvakuksikhurasrutih) will not do, because nibhrta does not apply,
and no one else supports SN. in this point except a quotation from a certain
Pardsara in the commentary (Viz. S.8. edn.) on Br.; 88., 46b, and N., vi. 16,
do not give it in their lists of members that should be short. The former’s
list is protha, the ears, puccha, dasanau (probably for vrsanaw), the kustikds,
the hoofs, guda and medhra. The obvious one to which nibhrta applies and
which is good palmographically is puccha, the bony part of the tail. Br. also
requires it to be short, but the hair of the tail should be long according to S’S’.,
45b, puccham na (corrupt for ca, as appears from the list of short points) Arasvam
... dirghavilam. By nibhrta 1 understand that the tail does not swish or the
ears twitch (acalitau, 8§., 44a, and nibhrtordhvakarna, Sakuntala, i. 8, quoted
by Gawroniski). The length of the hairs of the tail would account for C’s
divergence.

The other two compounds have several knotty points. The #rika, the
lower part of the backbone with the pelvic bones that join it, to which perhaps
the corrupt word in C corresponds, should be pythu (Br. and 88.), near enough
to pratata, perhaps. Pucchamiila is defined J., ii. 28, and in the commentary
on Br. (Viz. 8.8. edn., 817), but not described anywhere ; C suggests that a word
for neck should stand here, and Br. and $8. require that member to be long.
T may have read pirvamila, but it is difficult to see & word for ‘neck’ in
that and I have let A’s text stand. Pdrgni is defined J., ii. 2, as khurasya
pdréve, but is nowhere described. T’s réading of pdréva agrees with 88.,
46b, giving it as one of the eight long limbs. As this word ocours again in ¢
and C gives no help, I have kept pargni and understand ‘fetlock’. Inc¢ T
is at fault in reading wvitatonnata, for SS., 45a, has prsthar ca swvinitam ca
m isadbadgham samunnatar, vinatar ca pradastar sydt, and J. and §N. also
support winata. It is quite uncertain if kuksiparéva is to be taken as one word
or two ; the application of vinatonnats in either case is difficult and it is not
olear whether kuksi stood at all in T, which understood only one thing to be
mentioned in the pdda. C’s ‘ belly like a deer ’ has a curious parallel in $8.,
45a¢ and b, where the two pdrévas are described as mrgavat and the kuksi as
mrgasyopacitarh yathd. In this uncertain state the verse must be left, till
better MSS. of the SS§. are forthcoming and critically edited.
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74. The broadchested prince embraced him and patted
him with a lotus-like hand, and ordered him in a gentle-toned
voice, as if he were about to plunge into the middle of a hostile
array.

75. * Oftentimes, I have been told, has the king, after
mounting you, overthrown his enemies in battle. So act,
O best of steeds, that I too may obtain the deathless stage.

76. Easy it is to find companions for battle, for the
pleasure of acquiring the objects of sense and for the accumu-
lation of wealth ; but hard it is for a man to find companions,
when he has fallen into distress or attaches himself to dkarma.

77. Moreover as for those who are companions in this
world whether in action that brings defilement or in resort
to dharma, undoubtedly they too, as my inner soul realises,
take their share of the fruit.

78. Understand therefore, O best of steeds, this my
departure from here to be connected with dharma for the
benefit of the world, and strive with speed and courage in a
matter which concerns your own good and the good of the world
alike.”

74. 8., viil. 34, pravidanti ca yac camimukham, suggests on the strength
of T the reading dhvajinimulkhyam.

75. The first line recalls Vardbamihira’s remark in the passage quoted on
73 that a horse with these points is nypateh satrundsiya. In the second line
yathavat is difficult, but supported by T. As it stands, one ought to take api
ag initiating a wish, ‘ Would that 1 might, etc. ! Do that ’ ; but this does not
seem probable. The correct construction would be yatha . .. tathd, but S.,
x. 57, has yathd . . . tat. If one must amend, Gawronski’s yathd tat is better
than Speyer’s yathd yat. In ¢ C’s ‘ford of amria’ suggests amriam taram, but
padam is Advaghosa’s regular word in this connexion.

76. Awvapta in b is best taken as a noun ; Gawronski compares atydrigha
at Rr, x. 42. For the sentiment, see Jdt., xx. 31.

77. I cannot determine T’s reading in 6, and I do not agree with W that
it read °bhdgdh in d.

78. For parigam, ‘ understand’, cp. S., v. 32, xvi. 42, and xviii. 43. The
verse refers to the legend of Kantha.ka. 8 being reborn as a god.
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79. Thus the best of men, beautiful in form and shining
like black-tracked Agni, instructed the white horse, the best
of steeds, in his duty as though he were a friend, and mounted
him to go to the forest, just as the sun, blazing like fire, mounts
a white autumnal cloud.

80. Thereon the good horse suppressed all noise, that
would seem terrifying in the night-time or might awaken the
attendants ; his jaws were soundless and he silenced his neighing,
as he went forth with steady steps.

81. Then the Yaksas bowed down their bodies and bore
up his hoofs off the ground with the tips of their hands, that
thrilled with joy; their forearms were adorned with golden
bands and their hands were like lotuses, so that they seemed
to be throwing lotuses beneath him.

82. The city gatehouses, which were closed with gates
furnished with heavy bars and which could not easily have been
forced even by elephants, opened noiselessly of their own
accord as the king’s son passed along.

8O. Cakitavimukita, lit. * devoid of trepidation’, so * steady ’, explained
by C * did not rush impetuouely . T takes cakita to mean * a frightcning noise ’,
which gives the correct effect but is not literal. A’s correction in d may
indicate °kramair.

81. A’sreading in b seems correct, T being uncertain (kamalan viprakriya,
or viprakirya ?) ; the forearms presumably represent the stalks of the lotuses.
In d cakita is difficult, and T takes it in the sense trptau of the Dhdtupdtha.
The root significance is * tremble ’, and one can tremble with joy as well as with
fear, hence the extension of meaning. There are a few other passages where
the same meaning is possible, Padyacidamani, ix. 65, Vdsavadatia, 287, where
the commentator glosses cakitd with &yptdh samdayitd vd, and the Khalimpur
copperpla’te inscription, verse 11, Ep. Ind., IV, 248. Cakitagati occurs at
Daridracdrudatta, iv. 6, in an uncertain sense.

82. T renders pratoli ‘ gatehouse ’, obviously right here and adequately
authenticated. In KA. the word is used of constructions along the wall
between towers for providing access from inside to the wall. References in
P. K. Acharya’s Dictionary of Hindu Architecture, s.v. ; see particularly Vogel,
JRAS., 1906, 539.
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83. Then he went forth out of his father’s city, in the
firmness of his resolve quitting without concern his father, who
was devoted to him, his young son, his affectionate people and
his unequalled magnificence.

84. Thereon he, whose eyes were long like stainless lotuses
born of the mud, looked back at the city and uttered a lion-
-roar: “I shall not be entering the city named after Kapila,
till T have seen the further shore of life and death.”

85. Hearing his words, the troops of the court of the
Lord of Wealth rejoiced, and the hosts of gods with joyful
minds foretold the fulfilment of his resolve.

86. Other heavenly beings of fiery forms recognised his
purpose to be of the greatest difficulty and, like moon-beams
piercing a rift in a cloud, produced a bright light on his frosty
path.

84. In a it is perhaps not easy to reconcile paleographically the vimale
indicated by C with A’s vikaja, but it gives much the best sense. The word
pankaja suggests that the poet is referring to the well-known comparison between
the Buddha, who lives in the world but is not stained by the lokadharmas (such
as the feelings detailed in 83), with the lotus, which springs from the mud but
is unstained by the water. Vimala brings this out; cp. 8., xiii. 5 and 6. 1
do not think we should understand pravesi@ as for pravestdsmi. Though it is
convenient here to translate it by the future, the agental form implies habitual
action (Pdyp., ili. 2, 135) and therefore with a negative is more forcible than
the future. N

85. Adams in the sense  foretell’, which the context indicates as better
than * wish ’, is rare and only found in the active. Therefore adaéarsur asmar ?

86. The heavenly beings with fiery forms recall the aggikhamdhdant,
which Aséoka’s practice of dharma caused his people to see (Fourth Rock
Edict) ; ¢p. also AK., 111, 229, n. 3, and 444., 116, 19. Hence the epithet
svayaniprabha of the heavenly inhabitants at 8., x. 32, and cp. MBh., xii.
6789ff. for the deities who live above the sun and moon and are svayamprabha
and agnivarcas. A’s akwrute is difficult ; it can hardly be held that the poet
is illmstrating an unknown grammatical rule allowing the use of a singular
verb with a plural subject. Adadhate will not do, because T shows kr and it
is the fiery bodies of the deities that cause the light. Joglekar takes akrsata
to kf, ‘scatter’, but the form is known to the grammarians from %r also;
and I take it to the latter.
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87, But that steed, like a steed of the Sun, speeding on
as if spurred in mind, and the prince travelled very many
leagues, before the stars in the sky grew discoloured with the

dawn.

87. That T is right in taking heriturage to mean the sun, not Indra, is
shown by the mention of Aruna in the second line. T’s reading in b means
‘as if speeding on (or, considering) as if ‘transformed by mind’, for which
I cannot find the Sanskrit. A’s reading is not good and is a reminiscence of
71 above. The construction in the second line is unusual ; pdda ¢ seems to be
a kind of accusative absolute of time covered. For the combination of parusa
and arune cp. Brha{aamhitd, iii, 38, parusarajo’runikriatanu of the sun; also
the curious use of paruga at Vikramorvasiya, v. 4. The verb with two subjects
and attracted into the singular by the nearer has parallels, viii. 33 below, S.,
viii. 2, Manu, ix. 23, and Daridracarudalta, i. 18.
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CANTO VI
Tar DISMISSAL OoF CHANDAKA,

1. Then the world’s eye, the sun, rose in a moment,
and the best of men saw the hermitage of the descendant of
Bhrgu.

2. When he saw it with the deer sleeping in perfect trust
and the birds sitting at peace, he felt, as it were, rested and
as if the goal were attained.

3. In order to eschew arrogance and to show honour to
asceticism, and in accordance with his politeness he dismounted
from the horse.

4., And alighting, he patted his steed, saying, “ Your
task is accomplished ”’, and well-pleased he said to Chandaka,
bedewing him as it were with his eye :—

5. “In following this horse, whose speed is like that of
Tarksya, you have shown, good friend, both loyalty to me and
your own prowess.

6. Although I am entirely given up to other matters,
I am gripped to the heart by you, who possess equally this
devotion to your master in such a degree and also capability.

3. C and T agree in giving vismaya the sense of ‘arrogance’, which
the context demands. C has in ¢, ¢ keeping his deportment ’.

5. Tarksya is a name for Garuda, to whom speedy horses are often
compared, e.g. Divy., 444, M Bh., viii. 687, Karpabhara, 13, Vikramopvadiya,
i, p. 9.

8. W understands hydi to refer to Chandaka’s heart, but T does not
require” this and grah takes the locative of the place caught hold of. The
conjecture in d is almost certain. Gawronski’s idyéi would do but is not so
close to A. I suspect T of having read idréasys eva, two syllables short,
corrupted from an original idréas sa or idrsaé a, ssa and ééa being liable to
misreading with a ya as second member.

6



82 ACTS OF THE BUDDHA [vi. 7

T

7. A man, though not devoted, may be capable, or though
not capable, may be devoted ; but it is hard to find in the world
a man like you who is at the same time loyal and capable.

8. Therefore I am well-pleased with this your noble
aotion in displaying towards me this feeling, which takes no
count even of possible rewards.

9. Who would not be favourably disposed to a man in a
position to reward him ? In the opposite case even kinsfolk
for the most part become strangers.

10. The son is cherished to continue the family; the
father is honoured to obtain maintenance. The attachment
of the world is always due to some motive. No feeling that
this or that person is one’s kin subsists without a cause.

11. Why speak many words ? In short, you have done
me a very great kindness. Return with the horse. I have
arrived at the desired spot.”

12. With these words the mighty prince unloosed his
ornaments and gave them to Chandaka, whose mind smarted
with sorrow, in order to do him a benefit.

8. Cand T’s pardrimukhak in d is essential for the sense ; in fact Chandaka
was more likely to be punished than rewarded for his action. If we read
drsyate in ¢ with A, ’pi in d perhaps should be amended to k¢, but I do not
like the omission of fe or its equivalent in the line.

9. For janibhavati, against which A has an old marginal gloss apara,
¢p. the use of jana at §., xv. 31. :

10. There seems to be no parallel to this use of svald ; Co. understands
asvaid, ‘ unselfishness’, but T divides as in the text. Gawronski takes svald
=mamatva of 48 below. The literal meaning seems to be the feeling that
something is one’s own, and here the context demands that the something
should Ye one’s relation to others. For W’s translation of this verse, see his
note on the Tibetan of ix. 10,

11. If it were not for C, I should have supposed T’s gnas in d to be a
mistake for nags, the equivalent of A’s reading.

12.  Anusamsa, the regular form, is indicated by T, but gnudarisa and
danudamsd also occur in Buddhist Sanskrit ; the Pali form dnisasise supports
A’s spelling. For the meaning cp. the use in the Divy. (see index s.v.); C
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13. Taking from his diadem the blazing jewel, which
performed the function of a light, he stood like mount Mandara
with the sun on it, and uttered these words :—

14. “With this jewel, Chanda, you must make repeated
obeisance to the king, and in order to abate his grief you must
in full confidence give him this message from me :—

15. “I have entered the penance grove to put an end to
birth and death, and not forsooth out of yearning for Paradise,
or out of lack of affection or out of anger.

16. Therefore you should not grieve for me, since I have
left my home for this purpose. For a union, however long it
has lasted, in time will cease to be.

17. And since separation is inevitable, therefore my
thoughts turn to salvation, in order that there may be no more
severing from my kindred.

18. You should not grieve for me, who have gone forth
to lcave grief behind. It is rather the slaves of passion,
enthralled by those sources of grief, the loves, for whom grief
should be felt.

19. And since this, they say, was the firm determination
of our ancestors, grief should not be felt for me who am travelling
along the hereditary road.

20. For when a man passes away, there are heirs to his
wealth ; but heirs to dhkarma are hard to find on earth or do
not exist at all.

renders ‘ comfort’. As appears from the opening scene of the Sdkuntala, it
was not proper to enter a hermitage wearing ornaments.

14. Co. takes emuktavisrambham to refer to the king, but T rightly
applies it to Chandaka, who has every reason to be afraid of deliveriyg the
message.

15. A’s jar@® for janma® is a natural corruption; at xii. 17, janma is
almost indistinguishable from jand. For the second line Jat., xxxii. 41.

17. My conjecture in 4 is palaographically sound and necessitated by the
sense ; A’s °@dibhih is improbable.

19. Formichi’s defence of dayadabhiita, ‘ divenuto dell’ erede’ and so
‘ ereditario ’, is contrary to Aévaghosa’s use of bhéita in compounds.
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21. Should it be argued that this person has gone forth
to the forest at the wrong time, I reply that there is no such
thing as a wrong time for dharma, seeing how uncertain life is.

22. Therefore my determination is that the supreme good
must be sought by me this very day. For when death is present
as our adversary, what reliance can be placed on life ?”

23. In such wise, my good friend, should you speak to
earth’s guardian and also strive that he should not even think
on me.

24. You should also tell the king that I am lacking in
virtue. Lack of virtue causes the disappearance of affection ;
when affection has vanished, there is no sorrowing.”

25. On hearing these words Chanda was overcome with
anguish and, folding his hands, replied with a voice strangled
with sobs :—

26. ‘““At this disposition of yours, O my lord, which
must cause distress to your kinsfolk, my mind sinks down like
an elephant in the mud of a river.

27. To whom would not such a determination as this
of yours cause tears, even if his heart were of iron, how much
more when it is faltering with love ?

28. For this delicacy of limb, fitted only for lying in a
palace, is not compatible with the ground of the penance grove,
covered by sharp blades of darbha-grass.

29. But as for my bringing this horse to you after hearing
your resolve, it was some divine power, O my lord, that forcibly
caused me to do it.

30. For if I had been in command of myself, how could
1, on knowing this your resolve, have brought you the horse,
the bale of Kapilavastu ?

26. T’s chu-bohi hgram-na (naditire) is so obviously a mistaken spelling
for dam-na (°pasike), that I have not included it among the variants. Similarly
hgyur-ba (bhavati) may be a mistake for rgud-pa (sidati), or, as it is preceded
by an unnecessary hdi (idam) not in the Sanskrit, kdi hgyur may be a corrup-
tion of yi-mug, which would give the metaphorical sense of sidats.
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31. Therefore, O mighty prince, you should not desert,
as a nihilist the good Law, your loving aged father, who yearns
so for his son.

32. Nor should you forget, like an ingrate kind treatment,
the queen, your second mother, who exhausted herself in
bringing you up.

33. You should not abandon, like a coward the sovereignty
he has obtained, the virtuous princess, mother of a young son,
devotedly faithful to her husband and of illustrious lineage.

34. You should not abandon, like a vicious man his
excellent repute, the young son of Yadodhara, worthy of praise
and best of the cherighers of fame and dharma.

35. Or if, O my master, you are determined to abandon
your father and your kingdom, you should not abandon me.
For your feet are my sole refuge.

36. I cannot leave you in the forest, as Sumantra did
Raghava, and go to the city with burning heart.

37. For what will the king say to me, if I return to the
capital without you? Or what shall I say to the women of
your household, since I am in the habit of seeing what is proper.

34. In b T is ambiguous; I think it agrees with C in reading varam,
whereas W takes it to indicate vara. The former is the better, a8 Chandaka
usually calls the prince by some formal title of respect such as bharir or natha.

35. 1 follow Gawroniski in taking bandhu as ‘father’ here, a meaning
occurring several times in canto ix. °*

36. Cis undoubtedly right in keeping the traditional form of Sumantra’s
name, The simile foreshadows the poet’s imitation in canto viii of the account
of Sumantra’s return to Ayodhya.

37. The meaning of ucitadaréitvdt is uncertain and the renderings of my
predecessors unconvincing. Daréin means a person who sees or is in the habit
of seeing, physically or mentally, as in dirgha® and doga®, and ucita can only
signify’ ¢ what is proper’ or ‘ what is wonted’. The word may be applied
sither to Chandaka, in which case, as Bohtlingk pointed out, it signifies know-
ledge of the proprieties, or to the palace women, when we might understand it
similarly or else take it as expressing Chandaka’s not being accustomed to
appear before the ladies except in attendance on the prince. T, despite W's
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38. As for your saying that I am also to tell the king of
your lack of virtue, am I to say what is untrue about you, as
about a sinless sage ?

39. Or if with halting tongue and shame in my heart
I should so speak, who would believe it ?

40. For only the man who would tell of, or believe in,
the scorching power of the moon, would tell of, or believe in,
the existence of faults in you, who know the faults.

41. To desert the affectionate ill befits him who is always
compassionate and ever feels pity. Turn back and have pity
on me.”

42. The best of speakers heard these words of the grief-
-stricken Chanda and spoke to him, self-possessed and with the
utmost firmness :—

43.  Quit this affliction, Chanda, over parting from me ;
separation is the fixed law among corporeal beings, in that
they are subject to different births.

44. Should affection lead me not to quit my kinsfolk of
myself, still death would part us one from the other against
our wills.

45. My mother bore me in her womb with pains and great
longing. Her efforts have been fruitless. What am I to her
now or she to me ?

translation, is ambiguous, but C possibly took the last view, ‘ Or, if all the
palace people reproach me, with what words can I reply to them ?’ Or had
it a different reading ?

40. Possibly we should read dogajfiah in ¢ ; T is ambiguous, and A often
omits visargn. The propriety of a groom so addressing his master is open to
questidn and is not supported by the formal use the poet makes of this style
of address elsewhere.

43. Niyatah is perhaps better in ¢. The idea is that expressed in 8.,
xv. 32 ; those who are kinsfolk in one birth are separated from each other in
the next birth. For ndndbhdve cp. Majjhima, 111, 242 (=Samyutia, 11, 97).

44. Ti C’s text had had mumuksayd, it is not likely he would have omitted
it ; and T’s text with the opposition of svayem and avasdn is stronger than A’s,
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*

46. As birds collect on the roosting tree and then go
their separate ways again, so 1nev1tab1y the union of beings
ends in their parting.

47. And as the olouds come together and depart asunder
again, so I deem the meeting and severance of creatures that
draw breath.

48. And since this world is in a state of continuous
separating, therefore the feeling that  this is mine’ is improper
with regard to a coming together that is transitory as a dream.

49. Trees are parted from the colouring of their leaves,
though it is connate with them. How much more then must
there be a severance of one thing from another that is separate
from it ?

46. For the first line cp. S., xv. 33, and for wdsavrksa note in translation
on 8., i b4.

47. Gawronski would read matau in d as more in accord with Aévaghosa’s
syntax. I doubt this; he uses a singular verb with a double subject several
times.

48. A difficult verse. Vipralabhya is used in the sense of vipralambha,
the ‘parting’ of lovers, an extension from ‘deception’, ‘ disappointment ’.
T gives the literal sense of ¢ deceive * and also the derived sense of  separate’
and C renders by kuai (Giles 6326), used in this text for ‘ separate’, e.g. vii.
47. Yati with the gerundive implies continuous or habitual action, possibly
here in a passive sense, ‘is being continually separated’, as is apparently
the construction at 8., vii. 15. A’s parasparam is difficult and T’s curious
phyir-na, while apparently indicating the text reading, would perhaps be better
amended to phyi-ma. C translates ‘separating of their own accord’. For
mamatva, see note on svatd on verse 10 above ; C, as I understand it, has ‘ It
is not proper to reckon relatives as mine’., I follow Schmidt in taking
samdagame 88 dependent on mamatvam. It should be noted that FP quotes
this and the two preceding verses and follows them with seven more verses
on the same subject, which are not in our text, though the simile of verse 49
is included in them. This is the only case where in a quotation by FP of a
passage from this poem verses not to be found in our text are added, and it
is hard to account for them. A, T and C agree in the extent of the text,
but verse 49 is laconic in argument, as C evidently felt, and perhaps the author
of the original of the FP or someone else expanded the passage to make it
clear, without the addition being received in the standard text.
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50. Since such is the case then, my good friend, be not
afflicted ; go your way. But if your affection tarries, still go
and then return again.

51. And you should say to the folk in Kapilavastu, who
keep regard for me, ¢ Quit your love for him and hear his resolve.

52. Either, he says, he will quickly come back, after
destroying birth and death; or, lacking in right effort and
failing to reach the goal, he will perish.”” ”’

53. On hearing his speech, Kanthaka, the finest of steeds,
licked his feet and shed scalding tears.

54. With his webbed hand, which was marked with
svastikas and bore the wheel sign on the palm, the prince
stroked Kanthaka and spoke to him as if he were his comrade
of like age :—

56. ‘“Do not shed tears, Kanthaka; you have displayed
the qualities of a good horse. Be patient ; this your toil will
soon bring forth its fruit.”

56. Then he resolutely took from Chanda’s hand the
sharp sword which had a jewelled hilt and was decorated with
gold inlay, and drew it from the scabbard, as if he were drawing
a snake from a hole.

61. A’s reading in @ is nonsense, and T and C are clearly right in
indicating that °kgepan is an inversion of °peksarh; cp. the similar variant in
Co.’s ix. 71. It would be closer paleographically to A, if we amended byas
to beas in T, ie. casmdsu sipeksam. Kapilavastu is preferable to °vastu;
cp. verse 30 above and the MSS. of 8.

62. 1 accept C’s reading in b as the best; cp. note on verse 15 above.
For grambha, see 8., xiv, 22.

53. Cp. Mhv., 11, 166, and, for the next verse as well, the description in
Vimdanavatthu, 81.

54. © According to tradition Kanthaka was born on the same day as the
Buddha, hence vayasyavat is significant.

556. The absence of iti is unusual ; bhaved iti or bhavaty iti ?

56. How did Co.’s MSS. come to have T’s reading, not A’s, in b? C
has * the prince ’, but cannot be relied on in such matters. The practice of

letting down a bait on a line into a snake’s hole and drawing the snake out by
it is said still to persist in India.
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57. Having unsheathed it with its blade dark blue as a
blue lotus petal, he cut off his decorated headdress with the
hair enclosed in it and tossed it with the muslin trailing from
it into the air, as though tossing a goose into a lake.

58. And the inhabitants of Heaven caught it reverently,
as it was thrown, with the intention of worshipping it, and the
divine hosts paid it due adoration in Heaven with celestial
honours.

59. But when he had divorced his ornaments and sheared
off the royal splendour of his head, he looked at his garments
with their embroidery of golden geese, and in his steadfastness
longed for a hermit’s robe.

60. Then an inhabitant of Heaven of purified nature,
knowing his thoughts, took on the form of a hunter of deer and

57. C’s ‘dark hair’ implies that he construed utpalapaitranilam with
°kefam, but it is better to take it with T-to the sword and it thus gives point
to the unusual nigkdsya, i.c. he causes as it were the bud of the lotus to open
out to show the blue petal. On the verse generally, see Coomaraswamy,
JRAS., 1928, 822. The difficuliy lies in amséuka, which may mean silk cloth or
may, as T takes it, be equivalent to améu.; parallel ambiguities occur else-
where, but only when améuka is at the end of a compound. By itself it is
probably not equivalent to amsu, as Apte gives it, but is améu with ke added
for the purpose of ending a compound. Cp. R, x. 9, S‘iéupdla:vadha,, v. 52,
vi. 27, etc. Vasavadatid, 92, Kad., 72. If it is from amsu, it cannot refer to the
actual threads of the cloth, for they were not cut. The Buddha’s hair was
bound up in the headdress and he cuts through the hair below it. Amduka
is therefore to be understood as (1) ‘cloth’, i.e. the muslin wrapped round
the framework of the headdress like a modern pagri, and (2) améu in the sense
of rays of light only.

59. Compare b with the more elaborate imagery of 8., v. 51.52. Vipra-
vdsa comes primarily from vas, ‘ cut’, as pravdsyamdna does in thet passage
(see notes in text and in addenda of translation), and secondarily implies
‘ batishment’, the sense T gives it; for the latter cp. Vinaya, 111, 198, 263.
The implication of 7% is too obvious to need explaining. For the embroidery
of geese Leumann compares a Jain passage, and Gawronski Kumdrasambhava,
v. 67 ; see also SP.,, iii. 82, HC., ch. vii, p. 53, ). 12, R., xvii. 25.

60. Visuddhabhdvah, i.e. a Suddhavasa deity, as C expressly states.
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approached him, wearing ochre-coloured clothes. To him the
scion of the Sakya king spake :—

61. “Your holy ochre-coloured robe, the mark of a seer,
does not go with this murderous bow. Therefore, good sir,
if you are not attached to it, hand it over to me and accept
this one of mine.”

62. ‘O giver of desires”, the hunter said, “although by
this garment I cause the deer to trust me near them and then
kill them, yet if, O Sakra-like prince, you have any use for it,
take it then and give me the white one.”

63. Then with the greatest joy he took the hermit’s
dress and gave up the silk raiment. But the hunter, assuming
his heavenly form again, went to heaven with the white clothes.

64. Then, when he departed thus, the prince and the
groom marvelled greatly and straight entertained all the more
reverence for the forest dress.

65. Then he dismissed the weeping Chandaka and,
wearing the ochre robe and bearing the fame of his steadfastness,

62. T indicates nihanmi in b, not nihanyam (‘I can kill’), which is
perhaps closer to A palmographically. Arit apparently must mean ‘near’
here, & well authenticated meaning, but its use with vidvdsya is a little difficult
and perhaps it should be taken with nihanmi ; or could it mean ‘ giving them
confidence from far off '? Its signification at §., v. 13, is also doubtful. The
point is that, as countless authors down to Rudyard Kipling tell us, deer are
not afraid of holy men and associate with them ; the robe is intended to deceive
them into thinking the hunter a rsi. Awpapdtikasitra, §74, oddly enough
mentions o class of ascetic known as migaluddhaga. T’s kdmasird@t seems
haopeless.

64. Aéu expletive ; cp. S., vi. 9, and note in text.

65. The reading in b is uncertain, though T and C show clearly that A’s
samvid sthnds for a word meaning ‘ wearing ’. Sasvid can hardly have this
sense, and samuvrt, better paleographically, seems more forced, if to be taken
as equal to kdsayasamoria of LV., ch. xxiv, 382, than the sambhst which I
have preferred. Dhytikirtibhrt is apparently C’s authority for his ¢ carefully
considering and scanning his steps’, that is, dhrti is equivalent to $ila, which
prescribes this method of walking ; dhrti corresponds in fact to $ila at 8., iii.
11. In d udurdja should stand for the moon (cp. Kdad., 72), not for the sun,
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moved majestically to where the hermitage was, resembling
the monarch of the stars enveloped in a sunset cloud.

66. Then when his master went thence to the penance
grove in his discoloured clothes and free from desire for rule,
the groom flung up his arms and, wailing bitterly, fell to the
ground.

67. Looking back once more, he wept aloud and clasped
the horse, Kanthaka, with his arms. Then in despair he
lamented again and again and started for the city with his
body, but not with his mind.

68. Sometimes he brooded and sometimes he lamented,
sometimes he stumbled and sometimes he fell. So journeying
in grief under the force of his devotion, he performed many
actions on the road in complete abandon.

as the word sarmdhyd would lead one to expect ; C mentions both and so does
not commit himself.

66. Did T take vdsasi to vas, ‘ shine’ ? Vivarna should not be translated
‘mean ’; it refers to the kdsdya colour, cp. 8., v. 53, and Jdt., xii. 19, and
122, 9.
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CANTO VII
ENTRY INTO THE PENANCE GROVE.

1. Then since his state of longing for the forest had
freed him from all attachments, Sarvarthasiddha left the
weeping tear-faced Chanda and proceeded to the hermitage,
overpowering it with his beauty, as if he were a Siddha.

2. With the gait of the king of beasts the prince entered
that arena of deer, himself like a deer, and, though he had
given up his royal trappings, the majesty of his person was
such as to hold the eyes of the anchorites.

3. For the wheel-bearers, accompanied by their wives
and standing with their yoke-poles in their hands, gazed,
just as they were, in their excitement on him who was like

1. Servarthasiddha is probably to be understood in its actual sense as
well as a proper name, and siddha in d means not only the mythical rgis referred
to also at 8., x. 6, but a man who has reached enlightenment.

2. T may understand mygardje as ‘king of the deer’, but O translates
‘lion’. The point of mrgavat in b is not obvious; perhaps it refers to the
colour of the prince’s dress as being like that of a deerskin (or of a lion %),
so accounting for FP’s substituting for b that he was ‘clad in a kdsdya robe
only °.

3. TFor the following description, see Eggers, Das Dharmasiitra der
Vaikhanasas (Goéttingen, 1929), pp. 18£f., but it is difficult to determine the
class referred to in this verse, as they cannot be definitely identified with any
of the various kinds of ascetics who are accompanied by their wives. It is
natural to take cakradhara as meaning those who are branded with the discus
of Visnu atd to understand yuga as a ‘ carrying-pole ’, which wandering ascetics
carried (Digha, I, 101, and Eggers, op. cit., 88, note on iii. 8) and which explains
the comparison to oxen with heads bowed down under the yoke ; the practice
of branding is called cakradhdarane at Sarvadardanasarngraha (ed. A.8.8.), 53.
The word cakradhara occurs for a kind of ascetic at M Bh., xiv. 429, and Utpala
on Brhajjitake, xv. 1, gives it as a synonym of caraka (cp. Brh. 4r. Up., iii.
3, 1). So cakradhara may be the same as cakracara mentioned at MBh.,
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Indra, and did not stir, like beasts of burden with half-bowed
heads.

4. And though the Brahmans, who had gone out to fetch
fuel and had returned with their arms full of wood, flowers
and kusa grass, were pre-eminent in austerities and had their
minds fully trained, yet they went to see him and did not go
to their huts.

5. And the peacocks rose up in delight and uttered cries
as at the sight of a black rain-cloud ; and the restless-eyed deer
and the ascetics who grazed like deer let their grass fall and
stood facing him.

6. And although the cows, that gave milk for the oblations,
had already been milked, yet such was the joy produced in
them at the sight of him, the lamp of the Iksvaku race, shining
like the rising sun, that their teats flowed again.

7. “Js he the eighth Vasu or one of the Adving come
down to earth 2’ Such were the voices raised loud by the
sages there in their amazement on seeing him.

xiii. 6493-6497, and perhaps also the same as cdkrika of ¢b., xii. 2646. The
commentary on the latter glosses cdkrika with édkafika. The KA. also alludes
to cakracaras at iv. 4 (see Meyer’s translation, 330, n. 3, and additional note,
p. 816) and vii. 17, 63, at the latter of which their dakafas are mentioned.
Paiicaratra, i. 9, cakradharasya dharmadakatim, has probably something else
in mind. These passages suggest that Co. may have been right in taking
yuga literally as ‘ yokes ', but if so, in view of C’s ‘ making the weights carried
on their shoulders to be held by their hands ’ and of the fact that yokes are not
ordinarily held in the hand, the reference may be to ascetics who drew carts
like oxen. As I am not certain of the sense, I leave the translation ambiguous;
Tathaive seems pointless, and the translation ‘just as they were’ open to
doubt ; read tatratva ? »

4. T’s reading in ¢ may well be correct. In b it takes pavitra in the
senge of ‘ pure’ and I may be wrong in following Co.’s rendering. With the
reading havir in a, pavitra should perhaps be translated °‘clarified butter ’,
a meaning so far known only to the later lexica.

5. Unnam is often used of clouds, but C and T are both agreed against
A’s reading.

8. T is two syllables short in ¢, omitting the word for ‘ cows "
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8. For like a second form of the chief of the gods, or
like the magnificence of the world of moving and stationary
beings, he illumined the entire grove, as if he were the sun
come down of his own aceord.

9. Then, when those hermits duly honoured and invited
him, he in return did honour to the supporters of dharma with
a voice like a cloud full of rain.

10. Then he, who desired liberation, traversed the her-
mitage which was crowded with folk, desirous of Paradise
and working to accumulate merit, and steadfastly he viewed
their various austerities.

11. And when the benign one had viewed the various
austerities of the ascetics in that penance grove, he thus addressed
a certain anchorite who was following him, in order to ascertain
the truth :—

12. “ As T have never seen a hermitage till to-day, I am
unacquainted with this method of dkarma. Will you therefore
kindly explain to me what is your resolve and to what point
it is directed ?”’

13. Then the twice-born, who took delight in austerities,
described in due order to the bull of the Sikyas, a very bull
in prowess, the particularities of the austerities and the fruit
thereof : —

14. ¢ Uncultivated food, that which grows in the water,
leaves, water, fruit and also roots, this is what the sages live

8. This seems to be the only occurrence in literature of Lekharsabha as
a name for Indra, though appearing in the lexica as carly as the Amarakose.

9. I have preferred sdmbho’mbu® in d, because it is closer to A and because
repetitive expressions such as sajalajalada seem to occur more in less stylish
work.

11. Vikdra in @ may imply ‘ extravagances ’.

13. Or rsabhavikramaya, ‘ stepping like a bull’. Though C and T agree
against A in d, T do not consider their reading usable.

14. Salile praradham refers to éaivala (Eggers, op. cit., 22). C has for b,
‘ Some eat roots, stalks and leaves ; others again eat flowers and fruit ’, omitting

toya.
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on in accordance with the scriptures; but there are various
separate alternatives.

15. Some live like the birds by what they can pick up
from the ground, others graze on grass like the deer, and others
pass their time with the snakes, turned into anthills by the
forest wind.

16. Some gain their subsistence by laborious pounding
with stones, others cat only what has been husked by their
own teeth, and some again cook for others and meet their needs
on anything that may be left over.

17. Some with their coils of matted hair soaked with
water twice offer oblations to Agni with sacred texts; others
plunge into the water and dwell with the fishes, their bodies
scored by turtles.

18. With such austerities accumulated for the due time,
they win by the higher to Paradise, by the lower to the world
of men. For bliss is obtained by the path of suffering; for
bliss, they say, is the ultimate end of dharma.”

15. The second line implies no doubt-that they lived on air, C’s © air-
-inhaling snake-rsis’, and one could construe warlayanti vanamdrutena as
‘feed on the forest-wind’. But as I understand it, the wind piles up earth
round the motionless ascetics lying on the ground, turning them into anthills,
and thus giving them an additional resemblance to snakes who are often
mentioned as living in anthills. For vanamdruta, Bodhicarydvatdra, viii. 86.

16. The asmakutias are described in @ and the dantolikhalikas in b. (Vs
version of a and T’s ‘ what they pick up with their teeth’ in b are therefore
inferior.

17. The exact point of the first line escapes me ; is the reference to those
who live in wet clothes in winter ! But a parallel passage at xxiii. 22, suggests
a reference only to bathing three times and making oblations twice a day.
The reading in d is doubtful and T may be preferable. C is no help (‘ fish-psis
pr&ct‘lsing water-dwelling ’).

18. Forccp. Majjhima, 1, 93, and 11, 93, and Milindapadika, 243. Whether
one should read dubkham as suggested by A or T’s sukham in d depends on the
meaning given to milam. The point is settled by Manu, xi. 235, tapomiilam
tdam sarvar dawamdanusakarh sukham ; 50 the commentary on KS., i. 2, 47,
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19. The child of the lord of men listened to these and the
like statements of the anchorites; though he had not yet
reached the perception of reality, he was not satisfied and said
these words in an undertone to himself :—

20. ‘““‘Seeing that asceticism in its varied kinds is suffering
by nature, and that the reward of asceticism is Paradise at
the highest, and that all the worlds are subject to change,
truly this labour of the hermitages is to small effect.

21. Those who forsake their dear kindred and worldly
pleasures to practise restraint for the sake of Paradise, truly
they, when parted from its delights, will travel again to far
greater bondage.

22. And he, who by the bodily toils known as austerities
strives for the continuance of being in order to indulge passion,
does not perceive the evils of the cycle of existence and secks
by suffering nothing but suffering.

23. Living creatures are ever in fear of death and yet
they aim by their efforts at a fresh birth ; and with the persis-
tence of active being death is inevitable. Therefore they
drown in that very thing of which they are afraid.

24. Some enter into labour for the sake of this world,
others undergo toil for the sake of Paradise. Truly living
beings, making themselves miserable in their hopes of bliss,
miss their goal and fall into calamity.

25. It is not indeed that I blame the effort, which leaves
aside the base and is directed to.a higher object, but rather
the wise with a like toil should do that in which the need for
further effort ceases.

dharmamiillah smytah svargah, and cp. BhN 8., xxii. 142, and a quaint skit
Muttavilasa, verse 8, FP’s ‘ therefore suffering is the cause of all pleasure’
leaves its reading uncertain.

19. 8., viii. 14, repeats d almost verbatim in a different metre.

21. Viprayukiah I take to mean ‘ when parted ’ from the joys of Paradise,
cp. RL., 166. Gantukima merely expresses the future,
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26. But if mortification of the body in this world is
dharma, then the body’s pleasure is contrary to dharma; if
pleasure is obtained in the hereafter by means of dharma, then
dharma in this world bears as its fruit what is contrary to
dharma.

27. Inasmuch as it is under the direction of the mind
that the body acts and ceases to act, therefore it is the taming
of the mind only that is required. Apart from the mind the
body is nothing but a log.

28. 1If merit is held to derive from purity of food, then
merit accrues also to the deer and even to those men who are
excluded from the rewards of dharma and on whom by some
fault of their destiny wealth has turned its back.

29. But again, if it is the intention that is the cause
of acquiring merit in the case of suffering, should not the same
intention be applied in the case of pleasure ? Or if the intention
is no criterion in the case of pleasure, is not the intention no
criterion in the case of suffering ?

30. Similarly for those who sprinkle water on themselves
to purify their deeds, acting on the assumption that it is a
tirtha, in that case too their satisfaction is restricted to the
feelings ; for water will not make a sinner pure.

3l. Forif whatever water has been touched by the virtuous
is claimed as a tirtha on earth, then it is only the virtues that
I regard as the ¢irtha, but beyond all doubt the water is just
water.” .

26. Sukha is defined by the Abhidharma as  bodily pleasure ’ in contrast
to sgumanasye, ‘ mental happiness ’.

27. Manas, cetas and cilia are synonyms in this verse. .

28. I take the reference in ¢ to be to those who under the rules of caste
could not practise the higher forms of Brahmanical religion. The implication,
explicitly stated by C, is that they are too poor to afford anything but food
such as hermits live on.

30. The heart is the seat of the feehngs ; hence the translation in ¢. If
T’s ’sya is right in ¢, we must amend in ab to yah . . . spréaty . . . pravritah.

31. Cp. the play on the meanings of firtha in S., i. 8.

7
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+ 32. As he thus discussed various points with provision
of many arguments, the sun went to its setting. Then he
entered the grove, where was the holy quiet of austerities and
where the trees were discoloured by the smoke of the oblations.

33. It was in full activity, a workshop as it were of
dharma, with the transference elsewhere of the blazing sacrificial
fires, with its throngs of seers who had completed their ablutions
and with the shrines of the gods humming with the din of
prayers.

34. And there he, who resembled the night-making orb,
passed several nights, examining the austerities, and after
considering them all and forming a judgement on them, he
departed from that place of austerities.

35. Then the hermits followed him, their minds drawn
to his beauty and majesty, just as great seers follow Dharma,
as it withdraws from a land overrun by infidels.

36. Then he saw the ascetics with their fluttering coils

32. Tapahpraéania was translated by Co. as if praéantatapah, which hasg
been generally rejected except by Speyer. The point is settled by the use of
Sdnta at S., 1. 27.

33. The same points are selected for the description of a hermitage in
8.,i.11. Gawronski was the first to see the real sense of the verse, but karmania
is not exactly a ‘ forge ’, but a ‘ workshop ’°, a sense common in KA. ; Medhatithi
on Manu, vii. 62, defines it as including sugar mills, distilleries and the like.
It is an extension of meaning from the sense common in Buddhist Sanskrit
and Pali of ‘ business ’, ‘ occupation ’, to the place where the business is carried
on. The reference here is to a place where gold or other metal is worked by
heating it, quenching it with water and hammering it (cp. S., xv. 66-69, and
xvi. 65-66). Agnihotra in the sense of ‘sacrificial fire’ is very rare. For
kostha cp. kosthaka in KA., ii. 4. '

34.¢ The third pada is hopelesaly corrupt. I translate T which cannot
be put back into Sanskrit (paricchidya the most probable), but C is perhaps
nearer the original reading. For the context requires something approaching
the adverse judgement on austerities in 8., iii. 2. Possibilities are sarvam
pratiksipya tapas ca matyd and sarvam pratiksepyam ataé ca matvd, but it is
not & case for putting a conjecture into the text.

36. 1 have retained the difficult °kheldn in a, as T has it also, but should
prefer Hultzsch’s °celdn. It may however be merely & way of writing °kheddn,



vii. 41] ENTRY INTO THE PENANCE GROVE 99

of hair and clothes of bark, and in deference to their austerities
he stopped by a beautiful auspicious tree on the roadside.

37. Thereon the hermits approached the best of men and
stood round him, and the oldest of them addressed him respect-
fully with soft conciliatory words :—

38. “When you arrived, the hermitage became as it
were full, with your departure it turns as it were into a desert.
Therefore, my son, you should not quit us, as the loved life
should not quit the body of one who wishes to live.

39. For in front stands the holy mountain Himavat,
frequented by Brahman seers, royal seers and celestial seers ;
and by its neighbourhood these very austerities of the ascetios
become multiplied in efficacy.

40. So too all round are holy pilgrimage places, very
stairways to the sky and frequented by the celestial seers and
the great seers who are self-controlled and whose beings are
compact of dharma.

41. And from here again it is proper to pursue only the
northern direction for the sake of the highest dharma, but it
would not be fitting for the wise man to move even a single
step towards the south.

‘ clothes ’, unfortunately not adequately authenticated. T in fact inserts
another word zur-phud (=4$ikhd) into the compound and may thereby indicate
the Sanskrit word khela by rol-pa ‘and the meaning by the other. Asvaghosa
uses anurodha for liking’, ‘having a friendly feeling for’, 8., xiii. 48;
hence the translation. To render anurudhyamdna ‘considering’ or
‘ approving * would go against the context.

37. T appears to be corrupt in d, having hdt rab-tu hdi for thetext’s iti.

40. For b cp. CII, 111, 44, svargasopdnaripam. In the last line of T
chen-po-rnams is probably copied from the previous line in place of dasi-ldan-
tnams, which would give the text. Here again Co.’s MSS. have T’s reading
against A.

41. The idea of the north being auspicious and the south inauspicious is
so frequently mentioned in the Upanisads and elsewhere that references are
unnecessary.
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42. But if you do not wish to live in the penance grove,
because you have seen here one who neglects the rites or is
impure from having fallen into an adulterated dharma, mention
it and just be pleased to dwell here.

43. For we here desire to have you, who are as it were
a depositary of asceticism, for our companion in asceticism.
For to abide in company with you Who are like Indra would
bring success to Brhaspati.”

44. When the chief of the ascetics had thus spoken in
the midst of the ascetics, he, the chief of the wise, declared
his inward feelings, inasmuch as he had made a vow for the
annihilation of existence :—

45. “ At such a display of their feelings towards me on
the part of the upright-souled sages, the supporters of religion,
whose delight in hospitality makes them like one’s own kindred,
my joy is extreme and I feel highly honoured.

46. To put it in a word, I am as it were bathed by these
affectionate words, which touch my heart, and, as I am a novice
in dharma, my pleasure now shows itself doubled.

47. When 1 reflect that I am about to go away, leaving
you thus engaged, who are. so hospitable and have shown me

42. T divides samkirpadharmi=apatito. I understand yavat as=tdvac
ca, this use of the relative being not uncommon in Aévaghosa.

43. Nidhana means ritually the ‘ putting down ’ of the sacred fires, and
tapal is perhaps to be understood therefore as the ‘heat’ of a fire. In d
Liiders’ reading is better than the text, but not adequately substantiated by T.

46. Co., followed by the other translators, understands that the joy felt
by the Buddha when he first grasped the idea of dharma is redoubled ; but I
do not see how this can be extracted from the Sanskrit, which as it stands
means that the Buddha as a novice in dharma (Gawronski first pointed this
out as the meaning of navagraha) is particularly gratified at his treatment, as
if he were already a leader of ascetics. I am not quite sure however that the
text is in order and should like to amend samprati to tam pratt (i.e. towards
dharma), which would be clearer and agree more closely with C's ‘ Hearing
what you say, still more I take pleasure in reverence for dharma .
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such very great kindness, I feel indeed as much grief as I did
when quitting my kinsfolk.

48. But your dharma aims at Paradise, while my desire
is for release from rebirth and leads me not to wish to dwell
in this grove. For the dharma of cessation from activity is
apart from the continuance of active being.

49. It is not for dissatisfaction on my part or for an
offence committed by anyone else that I am going forth from
this grove ; for you are all like the great seers, in that you take
your stand on a dkarma that conforms with the primeval ages.”

50. Thus the prince spoke words, gracious and full of
meaning, very gentle yet determined and dignified; and the
ascetics then felt the highest degree of reverence for him.

51. But a certain twice-born there, who was in the habit
of lying in the ashes, tall and with his hair in a tuft, clothed
in tree-bark, with reddish eyes and a long thin nose, and carrying
a waterpot in one hand, spoke to him thus:—

52. ‘“ Wise sir, noble in sooth is your resolve, in that,
young as you are, you have scen the dangers of birth ; for he
who, on a right consideration of Paradise and final salvation,
decides for final salvation, only he truly exists in reality.

53. TFor those who are possessed by passion desire to go
to Paradise by means of all those sacrifices, austerities and

48. T follow Co. in 4 ; alternatively, ‘ the dharma of nivrtti is destroyed
by pravrtis’. .

50. I know of no suitable sense for T's garbhitam. Garvitam, if the
original reading, would seem to be treated as a formation from guru ; but I
can find no exact parallel for the meaning I give it, except viii. 57 below.

bl. Bhasmaédyin shows that he was a Saiva ascetic. In the second line
A is much rubbed and of the third letter of d only the loop of ka is Visible.

52. The exact meaning of so ’st, which, though rewritten and difficult
to read in A, is corroborated by T, is uncertain in d ; C omits the pada.

653. There can be no doubt that the phraseology here is deliberately
Samkhya ; rdga is for rajas, and sattva for the first gupa. Arida is a Samkhya
teacher of moksa according to canto xii, and it is to be remembered that
Buddhism had its counterpart to the theory of the gunas, as elaborated by pre-
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restrictions ; but those who have absolute goodness battle with
passion as with an enemy and desire to attain liberation.

54. If therefore this is your settled purpose, go speedily
to Vindhyakostha. There dwells the sage Arada, who has
gained insight into final beatitude.

56. From him you will learn the path of the tattvas, and,
if it pleases you, you will follow it. But since your resolution,
I see, is such, you will depart, rejecting his theory also.

56. For this face of yours has a straight high nose, large
long eyes, a red lower lip with white sharp teeth, and a thin
red tongue; and as such, it is sure to drink up to the very
last drop the ocean of what is to be known.

classical Samkhya, in its doctrines of the three roots of good, kudalamiulani,
which correspond to sativa, and of the three roots of evil, akudalamilini,
which correspond to rajas and tamas. The last finds no place here, because the
verse deals only with those who use effort for some good purpose. This inter-
pretation is borne out by B., xxvi. 10, which describes as the Simkhya view
that rajas plus tamas leads to evil, and rajas plus sattva to good.

54. Did Samkhya teachers specially frequent the Vindhyas? There
was 8 Samkhya teacher known as Vindhyavasin, and the Sarhkhya system,
or a special school of it, is called Vindhyavdsitd at Tattvasamgraha, pp. 22, 27.

66. Tattvamdrga could also mean the ‘ path to truth’, but the reference
must surely be to the twenty-five Samkhya tattvas, enumerated xii. 18-20. The
construction of the second line is obscure. Tavaisd is impossible, because of
bhavan and the verbs in the third person. But if we read as in the text,
esd matih means presumably the Buddha’s mati, and this corresponds to C,
which Takakusu translated (NGGW, 1898, 2), ‘ (but according as) I perceive
thy inclination, I fear that thou wilt (or, it will) not be at rest’. It would
perhaps be better to understand, ‘ As I see your resolution, so you will fear
that it (sc. Ardda’s doctrine) is not 4dnéa’. It is best to take padydmi as an
interjection, in which case, if it were not for the order of the words, one would
naturally' construe matis tathaisd yathd yasyati. But we have a similar odd
construction in viii. 19, of yathd without a correlative in the sense of ‘since ’,
‘in view of the fact that’, and I translate aceordingly. The alternatives are
to understand a concealed conditional, ‘ But if your decision (or, wisdom) is
such as I see it, then you will depart, etc.’ or to take matih as the subject
of ydsyats ; for this last may be a simple auxiliary here, as Cappeller takes it,
the one certain instance of this use in the poet being at xiii. 5,
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57. But it is clear from your unfathomable depth, from
your brilliance and from your bodily signs, that you will obtain
on earth a position as teacher, such as was not won even by the
seers of the golden age.”

58. Then the king’s son replied, “ Very well ”, and, saluting
the seers, proceeded on his way; and the hermits too, after
showing him due honour, entered the penance grove.

57. For this use of the relative without a correlative in the sense of
“in view of ’, ‘ having regard to’, see the Introduction.

58. There does not seem to be any exact parallel to this use of anuvidhd ;
C understands pradaksinikrtya.
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CANTO VIII
LAMENTATIONS IN THE PALACE.

1. Then, when his master had gone to the forest in
self-renouncement, the dejected groom did his utmost to
repress his grief on the road; nevertheless his tears did not
cease to flow.

2. But he now took eight days to traverse the same road,
which by his lord’s command he had covered in a single night
with the horse ; for he was ever thinking of the separation from
his master.

3. And the horse Kanthaka, powerful as he was, travelled
onward with flagging feclings and all his fire lost ; and though
decked with ornaments as before, yet without his master he
seemed to have lost his beauty.

4. And turning back towards the penance grove, he

1. For d cp. Jdt., viii. 42, where Gawronski would amend sascikgipe
to samcikgiye, but samcikgipe would do there, ‘ grew less’. Ciksipe cannot
have this meaning, and ciksiye must be taken to be certain on the basis of
CandT. ‘

3. The text of the first line is uncertain. I would have accepted T’s
reading in a as giving the best sense, if C did not seem to postulate some such
text as that T have adopted with slight modification from A. In b T evidently
read latdma bhdvena as a single compound of which the second part was
abhavena ; therefore the first part cannot end in @, which makes it hard to
restore, Tena in d seems to require a specific mention of the prince in the
first line and bhdvena by itself is difficult ; C gives no help. One possibility,
too speculative for insertion in the text without further support, is svabhartra-
bhavena, palmographically sound and which might have been deliberately
altered on the ground ‘of bharty appearing three times in the two preceding
verses.

4. For the accusative after abhimukha, to which Prasada objects, see the
instances quoted in the PW.
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neighed loudly and often, in a mournful tone. And, though
overcome with hunger, he took no pleasure on the road in grass
or water as before and would not take either.

5. Then in due course they approached the city named
after Kapila, which seemed empty like the sky without the sun,
now that it was deserted by the magnanimous prince, whose
being was concentrated on the weal of the world.

6. That very same city-grove, though still gay with
lotus-covered waters and adorned with trees in full bloom,
was now like a forest and no longer brilliant with citizens ;
for all their happiness had gone.

7. Then those two came slowly to the city as if going
to a funeral bathing rite, while melancholy men wandered
round them, depressed and with eyes struggling with tears,
and seemed to stop them from proceeding.

8. And when the townsfolk saw the arrival of the pair
without the bull of the Sakya race and that they were walking
with drooping bodies, they shed tears in the road, as happened
of old when the chariot of Dasaratha’s son returned.

9. Thereon the folk burst into tears and followed behind
Chandaka along the road, saying in the access of their grief,

5. W thinks verses 5 and 6 interpolations, the matter being covered by
7. But verses 4 and 7 do not join well, and verse 6, describing the grove
outside the city, which, as Formichi points out, is the same as that of canto
iv (tasya referring to puram in verse 5), shows that wpajagmatuh means
‘ approached ’, not ‘arrived at’; I*see no adequate ground for doubting the
verses. At first sight T seems to read in d as in the text plus hbras-med (vrtha,
aphala) and might therefore have had the nonsensical vind vrthd ; but as the
same locution appears in 37¢ below, it is probably only a roundabout way of
distinguishing vingkrta from vind.

7. For apasnatam cp. Ram., ii. 41, 20 ; see also Therigatha, 469 (n;isunder-
stood in Psalms of the Sisters). The simile recurs at B., xxiv. 63.

~ 8. T reads rs: for rgabha again at xii. 11. Note ving separated from the

word it governs.

9. Manyu may mean ‘ wrath’ here (so Co.) or “sorrow’ (so T). The
people’s words can be understood as a single sentence, as T construes it, but
the position of asau speaks for Co.’s division, which I follow.
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“ Where is the king’s son, the delight of the town and kingdom ?
You have carried him off.”

10. Then he said to those devoted people, “It is not I
who am deserting the king’s son. On the contrary, it was by
him in the uninhabited forest that for all my tears I and the
householder’s garb were dismissed together.”

11. When the people heard those words of his, they came
to the conclusion that it was in truth a superhuman deed;
for they did not restrain the tears that fell from their eyes and
blamed the state of mind which arises from the fruit of the
self.

12. Thereon again they said, “ This very day let us go
to the forest, where he, whose stride is as that of the king
of elephants, has gone. Without him we have no wish to live,
like embodied beings, when the senses have decayed.

13. This city without him is the forest, and that forest

11. The significant word in the text is pafad ; for, while A might read
patad vijahruh with T, to talk of shedding falling tears is pleonastic and bad
style. Therefore one must read patad dhi, and the particle ki shows the
second line to be an explanation of or a statement in support of the first. This
leads me to reject Litders’ conjecture in b ; I do not think C really supports it
and the sentiment of wismaya according to verse 50 below is inconsistent with
tears. The first line implies that they thought the prince’s deed too difficult
to imitate, and the second gives the reason ; they could not stop weeping and
their minds were still dominated by the idea of self, the prince being nirmama
(verse 1 ; cp. notes on vi. 10, 48). Atha In the next verse implies a change of
mind on further thought. T, who had a MS. which, as other passages prove,
did not distinguish between dva and ddha, seems to have been a syllable short
in ¢ and not to have understood d at all. My explanation is, subject to the
different readings adopted, on all fours with that of Formichi, who saw the
right sense but could not extract it satisfactorily from the text before him.

12. Query mygardjavikramak in b? The translation of the second line
follows Prasada ; Co. construes vigame as governing éaririndm. C may have
possibly understood by indriya the Abhidharma term jivitendriya, but is not
clear.

13. Windisch, i, 301, n. 2, points out that, besides the quotation of this
verse by Ujjvaladatta, Riyamukuta on the Amarakoéa attributes it to the
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possessed of him the city. For without him our city has no
beauty, like Heaven without the lord of the Maruts when
Vrtra was slain.”

14. Next the women betook themselves to the rows of
windows, thinking that the prince had come back again, and
when they perceived that the horse’s back was empty, they
shut the windows again and wailed aloud. .

15. But the lord of men, who had undertaken religious
observances for the recovery of his son and whose mind was
afflicted by the vow and by grief, muttered prayers in the
temples and performed various rites suitable to his intention.

16. Then the groom, leading the horse, entered the palace,
with the tears welling from his eyes and overcome with grief,
as if his master had been carried off by an enemy warrior.

17. And Kanthaka, penetrating into the royal dwelling
and looking round him with tear-streaming eye, cried out
with a loud voice as if proclaiming his suffering to the people.

18. Then the birds which lived in the palace and the
favourite horses which were tethered near by gave back the
charger’s cry, supposing the prince to have returned.

Buddhacarita.  Ujjvaladatta’s text is not an improvement, faf in b being
required to correspond to idam in a. It is also quoted by the Durghatavriti
(Z11, 1932, 6), substituting visarjitam in @ and prasobhate in c. The verse is
cited to illustrale diva as a separate stem, an epic use. The eeparation of
ving from its object occurs also at 7 and 12 abeve (cp. Slokavérttika, i. 2, 142).
Rém., ii. 33, 23-24, for the sentiment.. The killing of Vrtra being equal to the
murder of a Brahman, Indra hid himself after it in the waters, M Bh., v. 290ff.

16. According to the PW, yudh, ‘ warrior’, is confined to the M Bh.
and the Harivaméa.

17. Pugtena in ¢ is odd but seems to be supported by C and 40b against
T’s diptena, which means the shrill sound of an animal that is inaufpicious
and is so used at MBh., v. 5307 (for the origin of this sense, see b., iv. 1290,
and-v. 4699). T’s bsal is for gsal, used in the Gandistotra for patu of a sound.
Pirqena is not possible, as it implies an auspicious sound.

18. I have accepted Kern’s emendation in b, because the only authority
given by the PW for davikita in this sense is Rdjataratigini, iii. 288, where the
correct meaning is ‘ fearing ’.
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.

19. And the people who frequented the precincts of the
queens’ apartments were deceived by superabundant joy and
thought from the way the horse Kanthaka neighed that the
prince must be entering the palace.

20. The women rushed hopefully out of the buildings,
like lightning flashing from an autumn cloud ; they had been
fainting with grief and now from the excess of their delight
their eyes darted this way and that to see the prinece.

21. Their hair was hanging down, their silk attire filthy,
their faces without collyrinm and their eyes struggling with
tears ; thus the women no more shone with their toilet unper-
formed than do the stars paling at night’s close.

22. Their feet were without anklets and not stained red,
their faces were without earrings and their necks unadorned,
their hips, full by nature, were held in by no girdle, their breasts
without their ropes of pearls looked as if they had been robbed.

23. The women’s eyes flooded with tears, as they saw
only Chandaka and the horse without their master; with
downcast faces they wept, like cows lowing in the midst of the
jungle when deserted by the herd-bull.

24. Then the lord of the earth’s chief queen, Gautami,

19. The wording of ¢ is unexpected, but I would not accept Gawronski’s
ingenious conjecture without some authority for it. A’s reading seems impos-
sible (it should be casicantah) and it writes ca and va so much alike that it may
have meant vaiicita.

20. The autumn cloud and the pdlace are both white ; hence the com-
perison.

22. 1 can make nothing out of A’s arjavakarnikaih, unless it could mean
‘ with the tips of their ears unadorned ’, i.e. without the usual flowers placed
in the{n. In d T divides ahdra-yoktraih, not a-hdrayoktraih ; if yokira means
a ‘ string ’, this is not good sense.

23. My translation of nirdérayam may be thought surprising ; but the
master is the @raya of his servants and we get the same use of the word at
xiii. 71, certified by T and C. Cp. my remarks on Jdt., xxiii. 21, at JRAS,
1929, 84,

24. C translates d ‘like a golden plantain-tree blown down by a violent
wind ’, which suggests a different reading and a simile that fits with nipapata.
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as affectionate for the son she had lost as a fond she-buffalo
who has lost her calf, flung up her arms like a golden plantain-
-tree with leaves tossing about, and fell weeping to the ground.

25. Some of the ather women, bereft of their brightness
and with drooping arms and shoulders, seemed to become
unconscious through despondency; they wailed not, they
dropped no tears, they sighed not, they moved not, there they
stood like figures in a picture.

26. Other women, losing self-control, swooned from grief
for their lord, and with streams pouring down their faces their
eyes watered their breasts from which the sandalwood was
banished, as a mountain waters the rocks with its streams.

27. Then with the women’s faces whipped by the water
from their eyes the royal dwelling resembled a pond with
dripping lotuses whipped by rain from the clouds at the time
of the first rains.

28. As creepers waving in the wind strike themselves
with their«own tendrils, so these noble women beat their breasts
with jewelless lotuslike hands, whose veins were hidden and
whose fingers were plump and well-rounded so as to leave no
interstices. :

29. And thus, as their close-set upstanding breasts shook
under the blows of their hands, those women looked like rivers

25. This verse was utilized by Kalidasa for R., iii. 15, and is quoted at
Kavyamimdnsd, p. 18. ‘

26. It is not certain what verb T had in ¢, perhaps the unauthenticated
vyasiksata ; the correct form of the perfect in earlier Sanskrit is sisicire, in later
stgtcire. The comparison is against the rules, as dharddharah should be nom.
pl. f. to correspond with striyah. T may have had dharddhardt, or, if nas is
corrupt for rnams, dharddhardh.

27. For the simile cp. 8., v. 52, and vi. 36.

8. Co. and Schmidt understand nirantaraip ¢ falling incessantly ’, which
would require the reading nirantaram against T as well as A.

29. For sahita, which Kern rightly equated with sarihita, see T’s reading
in iv. 29, and note there ; both it and unnata apply to the ducks, though this
is not brought out in the translation. In the simile the rivers are the women,
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with pairs of Brahminy ducks, which are made to tremble
by the lotuses when blown about by the forest wind.

30. And as they hurt their breasts with their hands, so
they hurt their hands with their breasts. There the women,
all feelings of pity dulled, made their hands and breasts inflict
mutual pains on each other.

31. But then up spoke Yafodhard, her eyes reddened
with anger, her voice choking with the bitterness born of
despair, her bosom heaving with sighs, and tears streaming
down with the grief she was enduring :—

32. ¢ Where, Chandaka, has he gone, my heart’s desire,
after deserting me at night against my will while I slept ?
My mind trembles, when both you and Kanthaka have returned,
while three went forth together.

33. Why do you weep here to-day, you brute, after
doing me an ignoble, unkind, unfriendly deed ? Hold back

and the Brahminy ducks the breasts ; these birds are too big to sit on lotuses,
a8 Co. and Schmidt translate. The lotuses are the hands which do the beating,
a stock comparison ; the wind blows the heads of the lotus-flowers about so
that they hit the ducks. The verse would have given no trouble but for the
use of the ambiguous kampita, which implies here ‘ made to shake ’ when
beaten ; T spoils the point by translating * trembling like lotuses when blown
about by the wind’. 1 see no ground for amending vandnild® (neavanild®,
Bohtlingk, ghandnila®, Kern).  Bhartrhari uses the comparison in part in the
description of a woman as a river, Sragiiradataka, 81, protturgapinastanadvan-
dvenodyatacakravikamithundkarambujodbhdsini . . . nadiyam ; cp. also R., xvi.
63.

30. Tasteless hyperbole to show the firmness of the breasts ; cp. 8., iv. 35.
In d Ty le-lo-can-ma brise-med stobs-med-ma-yis seems to indicate a double
samdhi, abalidayalasdk, both unnecessary and improbable,

31. I cannot solve the puzzle of T’s reading in b ; sbrel, literally sarsyiita,
may stand for savinaddha. There is nothing to choose between sambandhi
and sambaddha. 1t looks as if vigadha here and in verse 76 means * grievous ’;
T translates brian-pa (sthira) here and tshabs-che, ‘ very great’, * dangerous’
at the other.

32. Note updgate in the singular with two subjects.
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your tears, be contented in mind. Tears go ill with that deed
of yours.

34. For through you, his loving obedient faithful good
companion, always doing what is proper, my lord has gone
never to return. Rejoice, by good fortune your toil is rewarded
with success.

35. Better is it for a man to have a wise enemy than a
silly friend, who is skilful only in the wrong way. For your
imprudence and so-called friendship have wrought great ruin for
this family.

36. For these princesses with their ornaments laid aside
and their eyes reddened and stained by incessant tears are
sorely to be pitied like widows whose splendour has departed,
though their lord is still in existence as much as are the Himalayas
or the earth.

34. Yasodhara means the verse ironically, but it is literally true to a
Buddhist. Chandaka merits praise for his work, and the prince has gone to
obtain final nivrtti, cessation from pravrtts.

35. In o T would naturally be understood as reading narendrasye and
omitting vicaksana, but probably dban-po should be taken to represent the
latter. Ayogapesala is divided by Co. and Schmidt a-yogapesala ; 1 prefer with
T and Formichi to divide ayoga-pesala, ‘ skilful in impropriety ’, * in the wrong
means ’, with the hint of the second meaning ‘ skilled in disunjon ’, ‘ in parting
people’.  For ¢ C is against T’s reading ; the lexica know dhruva in the sense
of papa, but the only instance in literature is Brhatkathdslokasamgrahe, xx. 392,
subrddhruvah (wrongly divided in text suhyd dhruvalk). As the MSS. of that
work come from Nepal, the correct reading there however may be subydbruvah.

36. In a Himavanmahisame has several meanings, primarily ag in the
translation ; Kapilavastu being in the foothills, one is at liberty to imagine
Yasodhard enforcing the point with a gesture towards the snowpeaks, whose
visibility to all present would back up her assertion. Secondarily it implies,
as C has it, * as reliable as the snowy mountain, as steadfast as the great earth’.
It may also mean, as Formichi takes it, ‘ on the plain (i.e. the upland) of the
Himalayas °, Chandaka having left the prince in the terai under the mountains
(see vii. 39).
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37. And these rows of pavilions seem to weep together
with the women, on separation from him, casting up their
pinnacles for arms and heaving long sighs with their enamoured
doves.

38. This horse Kanthaka too must have been desirous of
my ruin in every way ; for, when everyonc was asleep at night,
he thus carried off my treasure from here, like a jewel-thief.

39. Seeing that he is certainly able to stand up even to
the strokes of the arrows that fall on him, not to speak of the
whip, how was it he went off under fear of the fall of the whip,
taking with him my good fortune and my heart together ?

40. To-day the base creature neighs loudly, filling as it
were the royal abode; but when he was carrying away my
beloved, it was then that the wretched horse was dumb.

37. Vitanka means not only a ‘ dovecot ’, which would be dubious here
with one mention of pigeons already in b, but also an excrescence from a
building shaped like one ; see references s.v. and s. kapotapdltkd in Acharya’s
Dictionary of Hindu Architecture. In b T translates prasakte  incessant ’ as an
epithet of nisvana, so too Co. and Formichi ; this makes a very uncomfortable,
though not absolutely unparalleled, compound, and it is better to take it as
an epithet of pdravata. Schmidt, who does so, understands it as the pigeons
who live in the pavilions from the sense ‘ fixed ’, which is difficuls, My transla-
tion explains the reason for the long sighs. The verse is intended to overtrump
Ram., ii. 43, 33, and iii. 58, 40.

38. W holds that T read eva for ega in b ; I am not convinced, for this
would leave de without equivalent in the text.

39. In a T suggests hayah samarthah kila as possible ; ha and da being
liable to confusion, A’s yadd could have arisen from a misunderstood trans-
position of the characters of kayah. Kern’s amendment in ¢ is probable in
itself and apparently supported by T ; one could translate also ‘ did he then go
off under fear, etc.’ Sri may mean the ‘royal fortune ’, not merely Yasodhari’s

¢ good fortune ’.

40. Nirvdhayats in c is difficult, as there is no authority for mirvahati
in the sense of ‘go out’; but the context forces the translation on us. The
verb is used for its double significance, nirvahana meaning moksa ; therefore
unconsciously Yafodhard says, ‘ when he caused him to obtain moksa ’; cp.
ix. 38, and note thereon.
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41. TFor if he had neighed and so woken up the people, or
if he had made a noise with his hoofs, or if he had made the
loudest sound he could with his jaws, such suffering would not
have come on me.”

42. When Chandaka heard the princess’s words, with their
undercurrent of lament and with their syllables strangled with
sobs, he looked downwards and, folding his hands, he muttered
this answer in a low voice, hardly intelligible through his tears.

43. “ Princess, you should not disparage Kanthaka nor
should you be angry with me. Know us to be entirely guiltless.
For the god among men, Princess, departed like a god.

44. For, although I knew the king’s command, I was
compelled as it were by certain divine beings and speedily
brought him this horse. Thus too I felt no weariness in
following him along the road.

45. This best of steeds too, as he went along the road,
did not touch the ground with the tips of his hoofs, as if he
were held up off from it in the air ; similarly his mouth was
restrained as if through divine power, so that he did not make
any noise with his jaws or neigh.

46. Seeing that, when the king’s son went forth, the gate
was thrown open at that time of itself and the darkness of night
was broken through by what seemed to be the sun, this therefore
too must be understood to have been of divine ordering.

47. Seeing that the people by thousands in the palace and
city, observant though they were of the king’s command, did

42. Bohtlingk objected to itiha ; it is certified by T and recurs xii. 26.
Paridevana® is also possible in a. In ¢ C seems to understand °kalah as from
the verb kal. »

43. In c samavehi demands an object, so that we must take svah as
equwa.lent to nau, presumably to avoid the ugly combination andgaseu naw ;
I know no parallel, but cp. the use of asmi, i. 67.

45. This and the next verse imply that the deities were invisible to
Chandaka.

47. This verse and 48 are not in C, whach does not usually omit such
matter. The only reference to the guard, evidently alluded to here, is the

8
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not awake at that time but were overcome by sleep, this therefore
too must be understood to have been of divine ordering.

48. And seeing that a garment, suitable for forest wear,
was handed over to him at the time by a denizen of Heaven, and
that his headdress was borne off, when thrown into the sky, this
therefore too must be understood to have been of divine
ordering.

49. Therefore with regard to his departure you should not,
Princess, consider us two to be at fault. Neither I nor the
horse acted of our own will; for he went forth with the gods in
attendance.”

50. 'When those women heard thus of his wondrous depar-
ture with its accompaniment of many gods, they were lost in
amazement as if their grief had gone, but they became the prey
of mental fever because of his taking up the mendicant’s life.

51. Then Gautami, with eyes restless with despair, lost her
self-control and wailed aloud in her suffering, like an osprey

that has lost its nestlings ; she swooned and with tearstrewn
face exclaimed :—

bare mention in v. 39 ; late legend pleased itself with retailing their numbers
in an exaggerated fashion foreign to AsSvaghosa. If Chandaka had spoken
the next verse, could Gautami four verses later have suggested that the prince’s
hair, when cut off, was cast on the ground ? Both verses should be regarded
with suspicion.

48. Samaye, ‘ by agreement ’, i.e. it exchange for the prince’s clothes ?

49. ‘To consider some one to be at fault’ is either dogena gam (Rdm.,
iv.21,3, MBh.,i. 7455, vi. 3645, and xi. 743 ; cp. Mudrdrdksasa (ed. Hillebrandt),
95, 1. 4, where we should read with the MSS. dosendvagantum) or dogalo gam
(Bam., ii. 23, 24, and vi. 89, 12, and M Bh., i. 4322 ; cp, Diitavikya, p. 38, 1, 13)
with the accusative of the person.

51. Pdriplave applied to the eyes apparently cannot mean ‘swimming
with tears’, as taken by Co. here and by me at 8., vii. 19 ; ¢cp. Mallindtha on
R.,iii. 11, and the use at S.,ix. 51, and xii. 42. Any one to whom the mournful
cry of the fishing eagle is familiar will realize that the simile here applies to
virurdva ; the comparison is not uncommon, e.g. Ram., ii. 39, 45, Pratijiidyau-
gandhardayana, iv. 24,
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52. “Have those hairs of his which are worthy of being
encircled by a royal diadem, been cast to the ground, hairs
which were soft, black and glossy, in great locks and curling
upwards with each hair growing separately from its own orifice ?

53. His arms are long, his gait that of the king of beasts,
his eyes like a mighty bull’s, his chest broad, his voice like the
drum of the gods, and he shines with the brilliance of gold.
Ought such a one to live in a hermitage ?

54. Is this earth then not to have its portion of that
peerless, noble-doing lord ? He has gone from here ; for it is
only through the good fortune and virtues of the subjects that
such a virtuous ruler of men is born.

55. His feet are soft with a beautiful network spread over
the toes, tender as the fibre of a lotus or a flower, with the

52. All but two of the verses given to Gautami are formally put as
rhetorical questions, and it is better to construe both the others in the same
way. Samudgaia is difficult, the verb being rare according to the PW but
occurring i. 14 above ; I accept T’s rendering (gyen-du hkhyil), though it may
have had a different reading (samuddhriah ?). C's ‘curling to the right’
(lit. daksipdvarta) possibly represents this word. For the exact sense of pra-
verita note the use at 8., xviii. 20.

53. The drum of the clouds is thunder, c¢p. Jat., xv. 13, payodatirya-
svanalabdhaharsd vidyullatd, and Theragdtha, 522, gagjati meghadundubhi.

54, This verse is partially in C, as well as being quoted be FP, but it
intrudes so oddly into the sequence of verses, that it may well be an early
interpolation. For abhagini, verbal adjectives in °n govern the accusative
under Pdn., ii. 3, 70, read with iii. 3, 3, when they have a future sense ; the
use is, strictly speaking, limited to the gana gamyddayah, which does not
include bhagin. It governs the infinitive verse 87 below. Note Speyer’s
remarks, JRAS, 1914, 114.5. The earth is metaphorically the king’s wife,
and the second line means that the prince has gone because of his subjects’
lack of merit. In ¢ gatah is evidently Amrténanda’s conjecture; C and FP
throw no light on it, but it seems probable. Aryakarmdnam is chosen to hint
at the prince’s becoming an drya in the religious sense.

56. The visapuspa according to the PW is the name of a plant Vangueria
spinosa, also called pinditaka, which cannot possibly be meant here ; the sense
‘ blue lotus ’ is not well authenticated, though C has ‘ coloured like the pure
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anklebones concealed and wheels in the middle of the soles,
Shall they tread on the hard ground of the jungle ?

56. His powerful body is accustomed to sitting or lying
on the palace roof and has been adorned with priceless clothes,
aloes and sandalwood. How will it fare in the forest in the
heat, the cold and the rains ?

57. He is ennobled by race, goodness, strength, beauty,
learning, majesty and youth, and so fitted to give, not to ask.
Is he to practise begging alms from others ?

58. He has been sleeping on a spotless golden bed and
awakened at night by the strains of musical instruments. How
then shall he lie in accordance with his vows on the ground with
only a piece of cloth interposed ?

09. Hearing these piteous ravings, the women clasped one
another with their arms and let fall tears from their eyes, as
shaken creepers drop honey from their flowers.

60. Then Yasodhara fell upon the ground, like a Brahminy
duck without its mate, and in her distress she uttered all sorts
of laments with a voice that was repeatedly held back by
sobs :—

61. ‘1f he wishes to carry out dharma and yet casts me
off, his lawful partner in the duties of religion and now husband-

Jotus’. 1 have combined A’s and T’s readings ; the fibres of the lotus root are
often referred to for their softness. Vanania, ‘ ihe jungle ’ in a general sense,
not ‘ the edge of the forest ’. :

56. Vimdnaprsthe, perhaps simply ‘in a pavilion’, like Pali pitthe. I
follow T in taking arcita as ‘ bedecked’, cp. Ram., i. 2, 27, or one could read
°deitam. 1In ¢ jaldgama means the rainy season (inaccurately translated at
S., v. 3).

57. For garvita cp. vil. 50. Gawronski aptly compares Kirdtarjuniya,
iii. 23, for abhyucita.

58. 1In b niéi is curious, as it is at dawn that kings are woken by drums
and the songs of bards. 1 take me in ¢ as merely expletive.

61. Formichi and W take the second line as a general proposition ; this
requires the reading kva tasya and misses the point of the argument which
lies in the contrast between the ordinary religious rites, in which the wife has
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less, in what respect is there dharma for him who wishes to
follow austerities separated from his lawful partner ?

62. Surely he has not heard of our ancestors, Mahasudaréa
and the other kings of old, who took their wives with them to
the forest, since he thus intends to carry out dharma without
me.

63. Or else he does not see that in the sacrifices it is
both husband and wife who are consecrated and purified by the
precepts of the Veda and who will enjoy together in the here-
after too the recompense of the rites ; therefore he has become
miserly of dharma towards me.

64. Being distinguished for dharma, he must have held
my mind to be secretly and repeatedly given to jealousy and
quarrelling ; so lightly and without fear deserting me as being

always to share, and austerities, in which she did not necessarily do so. The
next verse gives an illustration in support of her contention, that there is no
distinction between the two cases. For the whole passage cp. Parvamimdmsd-
sitras, vi. 1, 6-21.

62. H: seems the only word capable of giving the required sense in d.
Mahasudaréa is presumably the Mahasudassana of the genealogies of the
Dipavarmsa and Mahdvamsa.

63. Ltders’ amendment in b is unnecessary, as vd oarrles on the con-
struction from the previous verse, so allowing sa to be understood. Paratal
for paratra is due to metrical exigencies ; or else read ca paratra. The argument
is that he thinks (wrongly) that the husband can get the reward of the sacrifice,
if he sacrifices without his wife, so that he can safely exelude her from sharing
his austerities, whereas by doing so he will miss the reward of them.

64. The exact significance of the first line is not clear to me. Vallabha
can only mean ‘beloved of ’; not ‘fond of °. Therefore dharmavallabha is
‘ the favourite of dharma ’, and so ‘ distinguished for it ’ ; PW gives one reference,
samastagunavallabha, for this use. Can muhur have the Vedic sense of ‘ for a
moment ’, ¢ suddenly * 2 'T’s construction cannot be squared with the Sanskrit,
though it evidently had the same text. C gives the correct general sense but
throws no light on the difficulties. In the second line sukham has been found
puzzling ; for T takes it as the object of jighrksati and Apsarasah as the ablative
singular, while Sukumar Sen (Outline Syntax of Buddhistic Sanskrit, 12), takes
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of a wrathful nature, he wishes to obtain the Apsarases in great
Indra’s heaven.

66. But I am anxious on this point, namely, what kind of
excellent beauty is possessed by the women in that world, for
whose sake he gave up sovereign glory and my devotion too
and is practising austerities.

66. Tt is not in truth that I envy him the delights of
Paradise ; their acquisition is not difficult even for an ordinary
person like me. But my one desire is to secure that my beloved
shall not leave me either in this life or in the hereafter.

67. Tf it is not to be my lot to look up at the sweetly-
-smiling long-eyed face of my lord, still is this poor Rahula
never to be dandled in his father’s lap ?

68. Alas! If my lord is tender in body and high in spirit,
how cruel and exceeding hard is his mind, when in sooth he
abandons such an infant son with his babbling tatk, who would
charm even an enemy.

it as accusative after vibhik ‘ afraid of pleasure > (but see PW 5. vibh7). Neither
alternative seems possible.

66. There has been much discussion on &. 7at refers to sukham, but the
translation depends on the meaning given to sprkd in a. It seems to me
more natural that the delights of Paradise should refer to the prince than to
Yaséodhars, and so we must accept for it the rare sense ‘ envy ’, which recurs
verse 79 below. I take atmavato primarily as equal to madvato, though I can
only cite the adverb atmawvot in support of this ; secondarily it means either,
as T has it (sems-ldan), ¢ prudent ’, “ resolute ’, or else ‘self-controlled’. In
both cases api, ‘even’, or ki would do. T always translates api, but often
omits hi, so that it may have had the latter, not asti as W supposes. The
sense is.that she is not jealous of the prince going to Paradise, so long as he
does not deny her the opportunity of obtaining rebirth with him there ; she is
explaining the momentary jealousy of the previous verse.

68. T renders varcas ‘ body ’; it is used as equivalent to ripa, ‘ form’,
several times in the Ram., e.g. i. 3, 72, devavarcas corresponding to devariipin,
i. 29, 14, and vi. 92, 27. So on Digha, I, 114, Buddhaghosa explains brakma-
vaccasi a8 ‘ having a body like Brahma ’. C may have read kulapradiparh in
¢, ‘ the pride and glory of his splendid race, reverenced even by his foes *.
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69. My heart too is certainly exceeding hard, made of
gtone or even of iron, in that it does not break in its orphaned
state, when my lord, accustomed to all pleasures, has departed
to the forest without his royal glory.”

70. In such terms the princess, fainting with grief for her
husband, wept and brooded and lamented repeatedly. For,
though steadfast by nature, she forgot the rules of decorum
and felt no shame.

71. When the women saw Yadodhars lying there on the
ground, undone by grief and lamentation, they mourned aloud
and their faces with the tears on them looked like mighty
lotuses whipped by the rain.

72. But, his prayers ended and the auspicious oblations
completed, the king came out of the temple and, smitten by the
distressed wail of the people, trembled like an elephant at the
roar of a thunderbolt.

73. And perceiving the two of them, Chandaka and
Kanthaka, and hearing of his son’s firm resolve, the lord of the
earth was overwhelmed with grief and fell down like the banner
of Saci’s lord when the festival is over.

74. Then for a moment he swooned with grief for his son
and was held up by persons of birth equal to his own ; and still
on the ground he fixed the horse with tearful gaze and thus
lamented : —

69. I follow T in taking andthavat to agree with )zrdayam ; it might refer
to the prince (‘like an orphan’, Co.), but should it not then mean ‘without
Sr1, like one who is not a ruler’? Sri is compared to Yadodhard at ii. 26; so
gre get the antithesis, she is without her ndtha, he in a double sense without his

T

73. The last pdda is almost identical with Ram., ii. 76, 32 ; which is the
original ? For orttotsava cp. ib., iii. 68, 27, and M Bh., xii. 8405.

74. 1t would have been improper for any one of lower birth to raise the

king up.
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75. %Many, Kanthaka, are the services you have rendered
me in battle ; one great disservice you have done me in that,
though you do love him, you have thrown off in the jungle

my loved one, who is so fond of virtue, as if you did not love
him.

76. Therefore either take me at once there where he is,
or go quickly and bring him back again. For without him no

more is there life for me than for a man fallen ill who lacks the
right medicine.

77. Samjaya achieved the impossible by not dying when
Suvarnanisthivin was carried off by death ; T however, now that

my dharma-loving son has departed, wish to yield up my soul
like one who has no self-control.

78. For would not the mind even of Manu have been
distracted, if parted from a dear virtuous son, Manu, the son
of Vivasvat, the knower of the former and the latter things,

the mighty lord of creation, from whom issued ten races of
kings ?

75. Schmidt alone understands d as I do; the others take priyo ’p¢
sann as ‘ although he is dear to me’, thus repeating me priyak of ¢ without
point. Apriyavat however could also mean ‘as if he were not dear to me’,
somewhat spoiling the antithesis.

76. In b T may have had vrajan, or, as it construes it with yatre sa, it
may have read yatra so 'vrajad, with an improbable avagraha at the beginning
of the pdde. Cand T make enam certaininb. For the line cp. Vikramorvasiya,
iv. 11 .

77. The name is Sriijaya in the MBh., which tells the story twice, vii.
2138ff., and xii. 1088ff. In both the son is brought to life again, and the
reference here suggests ¢hat the poet knew only a version to which the happy
ending had not been added. Co.’s 'mumuksur in d is against C and T and
seems @ priort improbable.

78. I can find no reference to Manu's grief for a lost son and presume
from the optative that the case stated is purely suppositious. Manu’s ten
gons, or nine sons and a daughter, founded ten lines of kings, cp. especially
Harivamda, 633, alsa 433. In the second line T is not at all clear but, as it
stands, omits Manor api. Possibly there is a corruption due to the number of
times yid occurred in the line, Manu being translated yid-des in Tibetan. A
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79. I envy the king, the friend of Indra, the wise son of
king Aja, who when his son departed to the forest, went to
Heaven instead of continuing to live in misery with futile tears.

80. Point out to me, good steed, that hermitage-place to
which you carried off him who is to give me the funeral water.
For these my vital airs are about to travel the way of the
departed and long for him in the desire to drink the draught.”

81. Thus the king grieved over the separation from his
son and lost his steadfastness, though it was innate like the
solidity of the earth ; and as if in delirium, he uttered many
laments, like Dagaratha dominated by grief for Rama.

82. Then the counsellor, who was endowed with learning,
decorum and virtue, and the aged purohita addressed him thus
as was proper in a well-balanced manner, neither distressed in
face nor yet untouched by sorrow :—

83. ¢ Cease grieving, O best of men, return to firmness ;
you should not, O steadfast one, shed tears like a man without
self-control. For many kings on earth have cast aside their
sovereignty like a crushed wreath and entered the forests.

might read vimano instead of dh¢ mano, and to read vimano mano manoh would
enable us to divide vind krlam, the text reading being difficult. But T does
not definitely justify the conjecture and C is no help.

79. The son of Aja is Dagaratha, father of Rama.

80. C translates the verse at such length as to suggest that a verse may
have dropped out here. It takes prefagatim in the Buddhist sense, birth as a
Preta, which is no doubt hinted at by the word pipdsavah, the Pretas suffering
from a thirst that can never be satisfied.

81. The reference is to the element earth, Whicﬁ in Buddhist philosophy
provides the qualities of firmness and solidity in all things, defined as kathinatva
at 8., xvi. 12.

82. Matisaciva is a synonym for mantrin, a saciva employed for giving
cbunsel, as against those whose duties were executive, It is curious that both
C and T mention the purchita first, as if disapproving the order in which they
appear here. For samadhrta, Manu, viii. 135.

83. T translates kudhrti by mya-tian, ‘suffering’, either corrupt for
brtan-rian or else taking dhrti as ‘ pleasure’. Afiyul is certified by T; cp.
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84. Moreover this his state of mind was predestined ;
call to mind the words of the seer Asita of old. For it is not
possible to make him stay happily even for a moment in Paradise
or in a Cakravartin’s rulership.

85. But if, O best of men, the effort can be carried out
at all, quickly give the word and we will go there at once. Just
let there be a struggle of many kinds on this point between your
son and the various prescriptions of scripture.”

86. Thereon the king ordered them, * Therefore do you
two set out speedily from this very spot. For my heart, like
that of a forest bird hankering after its young, finds no peace.”

87. “Very well”, said the minister and purohita and at
the king’s command they left for the forest. The king too,
considering the matter to have been successfully disposed of,
performed the remaining rites in company with his wives and
daughters-in-law,

Mallindthe on Kirdatdrjuniya, xiv. 54, and Jacobi, Ausgewihlte Erzihlungen,
37, 1. 30.

84. Leumann took vdsayitum to be the verb from which vdsand, ‘ impres-
sion of the past’, is derived ; its use in the sense ‘ impregnate’ is well authenti-
cated in Jain and Buddhist literature, but I do not see that it fits in here.

85. The text and general sense are certain, the exact construction
doubtful. Speyer’s ega for eva in @ is not supported by T, and kdrya, wheh
emphasized by eva, must mean more than ‘ to be done ’; the alternatives are
‘ to be carried out at all” and ‘ to be carried out successfully °, the latter being
perhaps corroborated by krfam in 87. ¥dval in b I take as equivalent to
tavac ca, and tdvat in c refers back in sense to kdirya eva. 1 give vidhi the
sense of ‘scriptural injunction’ in view of the arguments employed in the
next canto, especially verses 65-67. The sentiment is, * We shall do the best
we can, but we do not hope for much success’. For an alternative view see
Formichi’s note.
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CANTO IX
Tae DEPUTATION TO THE PRINCE.

1. Then at that time the counsellor and the purohita,
spurred on by the king with the goad of words, set out for the
forest with the speed of devotion and made every effort like
noble steeds when pricked.

2. In due course and accompanied by a suitable retinue,
they reached the hermitage, wearied out by their exertions.
Discarding their official pomp and assuming a sober demeanour,
they proceeded straight to the abode of the descendant of
Bhrgu.

3. They did reverence to the Brahman in accordance with
propriety and were duly honoured by him. When they had
been given seats and the Bhargava had taken his, they entered
on their tale and stated their business :—

4. ‘“Know us two to be charged with the preservation of
the sacred traditions and with the practice of counsel respec-
tively for the royal scion of Tksvaku’s line, who is pure in
his might, pure in his widespreading fame.

2. Bohtlingk’s vinitavesdv in ¢ ts against C and T, T translates Bhargava
here and in 3 by ‘ son of Angiras ".

3. T, which I would amend as W suggests, takes kathdm with acatuk and
dtmakrtyam with chittvd. The exact meaning of kathdrm chid does not seem to
go beyond that given above, cp. Mhv., II1, 388, 1, Ditavikya, verse 30, and
Dhirtavitasarmwida, p. 6, 1. 19. Alternatively it may mean °putting the
matter briefly ’, a sense in which the same phrase appears to be used at xxiv., 48,

* 4. The word in ¢ for which A has adhiram corresponds to adhikrte in
x. 1, and I would therefore amend T’s nag-por, ‘ black ’, to bdag-por, which is
used there. Properly adhifam, which seems the only possible word, should
mean ‘ learned ’, and I know of no precise parallel for its use, etymologically
quite possible, in the sense of ¢ set over ’, ¢ employed in’.
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5. He who resembles Indra has a son resembling Jayanta,
who, we hear, has come to this place in his desire to pass beyond
the dangers of old age and death. Your Holiness should
know that we have come on his account.”

6. He answered them, ‘ The long-armed prince did come
here, a boy in years but of fully developed intelligence. But,
understanding that our rule of life leads to rebirth, he went on
to seek Arada in his desire for salvation.”

7. Then on learning the true state of affairs from him,
they immediately bade farewell to the sage, and started off in
the direction the prince had taken, wearied indeed but in their
devotion to the king as if unwearied.

8. Then as they went along, they saw him sitting on the
road at the foot of a tree, not adorned with the artifices of the
toilet but blazing with his form, like the sun when it has entered
a circle of cloud.

9. Then leaving the chariot, the purohita, accompanied
by the counsellor, went up to him, as the seer, the son of Urvasi,
accompanied by Vamadeva, approached Rama when he was in
the forest.

6. Astli is here used as a particle and its exact force is rendered by the
English idiom with ‘ did ’, implying that there has been a subsequent change in
the position. There have been several plausible attempts to amend the last
words of b and it would be easy to add to them, but the MS. reading, which
is also certified by T, is quite satisfaotory, if kumdrah is taken in the double
sense of ‘ prince ’ and ‘ hoy ’, and the full force is given to the doubled negative.

9. 'The son of Urva4i has hitherto been taken to be Agastya, but to make
the comparison correct, as Vimadeva was minister to Dadaratha, the seer
must have been his purohita, namely Vasistha. This is confirmed by C’s
transliteration which gives Vasittha, and by the fact that in the very rare
references to Vimadeva in the Rdm. and MBk., in the latter of which he is
confused with a rsi of the same name, he is usually coupled with Vasistha. T’s
equivalent, slar-gnas, is uncertain, but, if sler is from sla-ia, ‘ pot ’, it may
mean Kumbhayoni, which would be either Agastya or Vasistha (Brhaddevatd,
v. 150). The legend of Vasistha’s descent from Urvaéi is alluded to in the
Rigveda, but had apparently already been lost sight of by the time of the
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10. They paid him due honour, as Sukra and the son of
Angiras did to the mighty Indra in heaven, and he paid them
due honour in return, as the mighty Indra did to Sukra and the
son of Angiras in heaven.

11. Then obtaining his permission, they sat down on
either side of the banner of the Sakya race and, thus close to
him, they resembled the twin stars of Punarvasu in conjunction
with the moon.

12. The purohita addressed the king’s son as he sat,
shining gloriously, at the foot of the trce, just as Brhaspati
addressed Indra’s son Jayanta, as he sat in Paradise by the
paryjata tree :—

13. ¢ Listen, Prince, to this that the king said to you,
with his eyes raining tears, when he was stupefied for a moment
on the ground with the dart of grief for you plunged into his
heart :—

14. I know of your fixed resolve with regard to dharma
and I realise that this will be your future goal. But by reason
of your proceeding to the forest at the wrong time I am burnt
up with the fire of grief as with a real fire.

epics. This passage therefore suggests the poet’s knowledge of Vedic literature.
The epics know of no such visit to Rama, and the significance of this reference
is dealt with in the Introduction.

10. T correctly divides in & and d Sukra and Angirasa (Brhaspati).
These two are always mentioned together as the gurus of the gods and as authors
of the first political treatises ; cp. 1. 41 above and §., i. 4. The comparison
suggests that the poct looked on Sukra as the minister of the gods. I can find
no exact parallel ; the M Bh. knows of Indra’s honourable {reatment of Brhaspati,
but Sukra does not seem to be joined with him in that,

11. Nepali MSS. show a good deal of confusion between 7 and e, ai, so
that I have no hesitation in correcting nisidatuh. The simile occurs Ram.,
vi. 51, 22. In the Sariputraprakarana (SBPAW, 1911, 397) the Buddha with
three disciples is compared to the moon in conjunction with some three-
starred asterism whose name is lost ; so also at B., xvii. 41, while at B., xvi. 2,
the comparison, misunderstood by W, is to the moon and the five stars of
Hasta, whose regent is the sun. '

14. For b cp. ii. 33b, in T as well as in the Sanskrit.
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15. Therefore come, lover of dharma, to do me a favour,
and give up this purpose for the very sake of dharma. For the
current of my grief has swollen and is afflicting me, as the
swollen current of a river cuts away the bank.

16. Yor the actions, which the wind, the sun, fire and the
thunderbolt exercise on a cloud, water, dry grass and a mountain
respectively, are being exercised on me by grief with its
dispersing, drying up, burning and shattering.

17. Therefore enjoy lordship for the present over the
earth and you shall go to the forest at the time approved by the
Scriptures. Have regard for me, your unlucky father; for
dharma consists in compassion for all creatures.

.18, Nor is it only in the forest that this dharma is
achieved ; its achievement is certain for the self-controlled in a
city too. Purpose and effort are the means in this matter ; for
the forest and the badges of mendicancy are the mark of the
faint-hearted.

19. The dharma of salvation has been attained by kings,
even though they remained at home, wearing the royal tiara,
with strings of pearls hanging over their shoulders and their
arms fortified by rings, as they lay cradled in the lap of imperial
Fortune.

20. The two younger brothers of Dhruva, Bali and Vajra-
bahu, Vaibhraja, Asadha and Antideva, Janaka the Videha
king, . . . Druma and the Senajit kings,

16. Cp. 8., xvii. §9.

18. Leniga is the shaven head, robe etc. ; cp. xii. 46, S., vii. 49, and JRAS,
1930, 863. )

19. C alters the arrangement of the verses here, not at all to their
advantage, reading in the order 22, 20, 19, 21. T takes visakia in o as
‘earring’, so that visakiahdrd=karpayoktraka of v. 55 ; for this sense of vigakia
ep. 8., xvi. 76. Yor b op. LV., 41, 8, and 49, 2, and Mhv,, I, 201, 8. A’s
mokgadharmal in d would ordinarily be inferior to T’s moksamargak, but is
more in accord with the king’s repeated use of the word dharma.

20. Of the names in this verse Janaka is well-known, Druma is referred to
elsewhere by the poet (see note on verse 70 below), the M Bh. praises various
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2]1. Al these lords of men, you must know, were versed
in the method of practising the dharma that leads to final
beatitude, while still remaining in their homes. Therefore
resort even to both at once, lordship over knowledge and royal
sovereignty.

Senajit kings, and Antideva is the same as Rantideva (see note on i. 52);
Dhruva I take to be Brahmd, Bali the Asura and Vajrabahu Indra, the latter
being called the anuja god in xvii. 41, a verse misunderstood by W. The rest
1 cannot trace. In d C is corrupt; it runs, filling up the gaps in brackets
‘Druma, Sena(jit) king(s), Anuja, Asa(dha), Vajra, Bahu, Vaibhra(ja),
Anti(deva), Videhajana(ka), Naradavara(?)’. Owing to Druma and Dhruva
starting with the same two characters in Chinese, the final line has taken the
place of the firsi one ; for the missing name in d we have the enigmatic last
column of five characters. FP reproduces the names in its prose portion, but
is also not clear for d. It names (749, al7 bottom to 19 bottom) Dhruvanuja
(Sui-chang), Balivajra, Bihu, Vaibhraja(?), Adhya, Antideva and Videbaraja
Janaka. Column 20 mentions Yayiti and Rama with a group of characters
following each, which may originally have been other names. These two
versions agree against T and Co. in dividing Balivajra and Bahu, not Bali and
Vajrabahu. A’s ydnge or yangi in d might stand palmographically for Padmi.
On the two other occasions that the poet names Druma, he calls him Salvadhi-
pati, probably because otherwise Buddhists would have taken him for Druma,
king of the Kinnaras. Now while nothing can be made out of T’s hgro-ba,
we should, if we correct to do-ba, have Salva as translated below at verse 70 ;
this would explain the puzzling can (=sa°, or ‘ having ’) at the end of the
name, and apparently kgro and do are pronounced in practically the same way.

The best conjecture therefore would be Salvadruman ; though it does not fully
explain A’s reading, it corresponds to (s last three characters by transposing
the last two. .

21. The reading in ¢ is insoluble; A’s wbho indicates the impossible
ubhaw, the ubhe "pi of Co.’s MSS. is also bad, and to read ubhe ki with Bohtlingk
will not do, as k¢ is not wanted and api after ubha is a regular use to signify
totality (PW s. api, 9). A and T both read vittddhipatyam, which disposes of
the cittadhipatyam of Co.’s MSS., but to translate it as * lordship over wealth ’
makes very poor sense, though Jdt., ii. 3, probably uses it thus. Similarly at
MBh., xii. 784, dharmam anye vittam anye dhanam thanti capare, the meaning
¢ Wealth > will not do (if the verse refers to vhe irtvarga, then vitta is kama
here). C has, ‘ You can now return home and reverently practise both duties ;
prepare your mind for the highest dharma and become the highest ruler on
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22. For it is my wish to embrace you closely while you
are still wet with the coronations waters, to behold you beneath
the imperial umbrella, and with the selfsame joy to proceed to
the forest.”’

23. So spoke the king to you with a speech whose utterance
was strangled by tears. You should listen and, to do him
pleasure, you should follow after his love with love.

24. The Sakya king is drowning in the unplumbed ocean
of suffering, which originates from you and whose waters are
grief. Therefore rescue him who is without a protector or
support, as a ship rescues a man drowning without support in
the ocean. ‘

25. Hearing of the deeds done by Bhisma, who sprang
from the womb of Gangi, Rama, and Rama the descendant of
Bhrgu, to please their fathers, you also should do what your
father wants.

26. Know that the queen, who brought you up, weeps
piteously and incessantly in distress like a fond cow who has
lost her calf, and has almost gone to the region over which
Agastya presides.

27. You should save by the sight of yourself your
wretched wife, who, though not a widow, is husbandless and
resembles a goose separated from her mate or a cow-elephant
abandoned in the forest by the bull-elephant.

earth ’, on the strength of which I put in ‘ knowledge ’ as a stopgap, till the
correct solution is found.

23. Perhaps better-to divide tatsneham anu praydtum in d.

25. The deeds referred to are too well known to need specification.

26. Kach verse from here to 37, except 30, 33 and 36, have gaps in A
of varying length caused by the destruction of the end of leaf 37 ; the lacuns
can be filled yp with certainty from T. In a samehi cannot mean °consider’
or ‘know ’, and T undoubtedly had the better samavehi. The second pida,
by saying that she has not died, implies that she is on the point of doing so ;
C seems also to have understood it thus. In ¢ T translates vatsaldm by giien-
-bdes, which would stand more naturally for bindhavim. Rudanti, though
grammatically incorrect, is the form used by Aévaghosa.
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28. Deliver Rahula from grief for his parent as the full
moon from eclipse by Rahu; he is your only son, an infant
unfitted for suffering, yet bearing the smart of sorrow in his heart.

29. The palace and the entire city are being burnt up with
the fire of grief, whose fuel is separation from you, whose smoke
is sighs and whose flames sorrow, and they long for the water
of a sight of you.”

30. The Bodhisattva, fulfilled in resolution, listened to
the words of the purohita, and after a moment’s meditation, in
his knowledge of all qualities, he thus made an excellent and
courteous reply :—

31. “I am fully aware of the feelings fathers have for
their sons, more especially that which the king has for me ; but
though I know it, I am afraid of disease, old age and death and
have no alternative but to quit my kindred.

32. For, if in the end there were not parting from one’s
dear ones, who would not wish to see his dear kinsfolk ? But
since, however long delayed, separation does take place, I quit
even my affectionate father.

33. As for your mention of the king’s grief on my behalf,
it does not please me that he should feel distress, since unions
are fleeting as dreams and parting is certain.

28. PW’s references for udvah in this sense are all much later cp. Jat.,
xix. 20, and Sisupdlavadha, xiv. 17.

29. The missing character in ¢ was wrongly restored by me at JRAS,
1929, 541. '

30. Paripurpesattva means not only that his resglution was unshaken
but, as in ii. 56, that he was ripe for enlightenment. Qunavadgunajiiab is
capable of several interpretations, all probably meant by the poet. I follow
C; Co. and Schmidt take it as a compound, ‘ knowing all the virtues of the
virtuous ’, while Formichi, relying on Manu, ii. 30 (still more to the point
gunavati muhirte at i. 85 above), takes gunavat as agreeing with mukdrtam.

*31. The construction of ¢ is curious and parallel passages (Bodhicarya-
vatdra, vi. 56, Vairagyasataka, 12, Jdt., xix. 1, Jataka, V, 180 and 186) put it
rather differently.

©  83. Itis better in the second line to take the locatives as absolute, not
as depending on samlapyate.

9
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34, And, perceiving the mutable course of the world, your
mind should come thus to this conclusion that the cause of
affliction is neither the son nor the father; this distress is the
outcome of ignorance.,

35. The separation of creatures who have come together
in this world, as of wayfarers, is inevitable in the course of time.
What wise man then would cherish grief, when forsaken by
those who are only his kindred in name ?

36. A man comes hither, abandoning his kindred in the
previous existence ; and he gives them the slip in this life and
journeys on again ; after going to the next existence too, he goes
to a further one. How can there be attachment to folk who
arc ever deserting others ?

37. And since from the womb onwards in all circumstances
Death is ready to strike, why does His Majesty in his love for
his son describe my departure to the forest as being at the
wrong time ?

34. Butfor T, which perhaps we should amend with W to hchir-ba(=kheda,
tapa), I would have accopted Gawronski’s amendment in d. One could under-
stand with W its 7iid as for eva (i.e. evaiga), but more probably it represents
the ending ke of the previous compound.

35. Inal have only preferred T to A after some hesitation ; yadd requires
& correlative in the main sentence, and in view of the Buddhist use of adkvan
for the three divisions of time, past, present and future, adhvagdndm might be
ambiguous without ihe as implying those' who are travelling from birth to birth.
Cp. 8., xv. 34, for further development of the simile, in which this meaning of
adhvaga may be hinted at. Pratijiidta in d as in the philosophical term protifid ;
cp. Jdt., xx. 23, subrtpratijiiaih.

36. The repetition of ap: in ¢ is suspicious ; gatvd ca would be better. T
translates anurodha ‘ consideration ’, agin vii. 36 ; ¢p. S., xiii. 48, for the meaning
Igiveit. The difference between yogini and tydgins palmographically is minute
and I see no reason for not accepting T’s reading.

37. TFor the restoration of ab cp. S., v. 22, and xv. 54. W holds T did
not have akdle in ¢, but I am not certain. The reading would have to be
akdlam vanasarmsraye, as Advaghosa does not use akdala as an adjective, the
usual Buddhist form being dkdlika ; and I therefore prefer the locative.
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38. There is a wrong time for giving oneself up to the
objects of the senses; similarly a time is prescribed for the
means to wealth. At all seasons Time constrains the world ;
Time does not exist in the highest good which leads to salvation.

39. And as for the king’s desire to hand the kingdom over
to me, that too is noble and worthy of a father, but it would
not be right for me to accept it, like a sick man greedily

accepting unwholesome food.
40. In what way could it be right for a wise man to

take sovereignty on himself ? It is the abode of delusion in
which are to be found fearfulness, the intoxication of pride,
weariness and loss of dharma by the mishandling of others.

38. A difficult stanza. The reading of the first line is eurious, and
Cappeller ingeniously takes both akdlah and kdlah with cach locative, * there
is a wrong time and a right time similarly, etc.’, but I do not think this is
really possible nor do I like T’s pravistak (in Nepali MSS. a bit earlier than A
va and da are sometimes hard to distinguish). C translates, ‘ Wait (Giles’
9915 taken in the sense of 10569) for the time to expcrience the five pleasures,
in seeking woalth there is time also’. In the second line kdle in ¢ primarily
means Time as Death ; cp. xi. 61, antako jagad vikarsati. TFor d nirvahaka only
oceurs ASPP., 203 and 439 (=AAA., 283 and 477), but cp. the use of nirvdhaya
at viii. 40, and C and T both seem to indicate it, while palmographically it is
the best solution of A’s reading. In Pali nibbdhana occurs several times, but
only in the Milindapatiha, a work which originated in a still “unidentified
Hinayana school. The use of nirvahana for moksa and for the ‘ catastrophe ’
of a drama at Sisupdlavadha, xiv. 63, should also be noted. The pdda has
more than one meaning ; time is samskrta and therefore finds no place in the
summum bonum which is ¢sarskyria. Similarly death finds no place there,
for it is amyta. '

40. It would be natural to take pardpacdrena as meaning ‘ by the ill-
doing of others’, the reference being to the king’s having to take his share
of the wrongdoing of his subjects. But AK., III, 91, says that kings with
theiradhtkaranasthas and dandanelrkas arc incapable of samvara, because the
maintenance of order requires them to use personal violence to others which is
fatal to the religious life, and this must be the primary sense here in view of
48 below. For dharmapida cp. MBh., xiii. 4666, KS8., i. 5, 6, Svapnavdsava-
datta, i. 6, and 8., iv. 34.



182 ACTS OF THE BUDDHA fix. 41

41. For kingship is at the same time full of delights and
the vehicle of calamity, like a golden palace all on fire, like
dainty food mixed with poison, or like a lotus-pond infested with
crocodiles.

. ¥Z42. And thus kingship is neither pleasure nor dharma,

" 8o that the kings of old, when age came on with its unavoidable
suffering, felt disgust and, giving up their kingdoms, betook
themselves to the forest.

43. For it is better to eat herbs in the forest, embracing
the highest contentment as if one were concealing a jewel, than
to live with the dangers to which sovereignty is exposed, as if
with loathsome black snakes.

44, Yor it is praiseworthy for kings to leave their
kingdoms and enter the forest in the desire for dharma, but it is
not fitting to break one’s vow and forsaking the forest to go
to one’s home.

45. For what man of resolution and good family, having
once gone to the forest in the desire for dharma, would cast off
the robe and, decad to shame, proceed to the city even of
Puramdara ?

46. For only the man, who from greed, delusion or fear,
would take again the food he has vomited up, would from greed,
delusion or fear, abandon the lusts of the flesh and then return
to them.

47. And the man, who, after escaping with difficulty
from a burning house, would enter that very house again, only
he, after giving up the state of a householder, because he sees
its dangers, would desire out of delusion to assume it again.

43. Yor adpréya, which applies also to doga, see reference in PWK.

46. A like T could read lobhdd vimohdd in a, but the reading in ¢ settles
the matter. For the simile cp. M Bh., xii. 3038.

47. The verse I omit after this verse cannot be genuine ; it is unlike the
rest of the passage or the poet’s style, and repeats the simile of verse 49. Nor
would C omit so moral a verse, if he had had it in his text.
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48. Asfor the tradition that kings obtained final emancipa-
tion while remaining in their homes, this is not the case. How
can the dharma of salvation in which quietude predominates be
reconciled with the dharma of kings in which severity of action
predominates ?

49. If a king delights in quietude, his kingdom collapses ;
if his mind turns to his kingdom, his quietude is ruined. For
quietude and severity are incompatible, like the union of water
which is cold with fire which is hot.

50. Either therefore those lords of the earth resolutely
cast aside their kingdoms and obtained quietude, or stained by
kingship, they claimed to have attained liberation on the
ground that their senses were under control, but in fact only
reached a state that was not final.

51. Or let it be conceded they duly attained quietude
while holding kingship, still I have not gone to the forest with
an undecided mind ; for having cut through the net known as
home and kindred I am freed and have no intention of re-entering
the net.”

Thus spoke the king’s son with vigour, freed from all
ambition in accordance with his virtues and self-knowledge, and
adducing good arguments. The counsellor too, hearing him,
thus made reply :(—

48. For danda as the supreme duty of a king, see Manu, w; 17-55, and
MBh., xii. 425ff., and for the sentiment note MBh., iii. 1396, and Kad., 37,
L. 17, samaprayogaparo ‘pi satatdvalambitadandah, of a hermlt For damapra-
dhéina, Sakuntala, ii. 7.

50. I cannot square any possible reconstruction of T in ¢ with A paleo-
graphically. Rajydngitd is a stopgap, adopted because in A 7iga and dma are
almost identical, but rdjydnvitd or rajyasrita would be better sense. It is also
possible to divide va=anibhyt® and take the compound with the preceding
word. T"s abhimdna, as appears from AK., IV, 27, is peculiarly suitable here ;
for it is the claim of a man who has certain good qualities that they are higher
qualities than they really are.

52. With regard to W’s note on the first iine, I would make A and T
correspond by amending the latter’s de-hdod to re-hdod (=sprha, translated
sometimes by hdod-pa, sometimes by re-ba).
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53. “It is not that your resolution for the practice of
dharma is unfitting in itself, but only that the present is not
the time for it. For it could not be your dharma, delighting in
dharma as you do, to deliver up your father in his old age to
grief.

54. And surely your intellect is not subtle or else is short-
-sighted in the matter of dharma, wealth and pleasure, that you
should despise the object before your eyes in favour of an unseen
result and so depart.

.y 55. And some say there is rebirth, others confidently
"assert that there is not. Since this matter is thus in doubt, it
is proper to enjoy the sovereignty that offers itself to you.

56. If therc is any continuance of activity hereafter, we
shall enjoy ourselves in it according to the birth we obtain ; but
if there is no continuance of activity in another existence, this
world accomplishes liberation without any effort on its part.

57. Some say there is a future life but do not explain the
means of liberation. They teach that there is an essential force
of nature at work in the continuance of activity, like the essential
heat of fire and the essential liquidity of water.

54. Perhaps ydsi here should be taken as simply an auxiliary to the
gerundive.

55. Cp. Katha Up.,i. 20 ; also see M Bh., xiv. 1348ff., for a much longer
list of alternatives. Could niyatapratijiidh mean ‘those who assert that the
world is ruled by niyati’ ? )

56. I take upapalii here in its Buddhist sense ; cp. the definition AK.,
II, 5, and P.T 8. Pali Dictionary s.v. But it would do to translate ‘ according
to what we obtain there ’, the general sense remaining the same.

57. Co. translated b, ‘ but they do not allow the possibility of liberation ’,
free but perhaps right. C and T render prakré¢ and svabhdva by the same
words, and the identity here is apparent by comparing the second line with
8., xvi. 12 ; and the former is not to be understood therefore in the classical
Samkhya sense. Gawronski’s conjecture requires that pravyiti should be to
prakrti what ausnya is to ogni, and is more in accord with Sarhkhya views ;
but the school described here is certainly not Sainkhya, but some variety of
materialism.
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58. Some explain that good and evil and existence and
non-existence originate by natural development ; and since all
this world originates by natural development, again therefore
effort is vain.

59. That the action of each sense is limited to its own
class of object, that the qualities of being agreeable or disagreeable
is to be found in the objects of the senses, and that we are
affected by old age and afflictions, in all that what room is
there for effort ? Is it not purely a natural development ?

60. The oblation-devouring fire is stilled by water, and the
flames cause water to dry up. The elements, separate by nature,
group themselves together into bodies and, coalescing, constitute
the world.

61. That, when the individual enters the womb, he develops
hands, feet, belly, back and head, and that his soul unites with
that body, all this the doctors of this school attribute to natural
development.

62. Who fashions the sharpness of the thorn or the varied
nature of beast and bird ? All this takes place by natural

59. 1 take visayesu with a as well as b ;.the latter implies that the quality
of being agreeable or the reverse is to be found in the object, not in the attitude
we bring to it. Perhaps it is also intended to deny the Buddhist doctrine of
adhipatiphala, according to which our surroundings in the world are the fruit
of our actions in previous existences. Ind T construes nanu with the preceding
words.

60. The argument seems to be that the elements play a double part,
first by destroying each other by mutual opposition, secondly by coalescing to
form the world ; C states this definitely. In d T’s reading may indicate gatva.

61. T’s °mirdhnam was conjectured by Kern, and this is apparently
also the reading in 1.0.MS. Hodgson 31/5 (vol. 29), fol. 21, where verses 6064
and 66-67 are quoted ; these excerpts seem to have been made by Amrtananda
and probably reproduce the original state of A’s text. In ¢ T divides yada
=dimanah. )

62. This verse is quoted in full (with the variant kdmacdro in d) in Saddar-
Sanasamuccaye, p. 13, and the first three pddas (substituting hi siddham for
pravritam in c) in Canakyardjenitiédstra, viii. 136 ; it is also perhaps referred to
at Nydyasiitra, iv. 1, 22. For a similfa,r sentiment cp. Jat., xxiii. 17, and
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development. There is no such thing in this respect as action of
our own will, @ fortiori no possibility of effort.

63. So others say that creation proceeds from Iévara.
What is the need in that case for action by man ? The very
same being, who is the cause in the continuing activity of the
world, is certainly also the cause in its ceasing to be active.

64. There are others who assert that the coming into being
and the passing away from being is solely on account of the
soul. But they explain coming into being as taking place
without effort, and declare the attainment of liberation to be by
effort.

65. On the ground that a man discharges his debt to his
ancestors by the procreation of offspring, to the seers by the
Vedas, to the gods by sacrifices, that he is born with these three
debts on him, and that whoever obtains release from them
obtains that which alone can be called liberation,

66. The doctors declare that liberation is for him only
who strives thus in accordance with these Vedic injunctions ;
for those, who desire liberation by means of their individual
energy, however much they exert themselves, reap nothing but
weariness.

Gaudapada on Samkhyakdarikd, 61. For d cp. Jataka, V, 242, y’Ghu n’atths
virtyan i, in describing the tenets of this school, and for a few references for
the svabhdvavdida generally, see JRAS, 1931, 566-8, and notes in text and
translation on 8., xvi, 17. ‘

64. This verse refers to the Samkhya ; that @man stands for the Samkhya
soul appears from xii. 20, and ayatndt is equivalent to svabhdvdt, which is the
principle underlying the. action of the eightfold prakrti. Possibly the sense
of nimitta here is connected with its use in similar circumstances at Svet. Up.,
i. 4, and vi. 5, where it means ‘characteristic’ or liriga (cp. JRAS, 1930,
860) ; T's mishan-ma would support its being so rendered, but all previous
translators, including C, understand the first line to mean that the atman
alone causes the coming into being, ete.

65. This verse is the statement of the tajjfidh in 66. See note on verse 76.

66. Vidhi in the technical sense here. The readings of the second line
are corroborated by T and the general sense is certain, but would be more
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67. So, my good sir, if you are attached to liberation,
follow in due form the injunctions I have just described. Thus
you will obtain liberation and the king’s grief will be brought to
an end.

68. As for your idea that it is wrong to go back to the
palace from the penance groves, be not disturbed, my son, on
that score either ; those of old went to their own families from
the forests.

69. Althoughhe wasliving in the penance grove surrounded
by his subjects, Ambarisa went back to his city ; so too Rama
left the penance grove and protected the earth, when it was
oppressed by the infidel.

70. Similarly the king of the Salvas called Druma with his
son entered the city from the forest, and Antideva, the Samkrti,
who was a Brahman seer, accepted the royal dignity from the
sage, Vagistha.

clearly expressed by taking vikrama to mean ‘wrong course of action’ (cp
v. 32, and x. 25). C has, ‘ If one uses other means (or, efforts), it is vain toil
and no truth’, but I do not think this really supports Speyer’s conjecture.

69. The reference in the first line is uncertain, as there were several
Ambarisas, of whom the most important was the son of Nabhéga ; it is also
another name of Hari¢candra (Pargiter, 92). No apposite story is preserved,
but both are related to have gone to heaven with their people; hence my
rendering of prajabhih, instead of ° children’ with T. The second line can
hardly refer to Rama, son of Dagaratha, unless Aévaghosa knew an entirely
different legend to that we have, and it is natural to see an allusion to
Parasuréma and his delivery of the earth from Arjuna Kartavirya ; 8., vii. 51,
which has the same four names as this and the next verse, has Ramo ’ndhra,
which I took to be for RBamo 'ndhe and to mean Balarima, Possibly one
should take Andhra there to refer to the domains of the Andhra kings with
the western portion of which Paradurima is associated by legend.

70. The king of the Salvas who returned from the forest with his son
can-only be Dyumatsena, father-in-law of Savitri; but here, as in verse 20
above and 8., vii. 51, the form Druma is certain. In the second line brahmar-
sibhiita refers to the fact that the Samkrtis wers Ksatriyan Brahmans, but I
cannot trace the legend referred to here, though Antideva's connexion with
Vasigtha is known from the M Bh. and i. 52 above.
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71. Such as these, who blazed with the fame of dharma,
gave up the forest and proceeded to their palaces. Therefore
there is nothing wrong in going home from the penance grove,
when it is for the sake of dharma.”

72. The prince listened to the affectionate words, meant
for his good, of the counsellor, the king’s eye, and then taking
his stand on steadfastness, gave him a reply, which met every
point without being over-discursive and was devoid of attach-
ment as well as measured in tone :—

73. ‘‘ As for this disputed question of existence and non-
-existence in this universe, no decision is possible for me on the
strength of another’s words. 1 will arrive at the truth for
myself by asceticism and quietude and will accept what is
determined accordingly in this matter.

74. For it would not be proper for me to accept a doctrinal
gystem, which is born of doubt and is obscure and mutually
contradictory. For what wise man would go forward in
dependence on another, like a blind man with a blind leader in
the dark ?

71. Yor aliyuh cp. viii. 83, and 8., vii. 50. C perhaps supports Gawronski
in a, ‘ declared to have a good name for their excellent dharma .. .just as
lamps shine in the world ’.

72.  With much hesitation I have retained A’s readings in b and d. For b
Gawronski cites CII, 111, 75, rajias trtiyam iva caksub. The epithets hita
and priya apply better to the minister’s action for the king (so T) than to his
words to the prince (so C). Adrula is a very rare word, only known from the
Taittiriya Pratisakhya according to PWK, druta being one of the three ways of
speaking known to the Vedic schools.

74. C does not make clear what text it had in b, possibly avyaktaparam-
pardgatam or °paraspard’ ; for the reading adopted cp. avyavasthita dgama of
verse 76 and viruddhesv dgamesu of 8., i. 14. The prince’s rejection of para-
pratyeya has doctrinal significance. It is only the man of feeble faculties, in
whom the roots of good are weak, who depends on others; those like the
prince, in whom the force working for enlightenment is strong (note ii. 56,
ridhamile *pi hetau), act of themselves, as clearly put at S., v. 15-18,
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75. But although I have not yet seen the final truth, still
if the reality of good and evil is in dispute, my decision is for
the good. For better is the toil, though vainly, of the man
who devotes himself to the good than the bliss, even though
in the real truth, of the man who gives himself up to what is
contemptible.

76. But seeing that the scriptural tradition is uncertain,
understand that to be good which is spoken by the authorities,
and understand that the only basis for authority is the expulsion
of sin. For he who has expelled sin will not speak what is
false.

77. And as for your quoting the instances of Rama and
the others to justify my return, they do not prove your case ;
for those who have broken their vows are not competent
authorities in deciding matters of dharma.

78. Such being the case, the sun may fall to the earth,
Mount Himavat may lose its firmness, but I will not return to

75. The exact text of the second line is doubtful, the general sense clear.
The reference is to verse 58, which lays down that $ubhka and asubha are spon-
taneous and that effort is of no avail ; tativae here means this doctrine. T, as
W points out, though corrupt, must have read vrthd hi khede 'pi, by which we
must take sukham with $ubkdtmanak as well as vigarhitatmanah, and vythd
khede balances tattve.

76. I doubt if this, the standard, rendering is correct ; should not it
govern all the first line, ‘ And as for your statement, “ But seeing that the
sacred traditions (i.e. as described in 55-64) are uncertain, you should accept
the views of the authorities ”, (I reply that) you should know, etc.’ ? This
would imply that the hiatus in argument between 64 and 65 is due to a verse
having dropped out which suggested that in view of the uncertainty of the
philosophical systems the only thing to do was to trust the fajj@idh ; EL has
in fact such a statement. For the second line cp. the verse quoted by Gauda-
pids on Samkhyakarikd, 4 .—

~  Agamo hy aptavacanam aptar dosaksayad viduh |
Kginadoso 'nrtam vakyarm na briyad dhetvasambhavdt
Note also Malamedhyamakakarikas, 268, 2, and Nydyabindu, 90, 15.

78. Cp. LV, ch. xix, 284, 3. The exact scope of the word prthagjana

was a matter of dispute in the schools. The ordinary view was that a man
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my family as a worldly man who has not seen the final truth and
whose senses are drawn towards the objects of pleasure.

79. 1 would enter a blazing fire, but T would not enter
my home with my goal unattained.” Thus he proudly made his
asseveration and, rising in accordance with his declaration, he
departed in all selflessness.

80. Then the minister and the Brahman, perceiving his
resolution to be unshakable, tearfully followed hiin, grieving
and with faces downcast, then slowly for lack of other resource
wended their way to the city.

81. Then out of affection for him and devotion to the
king, they turned back full of cares and stood still ; for, as he
blazed with his own brightness, as unapproachable as the sun,
they could neitlier look on him on the road nor yet quit him.

82. And they deputed trustworthy spies in disguise in order
to know the way taken by him whose way was the highest, and
with much difficulty they set off, thinking how they were to go
and see the king who was thirsting for his dear son.

remained a prthagjana till he entered on the Path, when he became an darya ;
the Buddha thus remained one till the moment of receiving bodhi. See La
Vallée Pouqsm, Vijiiaptimdiratasiddhe, 639.

79 The doctrinal sense of dlaya is also hinted at, as at S., v. 39

8l. For sapeksam, °‘anxiously’, cp. Angutlora, 111, 296. In ¢ A’s
durdharsam is practically identical in content, with T's durdardarh, but stronger ;
cp. Ram.,ii. 1, 16, durdharsah samare "rindm daradbhdnur ivamalah.
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CANTO X
SRENYA’S VIsIT

1. So the prince of the broad stout chest dismissed the
officers who were in charge of the king’s sacrifices and his council
chamber, and passing over the tossing waves of the Ganges, he
came to Rajagrha of the lordly palaces.

2. As peacefully as Svayarhbhii procecding to the highest
heaven, he entered the city distinguished by its five hills, which
is guarded and adorned by mountains and supported and purified
by auspicious hot springs.

3. The people there at that time, perceiving his gravity
and might and his glorious form surpassing that of mankind,
as of him who has taken the pillar vow and has the bull for his
sign, were lost in amazement.

4. On seeing him, whoever was going in another direction
stood still ; whoever was standing in the road followed him ;
whoever was going quickly went slowly, and whoever was sitting
down sprang up.

5. Some worshipped him with joined hands, uthers
honoured him by saluting him with their heads, others greeted
him with kindly words; none passed on without doing him
reverence.

2. The hot springs, called tapoda and still in use at Rajgir, are referred
to at Majjhima, 111, 192, as well as in the Jain sources given by Leumann.
The form of the first line suggests the probability of a second meaning applying
to nakaprstha for saila (adjective of Sila ?), tapoda (ascetic ¢ healgiver ? or are
we to infer from verse 3 the special worship of Siva as an ascetic at Rajagrha ?),
and paicacalinkas. Anguttara, 111, 44, seems to play on sila and sela in the
same way. For Svayambhii as a name of Buddha see note on ii. 51,
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6. On geeing him, the gaudily-dressed felt ashamed and
the chatterers on the roadside fell silent ; as in the presence of
Dharma incarnate none think thoughts not directed to the way
of salvation, so no one indulged in improper thoughts.

7. The gaze of the women or men on the royal highroad,
busied though they were with other affairs, was not satiated
with looking most reverently on the godlike son of the human
god.

8. His brows, his forehead, his mouth or his eyes, his
form or his hands, his feet or his gait, whatever part of him
anyone looked at, to that part his eyes were riveted.

9. And Rajagrha’s Goddess of Fortune was perturbed on
seeing him, who was worthy of ruling the earth and was yet in a
bhiksu’s robe, with the circle of hair between his brows, with the
long eyes, radiant body and hands beautifully webbed.

10. Then Srenya, lord of the Magadha land, saw from an
outer pavilion the mighty concourse of people and enquired the
reason thereof. Then an officer explained it to him :—

11.  “ This is the son of the Sakya monarch, of whom the
Brahmans said he would attain either supreme knowledge or
lordship over the whole earth. He has become a wandering
mendicant and the people are gazing at him.”

12. Then the king, on hearing the reason, was exeited in
mind and said to the same officer, *“ Find out where he is
stopping ”’. ¢ Very well ”’, he replied and followed the prince.

6. In relation to dharma, nydye is used as in S., xiv. 43, xv. 26, ete.,
of the plan, course of action, by which salvation is obtained ; for the Sarvasti-
vidin use of it see AK., V, 32ff. Vicitravesdh, because modest apparel is alone
proper to seeing or worshipping great saints.

7. The last pdda is & sentiment often repeated, eg., R., ii. 73, Ram.,
ii. 2, 15, LV., 114, 1. 12, and 240, 1. 14, Mhe., 11, 201, 3. To read niriksya
with T in d would be better, but there is no clue in that case to the next two
syllables.

8. Op. Nala, v. 9, and Ram., v. 22, 15.

10. The exact meaning of ajira here is uncertain,
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13. But with moveless eyes looking only a yoke's length
ahead, voice stilled and walk slow and restrained, he, the best
of mendicants, kept his limbs and active mind under control and
begged his food.

14. And accepting the alms without distinction, he
proceeded to a lonely rivulet of the mountain, and after taking
his meal there in due form he climbed Mount Pandava.

15. On that mountain, fledged with groves of lodhra trees
and with its glades resounding with peacocks’ calls, he, the sun
of mankind, appeared in his ochre-coloured robe like the sun in
the early morning above the eastern mountain.

16. The royal officer, seeing him there, informed king
Srenya, and the king, on hearing the news, set off, but only with
a modest retinue from his feeling of veneration.

. In heroism the peer of Pandu’s son, in stature like a
mountain, he ascended Pandava the best of mountains ; this
lion-man, with the gait of a lion and wearing a royal tiara,
resembled a lion with shaking mane.

18. Then he saw the Bodhisattva, sitting cross-legged with
tranquil senses, being as it were a peak of the mountain and
shining like the moon rising out of a bower of clouds.

13. For a cp. BhNS., xiii. 79. T seems faulty in b. For nidhdya cp.
8., vii. 48.

14. T again seems faulty in b.

15. Avi, ‘mountain’, is known to the Indian lexica and occurs at §.,
i. 48, in the expression avibhranta, ¢ wandering on the mountain’. It is the
only word that enables A and T to be fitted together.and may be taken to be
4 certain reading.

16. It is more proper for a king to visit a saint with a small retinue, e.g.
HC., ch. viii, p. 72, 1. 33 ; but some versions of this legend make Bimbiséra
go out with a large following and C here gives him 100,000 followers and may
have read pratasthe ’nibhridnuydtrak, if it did not wilfully alter the sense.

17. The second line is probably suggested by Bimbisara’s lineage ; for
Asvaghoge apparently took the dynasty to descend from the Brhadrathas

(see note on xi. 2), who, it may be inferred from 4., viii. 44, were fabled to
descend from a lion.
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19. As he sat there in the majesty of his beauty and in
holy tranquillity, like some being magically projected by
Dharma, the lord of men drew near him with amazement and
deference, as Sakra drew near Svayambhi.

20. And as he came in fitting manner up to him, who was
the best of those who know the Plan, he enquired about his
health, and he too with equal courtesy spoke to the king about
his peace of mind and freedom from illness.

21. Then the king sat down on a clean piece of rock,
dark blue as an elephant’s ear, and being seated beside him with
his permission spoke to him, desiring to ascertain his state of
mind :—

22. “T have a strong friendship for your family, which has
come down by inheritance and has been well tested ; hence, my
friend, my desire to speak with you. So listen to these words
of affection.

23. Your family is mighty, originating from the Sun, your
age the prime of youth, this your beauty radiant. Why then
this decision of yours, out of all due order, to delight in alms-
-seeking instead of in kingship ?

24. For your limbs are worthy of red sandalwood, not
meant for contact with the ochre robe. That hand is fitted for
proteiing subjects and does not deserve to take food given by
another.

25. Therefore, my friend, if out of love for your father you
do not wish for your hereditary kingdom by force and if you

22. The word svavayah in ¢ refers presumably to the legend that Bimbisdra
wes of exactly the same age as the Buddha ; some schools (e.g. Dipavamsa,
iii. 58) made him a few years younger.

23. One would have expected bhaiksakya rather than bhaiksika here and
in xiii. 10 ; at xii. 46, the word is used adjectivally.

24. Windisch takes kdsdyasanmslesam as agreeing with gdafram ; it seems
better to take it as accusative after anarha, though PW records the accusative
only after arha, not anarha.

25. A typical case of Indian irony. Bimbisira, who sees nothing
unreasonable in the Buddha turning his father out of his kingdom and killing
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do not care to wait for the succession in due course, accept
straightway the half of my realm.

26. TFor thus there will be no. need to oppress your kins-
folk, and in course of time sovereignty will come to you peace-
fully. Therefore do me this kindness ; for association with the
good makes for the prosperity of the good.

27. Or if now from pride -of race you cannot show your
trust in me, with me as your comrade plunge into the arrayed
battle-lines with arrows and conquer your foes.

28. Choose therefore one or other of these alternatives,
and in all propriety devote yourself to dharma, wealth and
pleasure ; for by confusing these threc objects in this world out
of pagsion, men go to ruin in the next world as well as in this.

29. For if the entire goal is desired, you must give up
that pleasure which is obtained by suppressing dharma and
wealth, and that wealth which is obtained by overpowering
dharma and pleasure, and that dharma which is obtained by the
cessation of wealth and pleasure.

30. Therefore by pursuit of the triple end of life make
this beauty of yours bear fruit ; for they say that the complete
attainment of dharma, wealth and pleasure is for mankind the
complete object of the individual.

31. Therefore you should not let these two stout %rts,
fitted for drawing the bow, lie useless ; for like Mandhatr’s, they

him in the process, was himself to experience that treatment at the hands of
his son. Vikramena, as at ix. 66, ‘ by a wrong course of action * 2

26. The text of b is undoubtedly corrupt and neither T nor C are any
help in its reconstruction ; conjecture in the absence of further light is hopeless.
Sahiyd is a curious word only known to Buddhism, viz., Divy., 312, 5, and
446, 3-5, Avadanasataka, 1, 365, 15, and 366, 2 and 6, and Litders, Bruchstiicke
buddhistischer Dramen, leaf 13 a2.

27. For vyadhdny anikdni cp. Jat., xx. 27, Bhag. Qutd, i. 2, and MBh.,
ii. 887, ix. 467, and xvi. 54. This use of vigdh is also common in the epic.

29. Cp. R., xvii, 57, Rim., v. 84, 5-6, MBh., iii. 1285-1305, and K.,
i. 2, 1, and 52.

31. I f{ollow T in taking sha with ki punar gam ; this brings the verse
into order.

10
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are capable of conquering even the three worlds, how much more
this earth here ?

32. Truly Isay this to you out of affection, not out of love of
dominion or arrogance ; for, seeing this bhiksu’s robe of yours, I
am moved to compassion and tears come to my eyes.

33. Therefore, lover of the mendicant’s stage of life,
enjoy the pleasures, before old age comes again on you, the
pattern of your race, and confounds your beauty ; in due time,
lover of dharma, you will perform dharma.

34. The aged truly can obtain dharma and age has no
capacity for enjoying the pleasures. And therefore they attri-
bute the pleasures to youth, wealth to middle age, dharma to
the old.

35. ¥or, in the world of the living, youth is naturally
opposed to dharma and wealth, and, however tightly checked, it
is hard to hold, so that the pleasures carry it off by that path.

36. Old age is given to reflection, grave and intent on
stability ; with little labour it acquires holy tranquillity, partly
from incapacity for anything else, partly from shame.

37. Thberefore when men have passed through the restless,
deceptive period of youth, which is given up to the objects of
the senses, heedless, intolerant, and short-sighted, they breathe
aghin as if they had safely crossed a desert.

33. Ihaveaccepted T’s order of the two lines, because the clause governed
by ydvat obviously refers only to the enjoyment of the pleasures. With this
order the reference to dharma in d connects with the next verse. C throws
no light on this point.

34. Hopkins aptly quotes for the second line MBh., iii. 1304.

35. In view of A§vaghosa’s syntax yatah in the final pdda cannot mean
‘ because ’, but indicates the consequence ; so it would make better sense in
d to take haranti as intransitive or to read hriyante, as Gawronski suggested
and T may do, so that youth would be the subject of the verb and tena pathd
would correspond to yalah. Note that hphrogs-par-byed stands for hriyate
at xii. 50. Alternatively Windisch’s svena pathd.
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38. Therefore just let this unbalanced time of youth pass
away with its heedlessness and rebelliousness ; for the flush of
youth is a target for the God of Love and cannot be protected

from the senses.
39. Or if dharma is really your intention, offer sacrifices ;

that is the dharma of your family. For taking possession of the
highest heaven by means of sacrifices, Marutvat also went to the

highest heaven.

40. For with their arms marked by rings of gold and their
headdresses bright with the glitter of radiant jewels, the royal
seers travelled through sacrifices the very same path that the

great seers reached by their austerities.”’
41. Such was the speech of the king of Magadha, who in
speaking rightly resembled Valabhid. The king’s son heard it,

38. The argument is that it is useless to struggle against the domination
of the passions in youth ; old age will gradually come on and rectify the matter.

39. The second line is a puzzle. 1f Us reading of nagaprstham in ¢ is
correct, adhigthdye means ‘ mounting ’ as in xii. 9, and yajfiatf must be con-
strued with d. But this reading may well be due to the translator’s misunder-
standing, and A and T both read ndkaprgtham, which ought presumably to
have a meaning different from the one it bears in d. No other sense i Wever
seems possible and the question is of the exact purport of adhisthaya, which T
takes to mean ° blessing with magic practices ’; for the Buddhist use of this
word see AK., 11, 31, n. 2, and V, 119, n. 2, and Vijiaptimdatratdasiddhi, 771,
This use cannot be proved for as early a period as Asvaghoga, but he might
have known the sense of ‘stabilise ’, ‘ cause to endure’. I have thought it
best to take a more ordinary sense for the translation. The reference is not
certain ; Indra’s sacrifices are mentioned more than once in the MBh. and
possibly we have an allusion here to some version of the story (ix. 2434ff.)
by which Indra, after the slaughter of Namueci, freed himself by sacrifice from
the guilt of Brahman murder and so returned to heaven.

41. The use of the name Vaiabhid for Indra, when comparing Bimbisira
to him, suggests that it is to be understood as Balabhid, ‘ the router of armies ’,
in relation to the king. Alternatively, if we read as is perhaps better, dhruvan
babhige with A, I would take dhruva as a proper name, ‘ who spoke rightly
to him, as Valabhid to Dhruva’. In that case Dhruva means Brahma,
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but wavered no more than the mountain of Kaildsa shakes with
its many sparkling peaks.

repeating the comparison of x. 2, and 17; cp. my interpretation of ix. 20
and we should no doubt see a suggestion that Bimbisara ranked as an anuja
of the Buddha (see note on verse 22 above). Naikacitrasinu should have an

application to the prince ; query sdnu in the sense of kovida given to it by the
lexica ?
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CANTO XI
THE PAgstoNs SPURNED

1. Thereon, when the Magadha king spoke to him with
friendly face but with matter that was repugnant to him, the
son of Suddhodana, who was purified by the spotlessness of his
race, remained calm and unmoved and addressed this reply to
him :—

2. “There is nothing for wonderment . . . , that you
should behave thus towards your friends, when you spring from
the illustrious family of Haryanka and from the purity of your
conduct are so devoted to your friends.

2. A very difficult verse, for which I do not fully understand C. In a
I have followed T in the text, because it is not clear if A meant abhidhdatum
or abhidhdtur, but T also is probably corrupt, as C’s so-shuo, ‘ what was said ’,
implies a form from abhidh@. The conjunction of bhavatah in a and tave in
¢ is open to suspicion, nor should décaryam etdt have as predicate both a noun
and a dependent clause beginning with yat. The latter must be right, and, as
the verse stands, one can only construe by taking bhavato vidhdanam in apﬁo?ltion
to vritir esd, which is very harsh. The six syllables may be a corruption for
an epithet of décaryam or for a complementary phrase of the typé na ca nanu-
riapam (I do not suggest this as possible, but only as illustrative of the required
form). Inb I take Haryanka to be the same as Haryanga, a Brhadratha king,
whose greatness is described at Harivaméa, 1700. The name suggests the lion-
-legend of the Brhadrathas referred to at §., viii. 44 ; -and in the fragments of
the Buddhist dramas (Litders, Bruchstiicke, leaf 7, read with SBPAW, 1911,
409) we have what is clearly a description of Réjagrha, in which its foundation
by Brhadratha is mentioned (cp. Harivariéa, 6598). I infer that the poet
considered the SaiSundgas to be of Brhadratha descent. C has ‘the family
calldd Hari’. Benares is similarly associated with Bhimaratha at xiv. 107,
and Sravasti with Haryaéva at xviii. 58. In d I understand T to read pari-
éuddhavriteh (rather than ®vritih, as W holds), and to take it as a substantive,
not as an adjective agreeing with fava. A’s reading, rejected also by Co., is
out of the question.



150 . ACTS OF THE BUDDHA [xi. 3

3. Like sovereignty among cowards, friendship, inherited
in their families, does not stand firm among the vicious ; but
the virtuous increase the same friendship, originated by their
ancestors, with an uninterrupted succession of friendly acts.

4. And those men in the world I hold to be truly friends,
who share in the enterprises of their friends when in straits. For
who in this world would not be a friend to a man who is at
ease in the enjoyment of prosperity ?

5. And thus those who, gaining riches in the world,
employ them on behalf of their friends or of dharma, obtain
the full value of their wealth, and, if it is lost, it causes them
no pain at the end.

6. Certainly this resolution of yours regarding me, O king,
proceeds from friendship and nobility of heart. T shall content
you about it with similar friendship ; I would not answer you
in any other wise in this matter.

7. Because I recognise the danger of old age and death, I
have betaken myself to this dharma out of longing for salvation
and have quitted my tearstained relations, and still more there-
fore the passions, the causes of evil.

8. For Iam not so afraid of venomous snakes or of thunder-
bolts that fall from the sky or of fire allied with the wind, as
I ffad* the objects of the senses.

9. For the passions are ephemeral, robbers of the treasury
of good, empty, like will-o’-the-wisps in the world. The mere
expectation of them deludes men’s minds, how much more then
their actual possession ?

3. T certainly did not read svakuldnuriipd, which does not make good
Bense.

4. W thinks T°s ra%n-gnas-dag ne hphel-bar in d is equivalent to svasthesu
vrddhisv tha ; 1 doubt this, but T may be out of order here. I see no need to
amend with Bohtlingk and Speyer.

6. A’s reading in b is taken from the following verse and the restoration
is almost certain. Anuni means ‘ pacify ’, ‘ conciliate’ ¢ convince’, a use
occurring several times in Jat. Atrg refers to niscaya.
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10. For the victims of the passions find no reijef in the
triple heaven, still less in the world of mortals. For the lustful
man can no more win satiety from the passions, than a fire
companioned by the wind can from fuel.

11. There is no calamity in the world equal to the
passions, and it is to them that mankind in their delusions are
attached. What wise man, afraid of calamity and recognising
the truth to be thus, would of himself yearn for calamity ?

12. Even when they have won the earth, girdled by the
sea, they wish to extend their conquests beyond the great ocean.
There is no satiety for man with the passions, as for the ocean
with the waters that fall into it.

13. Though the heavens rained gold for him and though
he conquered the whole of the four continents and won half the
seat of Sakra, yet Mandhatr’s longing for the objects of sense
remained unappeased.

14. Although he enjoyed sovereignty over the gods in
heaven, when Satakratu hid himself for fear of Vrtra, and
though out of wanton pride he made the great rgis carry him,
yet Nahusga fell, being still unsatisfied with the passions.

10. For the second line and for the second line of 12 below cp. g., :ri. 32,
and 37.

12. This verse is clumsy with its omission of the subject in the first line
and its repetition of the third pdda of 10 in ¢. But C has it, and it is required
to introduce the string of instances that follows and is presumably genuine.
The first line is a rendering of Theragatha, 777 (=Jataka, 1V, 172), and the
third pada, of 778. Liiders’ conjecture in ¢ may be right, as the pada occurs
in the form he proposed at S., v. 23 ; but time has proved his reasoning wrong,
as vilrpts occurs in a similar passage at §., xv. 9 (cp. ib., xii. 15).

13. For Mandhatr, see note on i. 10.

. 14. The references in this and the next verse are well known from the
MBh. versions. The form Naghusa should perhaps have been retained, as
T’s sgra-med indicates it too and it is occasionally found in classical Sanskrit,
e.g. Paiicatantra (H.0.8., XI), 227, 20. For b, see note on viii. 13, or does it
indicate an occasion before Vrtra’s death ?
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15. Although the royal son of Ida penetrated the triple
heaven and brought the goddess Urva&i into his power, he was
still unsatisfied with the objects of sense and came to destruction
in his greedy desire to seize gold from the rsis.

16. Who would trust in those objects of sense, which are
subject to disturbance by all sorts of fate, either in heaven or
on earth, secing that they passed from Bali to great Indra, from
great Indra to Nahuga and from Nahuga back again to great
Indra ?

17. Who would seek after the enemies known as the
passions, by whom even sages were undone, despite their bark-
-dresses, their diet of roots and water, their coils of hair long as
snakes, and their lack of worldly interests.

18. For their sake Ugrayudha, armed though he was with
a terrible weapon, met death at the hands of Bhisma. The

16. For the passing of Sri from Bali to Indra cp. the Balivdsavasamvida
of MBh., xii, particularly 8145-6. Visaye in 4 has, as in verses 13 and 15,
the secondary sensec of ‘ kingdom ’, but refers primarily to the objects of sense
that kings gain control over by extending their sovereignty.

17. With much hesitation I have adopted T’s ndnyakdryd, as it is
apparently supported by C. Compounds with na are rare, though commoner
perlmp_s.hthan admitted by the grammarians (Pdn., vi. 3, 73, 75, and
Wackernagel, 11, i. 77 ; ¢p. Brhaddevatd, iii. 9). Besides the stock examples,
naciram ete., I note in kdvya Pratijidyaugandharayana, iv. 5, Kirdtarjuniya,
i. 19, and iii. 8, S‘i&up(ilamdha. xiv. 84 ; M BhL., viii. 185, has nasukara, and
iit. 13664, ndnyacinta (for °citta ?), and Gandistotra, 12, Nanga for Ananga.
Catubsatoka (Mem. A8.B., I11), 497, 13, explains nelara by utkrsta, and this
perhaps is the meaning to be given to ndnya here. Manu, vi. 96, says an
ascetic should be svakdryaparama (cp. ekakdryam anantaram of a Brahman’s
conduct at MBh., iil. 13997), and Kdd., 43, describes sages as apagalanyavya-
pdra, where the primary sense is so as to gaze uninterruptedly on Jabali, but
where the secondary sense is probably as in nanyakdrya here. Cp. also ananya-
karmana at AAA. 95, 20,

18. For Ugrayudha, Harivaméa, 1082ff., and S., vii. 44 (see note in
translation). For the irregular compound ugradhrtdyudha cp. bodhyarngasitatia-
Sastra at 8., xvii. 24. The reference defeated C, who substituted an allusion,
better known to the Buddhists, to the legend of Arjuna Kartavirya and
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mere thought of them is unlucky and fatal to the well-conducted,
still more so therefore to those not restrained by vows.

19. Who would swallow the poison known as the passions,
when he knows how paltry is the flavour of the objects of sense,
how great the bondage, how incomplete the satisfaction, how
much despised by the good, and how certain the sin ?

20. It is right for the self-controlled to cast aside the
passions, when they hear of the suffering of the passion-ridden,
affljcted as they are by pursuits such as agriculture, etc., and
of the well-being of those whom the passions fail to excite.

21. Success in the passions is to be recognised as a mis-
fortune for the passionate man ; for he becomes intoxicated by
achievement of the passions, and because of intoxication he
does what he should not, not what he should, and wounded
thereby, he obtains rebirth in a lower sphere.

22. What wise man in this world would delight in those
passions, which are only won and retained by labour and which,
cheating men, depart again, as though they were loans borrowed
for a time ?

Paraurdma. As regards W’s note 11, p. 101, T can be understoog, tg read
either Bhisma or Bhima. In the second line T was either corrupt or is trying
to explain A’y reading ; the latter makes no good sensc nor dges Windisch’s
amendment meet the case, as it deprives avratdndm of all point. My con-
jecture is paleographically sound and provides the right counterweight to the
closing words.

19. Itake samyojana in the Buddhist sense of * bond ’,  fetter * ; kamardga
is one of the ten samyojanas. Co., followed by Windisch and Formichi, takes
b as a single clause, but Schmidt separates the two words, while W translates T
according to the rules of Tibetan grammar with a very different result. Al give
to samyojuna one or other of the clussical Sanskrit meanings.

. 20. For a cp. 8., xviii. 37, which corroborates T’s reading. Query niddmya
inb? Ind kimad would be better grammar.

22. This and the similes in the following verses form a series which
recurs frequently in the Pali canon, e.g., Majjhima, 1, 130, 364, Atrguttara, 111,
97, Therigatha, 4881},



164 ACTS OF THE BUDDHA [xi. 23

q .

23. What self-controlled man in the world would delight
in those passions, which are like a torch of grass ? When men
seek and hold them, they excite desire, and if they do not let
them go, they undergo suffering.

24. What man of self-control would delight in those
passions, which are like fierce raging serpents ? The uncon-
trolled, when bitten by them in the heart, go to destruction and
obtain no relief.

25. What self-controlled man would delight in those
passions, which are like skeletons of dry bones ? Even if they
enjoy them, like famished dogs eating a bone, men are not
satisfied.

26. What self-controlled man would delight in those
passions, which are like an exposed bait ? Since they are held
in joint tenanoy with kings, thieves, fire and water, they originate
suffering.

27. What self-controlled man would delight in those
passions, which are like damgerous haunts ? By abiding in

23. The point is that a lighted torch, if held in the hand, may burn it,
and the first line should be translated so as to bring this out.

26. Kings etc. hold the passions jointly with the owners in the sense
that hey may take away the objects of enjoyment at any time. This idea
and the use of s@dhdrana to express it are both common. The group consists
sometimes of these four (KA., iii. 15, 4, Vacaspati Miéra on Samkhyakarika,
50, Mhv., 11, 366, 12), sometimes of five, adding kinsfolk (Majjhima, 1, 86,
Adguttara, 111, 259, Therigathd, 505, Bodhisattvabhimi (ed. Wogihara), 5, and
MBkL., iii. 8b), sometimes of six, adding foes (Anguttara, 11, 68, Jat., p. 122,
6-8), or of eight (Samyutta, IV, 324). The exact connexion of praviddhamisa
with the first line is not clear to me, presumably bait or prey which attracts
robbers ete.

27. Cp. 8., xvi. 79, for the use of apt to co-ordinate two substantives
opposed in sense. There is a suggestion here that gyatana refers to the twelve
dyatanas, the six external ones of which are compared to thieves at Samyutta,
IV, 175. T in fact renders it so. But the main sense is as above, in which
I see no difficulty ; compare the use of gyatana, particularly araiinidyatana,
in Pali (P.T'S. Pali Dict., s. Gyatana 1). Kinsfolk are a real danger in India,
a8 in the note on the preceding verse. C’s translation, if I understand it right,
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them there is misfortune on all sides at the hands of one’s
enemy and of one’s relations as well.

28, What self-controlled man would delight in those
passions, which are like fruit hanging on the topmost boughs
of a tree ? On the mountains, in the forest, on the rivers, on
the sea, men precipitate themselves after them and thereby
come to ruin,

29. What self-controlled man would delight in those
passions, which are like the enjoyments of a dream ? Acquired
at the price of many bitter efforts, they are lost in this world in
a moment,

30. What self-controlled man would delight in those
passions, which are like trenches full of red-hot charcoal ?
Though men procure them, increase them, guard them, yet
they find no comfort in them.

31. What self-controlled man would delight in those
passions, which are like the knives and fuel-wood of slaughter-

is purely fanciful. T takes abhitak to mean  quickly ’, as in the Amarakosa,
which is possible.

28. Inb A’s yadbhrarasam is untranslateable, and to divide yad bhraréam
is contrary to the scheme of this set of verses. T does not show the plural
but can only have read wdn, the reading conjectured by Cappeller. *»Lavigh
with abhi is only known in the causative ; for it with v cp. Sisupalavadha,
xvii. 55 (reading vyalasighisuh), the proper meaning being ‘ climb up to’. A
free rendering meets the case better here, as one cannot climb up to a thing
on the sea.

30. C takes the simile to refer to walking over p fire-pit falsely covered
over, and T translates angdra ‘cow-dung’, which is perhaps better than
‘charcoal’. I understand the simile to mean that red-hot charcoal in a trench
(such as is sometimes used for cooking still) gives out no heat to those sitting
by it and soon dies down, however much looked after. Avgdrakarsi is a
regular simile for kdma ; besides the lists referred to under 22 above and
Waindisch’s quotation of Mhy., II, 327, 331, 332, note LV., ch. xxi, 329, 9,
Siksasamuccaya, 79, 5, Suttanipata, 396, as typical instances.

31. The reading s@nds:i° in c is certain. The corresponding Pali passages
and the Divy. use the curious phrase asisiind instead. The association of asi
with sind goes back to RV., x. 86, 18, and is found as late as Padatiditaka,
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-houses ? For their sake the Kurus, the Vrsni-Andhakas and
the Mekhala-Dandakas went to destruction.

verses 22 and 29. Kdstha refers presumably to the fires on which the butchers
cook the meat, and for the first line to the funeral fires ; cp. LY., ch. xv, 207,
9-10, and my remarks, JRAS, 1929, 546. Of the seven vices peculiar to kings
four are known as kdmaja, dicing, wine, hunting and women, and these four are
illustrated in this and the next verse (cp. Kdmandakiyanitisira, i. 56, for a
similar set of examples, of which the Vrsni-Andhakas are the only one in com-
mon with this verse), the Kurus for dicing, the Vrsni-Andhakas for drink (cp.
M Bh., xvi, with Jat., xvii. 18, and Divy., 560, 20, where Vrsnyandhakdih should
be read for tyspdndhakah), Sunda and Upasunda for women. The other therefore
relates to hunting and is not to be treated as two separate instances (contra
WZKM, 28, 230, n. 4). The question then arises of the form of the first part
of the name. A’s Maithila® is clearly wrong, and the difficulty of C lies in the
middle character, Giles’ 4059, hsi but only used in the pronunciation ch’ik ;
and it is not given by St. Julien, Eitel or Karlgren. It belongs to a group of
characters, Giles” 1003, 1119 and 1130, which are used interchangeably for
each other. The only one of them known to me in transliteration is Eitel’s
example of 1119 for khe, and I therefore take it that C had Mekhali here.
The correct form can only be determined by a consideration of the Dandaka
legend. The Hindu versions are at KA., i. 6, Rdm., vii. 88, and commentaries
on KS., i. 2, 44, and Kamandakiyanitisira, i. 58 (cp. also M Bh., xiii. 7178,
7213), and agree that, when out hunting, Dandaka saw a Brahman girl and
outraged her, whence his kingdom was destroyed. Nane of these references
are prdbably as old as the present passage. The Buddhist accounts go back to
Majjhima, 1, 378 (cp. Milindapadiha, 130), where the rsis destroy the forests of
Dandaka, Kalinga, Matanga and Mejjha, but the last name is doubtful ; for
the Sanskrit version of the siitra freats medhya as an adjective (S. Lévi, JA4,
1925, i, 29), and the only allusion outside Pali literature to a forest of this name
is a doubtful one in the Savitri tale, M Bh., iii. 16693. The Jdtakas tell the
same tale both of the Dandaka forest (V, 135, cp. Mhw., 111, 363, and LV .,
ch. xvi, 316, 2) and of the Mejjha forest (IV, 389), and mention both with the
Vrsni-Andhakas at V, 267. On the other hand the Saeddharmasmytyupasthina-
sitra (S. Lévi, JA, 1918, i, 18, 27, 76) knows a Mekala (Chinese, Mekhala)
forest and associates it with Kalinga and Dandaka (ib., 97). It looks there-
fore as if Mejjha was taken in Pali to be a proper name by confusion with
Mekala. The latter survives in the name of the Maikal range, the source of
the Narmadi, and the people of this district are associated with the Utkalas
of the Orissa highlands in the R@m. This area formed part of the original
Dandaka forest which stretched between the Godavarl and the upper waters
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32. What self-controlled man would delight in those
passions, which dissolve friendship ? On their account the
Asuras, Sunda and Upasunda, were involved in a mutual feud
and perished.

33. What self-controlled man would delight in those
passions, inauspicious and ever inimical as they are ? For their
sake men deliver their bodies up to water and fire and wild
beasts in this world.

34. For the passions’ sake the ignorant man behaves
wretchedly and incurs the suffering of death, bonds and the
like. For the passions’ sake the living world, made wretched
by expectation and tormented, goes to toil and death.

35. For deer are lured to their destruction by songs,
moths fly into the fire for its brightness, the fish greedy for the
bait swallows the hook ; therefore the objects of sense breed
calamity.

36. But as for the idea that the passions are enjoy-
ments, none of them are reckoned to be enjoyments ; for the

of the Narmada (or over a wider area, JRAS, 1894, 242), There is some con-
fusion in the sources between Mekala and Megkhala, but I can find no authority
for (’s Mekhali. Reviewing the evidence, the reading indicated is clearly
Mekhala and it appears that in the form of the story known to the post the
offence rose out of addiction to hunting.

32. See MBkL.,i. 76194.

33. In A the first seven syllables of a are taken from 34 bv error., W
reconstructs T with yadartham evdpsu ca, but it does not show eva, usually
translated by it, and it indicates the plural of the relative.

35. A’s readings suggest in ¢ matsyd giranty ayasam amisartham, the
plural corresponding better with ab, and FP may have had this too, but C and
T seem to have read dmigdrthi, which requires matsyo giraty. For the com-
parisons, Pavolini, GSAI, 1900, 1014., and Zacharie, WZK M, 28, 182H.

36. Inb, if T read parivariyamdindh, it may be taken as meaning ° falsely
represented as ’ ; if it is right in omitting na, was parikalpyamdndh the original
reading, comparing the use of parikalpe at 8., xiii. 49, 51 ? I follow Co. in
taking na with kecit, ‘ none of them’; cp. B, iii. 52, and S., iv. 27. In the
second line for guna in the meaning ‘ object of sense ’, see JRAS, 1930, 8671F.,
and cp. the Buddhist use of kamaguna.
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material objects of sense such as clothes and the like are to be
held as merely remedies against suffering in the world.

37. For water is desired for allaying thirst ; food similarly
for destroying hunger, a house for protection against wind,
sun and rain, and clothing for a covering of the privy parts or
against cold.

38. Similarly a bed is for riddance of drowsiness; thus
too a carriage for avoidance of road-fatigue ; thus too a seat for
relief from standing, and bathing as a means of cleanliness,
health and strength.

39. Therefore the objects of sense are means for remedying
people’s suffering, not enjoyments ; what wise man engaged in
a remedial process would assume that he is partaking of enjoy-
ments ?

40. For he who, burning with a bilious fever, should decide
that cold treatment was enjoyment, even he, when engaged in
a remedial process, would have the idea that the passions were
enjoyment.

41. And since there is nothing absolute in the pleasures,
therefore I do not entertain with regard to them the idea of
enjoyment ; for the very states which show pleasure bring in
their turn suffering also.

42.« For warm clothes and aloewood are pleasant in the
cold and unpleasant in the heat; the rays of the moon and
sandalwood are pleasant in the heat and unpleasant in the
cold.

43. Since the pairs, gain and loss, etc., are attached to
everything in the world, therefore there is no man on earth who
is absolutely happy or absolutely miserable.

37. Cp. Majjhima, 1, 10.

39. In d T probably read pravrtiah, which is made certain by c of the
next verse.

40. For this use of samjnid, see note on i. 51.

43. As C makes clear, the pairs are the eight lokadharmas ; cp. S., xiv,
51, and Digha, 111, 260. For a Brahmanical parallel M Bh., xiv. 535-6.
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44. When I see how intermingled are the natures of
pleasure and suffering, I deem kingship and slavery to be alike ;
for a king is not ever happy, nor a slave always in distress.

45. As for the argument that in sovereignty there is great
authority, it is from this very fact that a king has great suffering ;
for a king, like a carrying-pole, endures toil for the sake of the
world.

46. For if a ruler relies on his sovereignty, which is
transitory and has many enemies, he is ruined ; or if he does
not trust in it, what then is the happiness of a king, who is
always trembling with fright ?

47. And seeing that, even after conquering the whole
earth, only one city can serve him as a residence, and in that
too only one palace be occupied, surely kingship is but weariness
for others’ sake.

48. A king too can only wear one pair of garments and
similarly take only a certain measure of food to still his hunger ;
s0 he can only use one bed, only one seat. The other luxuries
of a king lead only to the intoxication of pride.

49. And if you seek to justify this enjoyment on the ground
of contentment, I am content without a kingdom and, when a
man ig contented in the world, are not all luxuries indifferent
to him ? .

50. Therefore I, who have set out on the auspicious,
peaceful road, am not to be led away towards the passions.
But if you bear our friendship in mind, say to me again and
again, * Most certainly hold to your vow .,

45. The meaning of dsangakdstha is uncertain ; my translation follows
C. For the sentiment see Therigathd, 464, Catuhdataka, 472, 24, M Bh., xii.
11992, and Sdkuntala, v. 6.

47. For this and the next verse cp. MBh., xii. 513, 11986, and Jdtaka,
II, 215.

49. Igtam in c is used in the same sense as in philosophical works, of a
principle that is asserted or accepted. , For phala cp. verse 51 below,
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51. For I have not entered the forest because of anger
nor have I cast aside my diadem because of enemy arrows,
nor have I set my ambitions on loftier enjoyments, that I
decline this proposal of yours.

52. For he, who, after letting go a malignant snake,
whose nature it is to bite, or a blazing grass torch, whose nature
it is to scorch, would decide to catch hold of it again, only he
would, after giving up the passions, resort to them again.

53. Only such a man as having eyesight would envy the
blind, or being free the prisoner, or being wealthy the destitute,
or being sound in mind the maniac, only he would envy the
man given up to the objects of sense.

54. And it is not right, just because he subsists on alms,
to pity the wise man who desires to pass beyond the danger
of old age and death, who has the supreme pleasure of religious
peace in this life and for whom suffering in the life beyond is
abolished.

55. But pity should be felt for him who, though placed
in the height of sovereignty, is overcome by desire, and who
does not win the pleasure of religious peace in this life and
is subjected to suffering in the life beyond.

56. But it was worthy of your character, conduct and
family te. make such a proposal, and so too it befits my character,
conduct and family, that I should keep my vow.

57. For I have been transfixed by the arrow of the cycle
of existence and have left my home in order to obtain tranquil-

51. Amarsena is perhaps a reference to marsayitum at x. 25, and, if so,
means ‘ because I have not the patience to wait for my succession ’. Similarly
b refers to the offer in x. 27 ; it could also be translated, ‘nor have enemy
arrows ripped off my diadem ’. The reference in ¢, as Co. pointed out and as
C translates, is to the joys of Paradise etc.

54. Bhaiksopabhogin is an unusual expression, intended to imply that for
the wise man bhaikga takes the place of kdma.

67. This verse is omitted by C and comes in rather uncomfortably here ;
it would fit the run of the argument better if inserted after 51, but is not quite
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, :
lity. Iwould not wish to win a kingdom free from all drawbacks
even in the triple heaven, how much less then one in the world
of men ? ‘

58. But as for what you said to me, O king, about the
pursuit of the three objects of life in their entirety, that they
are the supreme end of man, my doctrine on this point is that
they are calamity too ; for the three objects are transitory and
fail also to satisfy.

59. But I deem the highest goal of a man to be the stage
in which there is neither old age, nor fear, nor disease, nor
birth, nor death, nor anxieties, and in which there is not con-
tinuous renewal of activity.

60. As for your saying that old age should be awaited and
that youth is liable to alteration of mind, this is not a fixed
rule ; for in practice it is seen to be uncertain, old age too may
be volatile and youth constant.

61. But seeing that Death drags the world away against
its will at all stages of life, ought the wise man, who desires
religious peace, to wait for old age, when the hour of his des-
truction is not certain ?

62. Seeing that Death stands like an ill-omened hunter,
with old age for his weapon, and scattering the arrows of
disease, as he strikes down like deer the people, who dwelbin the
forests of fate, what illusion can there be about the prolongation
of one’s days ? .

at home there either. The ¥P quotes it as a gathd, and possibly it is an inter-
polation. .

59. The first part of a is corrupt in T and the order wrong ; hgro for
pada, usually rendered by go-hphas, is odd and should probably be go.

60. Capalam in cis doubtful, but I see no reasonably probable conjecture ;
bahuéo hi dréyate would be preferable to Kern’s bahulam in sense, but is too
remote palmographically.

61. Cp. ix. 38, for jegad vikarsati, and for avasam 8., v. 27, and Vairdgya-
Sataka, 30, vivadar mytyub karoty dtmasdt.

62. The context makes it necessary to take manoratha in this very rare
sense (reference in PWK).

11
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~ 83. Therefore whether a man be in the prime of life or
old or a child, he should haste so to act that, purified in soul
and endowed with dharma, he may come into possession of the
desired continuance or cessation of activity.

64. And as for your saying that for the sake of dharma
I should carry out the sacrificial ceremonies which are customary
in my family and which bring the desired fruit, I do not approve
of sacrifices ; for I do not care for happiness which is sought
at the price of others’ suffering.

65. For it does not befit the man of compassionate heart
to kill another being, who is helpless, out of a desire for a
profitable outcome, even though the fruit of the sacrifice should
be permanent ; how much less should one act thus, when the
fruit is transitory ?

66. And if the true dharma were not a different rule of
life to be carried out by vows, moral restraint, or quietude,
nevertheless it would still be wrong to practise sacrifice, in
which the fruit is described as attained by killing another.

63. The previous translations miss the point of pravrtti and vinivriti by
taking «gta in the second line as predicate ; men follow dharma either for
pravrtti by birth in Paradise or for vinsvriti by complete moksa, and it is not a
question of activity or inactivity in the present life.

684. In d for yad isyate see note on 49 above ; perhaps therefore Whlch
is asserted as being ’.

65. The scnse ip obvious enough and for once clearly expressed by C,
but the construction of the second line is difficult. Formichi takes it separately
from the first, understanding lathdp: kriva na yulktaripam, kim u yat ksaydt-
makam ; this may well be right. Windisch also separates the two lines but
understands lathapt na yuktaripem, kriva kim u etc., taking kim u krtva as
equivalent to kinit krtvd, ‘ what is the good of doing it ? *; but I do not think
kim w can be so used with the gerundive. The above translation follows Co.,
Cappeller and Schmidt more or less, but is dubious as not giving lathdpi its
proper sense of ‘ nevertheless ’, as in the next verse.

66. Previous translators took param with phalam in d ; my translation
follows T and was first suggested by Gawronski.
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67. That happiness even, which accrues to a nr.:an, while
still existing in the world, through hurt to another, is not
agreeable to a wise compassionate man ; how much more so
that which is beyond his sight in another existence ?

68. AndIam not to be seduced into continuance of activity
for future reward. My mind, O king, takes no joy in the
spheres of existence; for continuance of activity extends to
all forms of rebirth and is uncertain in its effects, just as creepers,
struck by rain from a cloud, wave unsteadily in all directions.

69. And therefore I have come here because I wish to
see the sage Ardda, who teaches salvation ; and I am starting
this very day. Good fortune be yours, O king, and bear
paticntly with my words, which sound harsh in their truth.

70. Be happy like Indra, shine ever like the sun, flourish
with your virtues, understand the highest good in this world,
rule the earth, obtain long life, protect the sons of the good

67. ‘Compassionate ’ is an incomplete rendering of saghrna, which also
implies nirveda ; cp. S., viii. 52, xiii. 52, and xv. 15.

68. The sense of sarvagats is uncertain; it might mean °directed to
sarva’, i.‘_a. the twelve dyatanas (references at AK, V, 248, n. 1). T take i}
as equivalent to sarvatragamin, ‘ penetrating all the gatis’; pravrtti ises likely
to take a man to hell as to existence among the gods, and in fact rebirth in
hell according to Buddhist dogmatics is the usual sequel to life as a god.

69. Alo in a, first suggested by Bohtlingk, is better than ifo and may be
right,

70. According to the grammarians (Dhatapatha, i. 631, etc.) the root
av has eighteen senses, many of them probably assumed for etymological pur-
poses, and, though T translates it throughout by bsrusis, ‘ protect’, there can
be no doubt that Asvaghosa intends it to be understood in nine different ways
here. C took it so, but it is not easy to follow the exact meaning attributed
in each case, except that it took the second one to mean ‘ shine >. The transla-
tiorris therefore necessarily tentative. For av in the sense of avagam, ‘ under-
stand ’, cp. AK., 1, 117. 1In ¢ I do not comprehend dryair ave satsutdn where
C seems to take dryair with avdyur and to translate ‘ with upright mind’,
and in d should one read ériyam ca, ‘ embrace 8ri’? T does not show the
plural.
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with the'Arya,s, and enter into the glories of sovereignty, O
king, observe your own dharma.

71. Just as when rain is produced from the clouds which
originate from the smoke, the sign of fire, which is the enemy
of cold, then the twice-born fire is freed from its external
appearance, so do you liberate your mind on the occasion of
the slaughter of the enemies of thé destruction of tamas, which
is the opponent of the sun, the foe of cold.”

72. The king clasped his hands and spoke with eager
longing, “ May you succeed without hindrance in accordance
with your desires ! And when you have in due course obtained
the accomplishment of your task, be pleased to show me too
your favour.”

71. This is a riddle of the type called pariharikd by Dandin, whose simpler
example at Kavyddaréa, 1ii. 120, was evidently influenced by it. The transla-
tion of a follows C, which runs, ‘ Fire is the enemy of hima, from fire the banner
of smoke arises. The smoke-banner brings about the floating cloud ; the
floating cloud brings forth great rain’. Cp. Satapathabrahmana, v. 3, 5, 17,
agner vai dhiimo jayate, dhiimad abhram, abhrdd vrstih. For the interpretation
of b the use of fanu limits the possible senses of dvijo. It might possibly refer
to a snake sloughing its skin ; but 1 do not know if a snake does that, when
it rains. This would go well with the second line, for Satapathabréhmana, Xi.
2. 6, 134tells us that a man is released from sin as a snake from its skin ; tanu,
however, in this sensc is difficult. I prefer the alternative of taking dvija as
Agni, & Vedic use ; for Agni is several times called dvijanman in the Vedas
(Macdonell, Vedic Mythology, 94) and once dvijd at RV., x. 61, 19. The poet
elsewhere shows knowlcdge of Vedic expressions and the explanation suits
vory well. 7T'anu is the word regularly used in the Vedas for the visible forms
of Agni, and the use can be traced down to HC', ch. iv, 17, 24, nakhamayikha-
dhavalitatanur . . . vibhdvasuk. The idea is that, when a fire is extinguished, it
has not perished for good and all, but has merely lost its visible form (e.g.,
MBh., xii. 6902-3), and it is thus the standard analogy for Nirvana (e.g.,
8., xvi. 28-9). The amendment in ¢ is, I think, certain, as it must be parallel
in form to @ ; the point made is that the king is to destroy all hindrances to the
extirpation of famas, the use of the latter in a double sense being very common.
The translation endeavours to show how I arrive at the solution.

72. ¥P’s version of this and the next verse transliterates Bimbiséra's
as Bindu, a curious confusion with the Maurys Bindusara,
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73. He made a firm promise to the king accordingly

and then set out for the Vaidvamtara hermitage. The king
also looked up at him with amaze, as he wandered on, and
then returned to the city of Girivraja.

73. I can find no other references to the Vaisvartara hermitage, unless
the scene of the Visvamtara Jataka is meant, about whose situation the
authorities differ. The LV. and the Mhv. place Ardda in Vaisili, substituting
perhaps a better known name for an obscure one,
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CANTO XII
Visit To ARADA

1. Then the moon of the Tksvaku race proceeded to the
hermitage of Arada, the sage who dwelt in holy peace ; and he
filled it, as it were, with his beauty.

2. As soon as the sage of the Kaldma gotra saw him from
afar, he called out aloud “Welcome’; and the prince came
up to him.

3. In accordance with propriety each enquired after the
other’s health, and then they sat down on pure wooden seats.

4. The best of sages, drinking in, as it were, the seated
prince with eyes opened wide in reverence, said to him :—

6. “ Tt is known to me, fair sir, how you have come forth
from the palace, riving asunder the bonds of family affection,
as & savage elephant rives his hobbles.

6. In every way your mind is steadfast and wise, in that
you have abandoned sovereignty, as if it were a creeper with
poisonous fruit, and have come here.

7.« No cause for wonder is it that kings, grown old in
years, have gone to the forest, giving their children the sover-
cignty, like a garland that has been worn and is left lying as
useless.

8. But this I deem a wonder that you, who are in the
flush of youth and are placed in the pasture-ground of sensory
pleasures, should have come here without even enjoying sover-
eignty.

9. Therefore you are a fit vessel to grasp this, the highest
dharma. Go up into the boat of knowledge and quickly pass
over the ocean of suffering.

9. Cp. MBh., viii. 3551.
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10. Although the doctrine is only taught after '!m interval
of time, when the student has been well tested, your depth of
character and your resolution are such that I need not put
you to an examination.”

11. The bull of men, on hearing this speech of Arada,
was highly gratified and said to him in reply :—

12. “ The extreme graciousness, which you show me in
spite of your freedom from passion, makes me feel as if I had
already reached the goal, though it is yet unattained by me.

13. For I look on your system, as one who wants to see
looks on a light, one who waats to travel on a guide or one who
wants to cross a river on a boat.

14. Therefore you should explain it to me, if you think it
right to do so, that this person may be released from old age,
death and disease.”

15. Arada, spurred on through the prince’s loftiness of
soul, described briefly the conclusions of his dactrine thus :—

16. < Listen, best of listeners, to our tenets, as to how the

cycle of life develops and how it ceases to be.
17. Do you, whose being is steadfast, grasp this: primary
matter, secondary matter, birth, death and old age, these, and

no more, are called “ the being .

10. Though the equivalence is not perfect, W is almost certainly right
in holding that T read na pariksyo ; the context makes the reading imperative.
For vijiidte cp. avijadte in 8., xiv. 10, where the sense given in the note should
be adopted in preference to that in the translation in view of this passage.

13. Darfana, primarily ‘system ’ here, as is shown by taf in the next
verse, means also that the prince looks on the sight of Arada as lucky ; for the
sight of a holy man or of a king (cp. 8., ii. 8, and the epithet piyadassana given
to cakravartin kings in the Pali canon) is deemed to bring good luck in India.

15. Query mahdtmyad iva coditah ?* Cp. v. 71, 87.

* 16. A’s reading in d is faulty and vai is suspicious ; for the Samkhya use
of parivartate cp. MBh., xii. 7667 (samparivartate) and Bhag. Gitd, ix. 10
(viparivartate). The corruption is easily explained palaeographically.

17. This use of pard with ¢ is not recorded outside this poem ; cp. iv. 99,

vii. 31, ix. 14, and xi. 4, which make T’s fat more probable here. For the
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18. I‘But in that group know, O knower of the nature of
things, that primary matter consists of the five elements, the
ego-principle, intellect and the unseen power.

19. Understand that by secondary matter is meant the
objects of the senses, the senses, the hands and feet, the voice,
the organs of generation and excretion, and also the mind.

following exposition of the Sarmkhya doctrines see the discussion in the
Introduction. Sattva here means the individual corporeal being as opposed to
the ksetrajiia, and this usage is common ‘Bnough in early expositions, M Bh.,
xii. 7103 (=9020 and 10517), and 10518. Similarly xii. 8678 (a passage with
several parallels to this description), runs, Sattvar ksetrajiiam ity etad dvayam
apy anudarditam | Dvdv dtmdanau ca vedesu siddhdntesv apy ud@hrtau, the two
atmans being the ariratman and antara@tman of Mahabhdsya, I, 292, 14, and IT,
68, 20. Similarly M Bk., xiv. 1372ff, ; and that we are dealing with a regular
early Séarmkhya term appears from its use by Paficadikha (quoted by Vydsa
on Y8, ii. b), vyaktam avyaktar va@ sattvam dtmatvenabhipratitya, and by Vyasa
frequently in the bhkisya on the YS. (e.g. on ii. 26, sattvapurusdnyaldpratyayo
vivekakhydtik). The three constituents of the sativa, birth, old age and death,
are properly the characteristics of the corporeal aspect of the individual which
keep him in a perpetual state of change ; they are described as four (adding
disease) at M Bh., xii. 8677, and we may compare in Buddhist dogmatics the
three lakganas of the sarskria dharmas, which equally account for the perpetual
flux of the samitana (full discussion AK., 1, 222, the Vaibhasikas dividing them
into four). Note also the application of sthiti, utpatti and pralaya to the three
gunas at Tattvasarigraha, p. 59, verses 97-100. This verse perhaps explains
the mysterious pafcidadbhedam of Svet. Up., i. 5 (inconclusively discussed
JRAS, 1930, 873-4), where I would now read the palemographically sound
paficasadbheddm, understanding saf as equivalent to saffve and interpreting on
the lines of this definition.

. 18. It isnot clear if T read prakrtim or prakrtir. For the early Sarmmkhya
division of the 24 material fatfvas into a group of eight called prakrti and a
group of sixteen called vikdra, see the Introduction and JRAS, 1930, 863-872.
The five elements here are not the tanmdtras, and C rightly has mahabhiitas.
For prakrtikovida cp. 8., xvii. 73, prakriigunajfiam, where jfia also has secondsrily
a Samkhya sense as a synonym of the soul ksetrajna.

19. Can vdda really mean ‘voice’? C and T’s translations would go

better with vdcam, but I have left A’s reading, as certainty is not
possible.
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920. And that which is conscious is called the knower of
the field, because it knows this field. And those who meditate
on the atman say that the atman is the knower of the field.

21. And awareness is intellection, that is, Kapila and his
pupil in this world. But that which is without intellect is
called Prajapati with his sons in this world.

20. Co. translates the first line, ‘ there is also a something which bears
the name kgetrajiia ete.’, and T corroborates this ; but the above version gives
the standard doctrine better. Cp. MBh., xii. 6921, Atmd ksetrajiia ity uktah
samyuktah prékriair gunaih Tair eva tu vintrmuktah paramdtmety udahriah.
C regularly translates ksetrajiia ‘knower of the cause’, i.e. hetujiia ; cp. M Bh.,
xii. 7667.

21. As this enigmatic verse precedes a verse, defining two opposed
principles, it too should presumably define two such principles. Further, verses
29 and 40 couple as opposed pratibuddha and aprabuddha. The meaning of
these is apparent from the M Bh.’s parallel to 40 at xii. 8677, Caturlaksanajam
to adyam. caturvargash pracaksate) Vyaktam avyaktarm caiva tathd buddham
acetanam. Despite C and T’s readings the conclusion seems to me unescapable
that this verse refers to pratibuddha and apratibuddha (=aprabuddha), and A
in my opinion preserves relics of the original verse in pratibuddhs in b and in
tu in ¢, which implies an opposition between the two lines ; if T’s dun were a
corruption for yasi, it too would read fu. If we read pratibuddhe with Co.,
then probably smyrtih should be corrected to smytah, but the Mdatharavriti on
Samkhyakarika, 22, gives among the synonyms of buddhi the followshg, smytir
asuri harih harah hiranyagarbhah ; Kapila further is identified with Vignu
several times in the M Bh. and Asuri is a pupil of his. Similarly MBh., xiv.
1085, names smyti, Visnu and Sambhu among the synonyms for buddhi.
Therefore I take it that A’s reading in b stands for an original pratibuddhir
and that Kapila and Asuri are names for the buddhi m the sphere of the 24
tattvas (tha) ; tha is not easy to explain in the two lines except by my version.
There is a remarkable parallel in Svet. Up., v. 2, where, as pointed out by
Keith, Samkhya System, 9, Kapila stands for buddhs ; note also the association
of pradhina and Kapila at Laikdavatara, 192.

If then the second line refers to apratibuddha, one can only amend
a.gaiinst C, T and A to my text, taking A’s tu to justify the conjecture in part.
Prajépati is a name for the bhitdtman, here taken as equivalent to ahamkdra,
for which 1 cite MBh., xii. 11601, Mano grasati bhitatmi so ’hawmkdrah
Prajdpatih, and 11234, Ahambkdran . . . Prajadpatim ehamkrtam ; cp. also 11578,
Paramegthi tv ahamkdrah srjan bhitani pancadhd Prthivi etc., as well as ib.,
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22. !l'he ‘““gseen ”’ is to be recognised as that which is born,
grows old, suffers from disease and dies, and the unseen is to

be recognised by the contrary.
23. Wrong knowledge, the power of the act and desire are

to be known as the causes of the cycle of existence. The
individual person, which abides in these three, does not pass

beyond that “ being »’,
24. By reason of misunderstanding, of wrong attribution

of personality, of eonfusion of thought, of wrong conjunction, of

6781, and xiv. 1445. The sons of Prajapali are the five elements, an idea that
can be traced back to the Brahmanas. This nomenclature shows parallelism
of idea with the four forms of Vasudeva in the Paficardtra system at MBh.,
xii. 12899f., where Aniruddha is ahamkdra ; this becomes more apparent at
ih., 13037, where Aniruddha produces ahamkara as pitdmaha, the Creator, and
at 13469 Brahma is ahamkdra.

In support of C and T’s text I can only quote M Bh., xii. 7889, where Kapila
and Prajapati are joined as names of Paficadikha. This seems to be the
only occurrence of the identification and hardly justifies giving the verse in a
form which is in discord with the context.

22. Hopkins and Strauss compare this verse with M Bh., xii. 8675-6,
Proktam tad vyaktam ity eva jayate vardhate ca yat | Jiryate mriyate caiva caturbhir
laksanair yutam || Viparitam ato yat tu tad avyaktam uddhrtam.

23. These three causes of the samsdra recur at M Bh., xii. 7695 read with
7698, and again at iii. 117 ; the Carakasarhita, Sarirasthana, which ei:pounds
a Sdamkhya system closely allied to that known to Aé§vaghosa, gives the causes
as moha, icchd, dvesa and karman (Jibananda Vidyasagar’s edition, pp. 330 and
360 ; note the parallel at the latter place, yair abhibhiito na sattam ativartate).
Paficasikha’s system, M Bh., xii. 7913-4, controverts these causes, substituting
avidyd for ajiidna or moha, but the explanation is so different from what
follows here that Hopkins, Great Epic of India, p. 147, may have been right
in thinking the passage to be anti-Buddhist.

24. This group of eight reasons, for which the soul fails to free itself, is
found elsewhere only in the Carakasarhitd, Sarirasthana, v. p. 360, but there
is some similarity of idea at M Bh., xii. 7505-6. The first five apparently cause
ajiiana, the sixth karman, and the last two frsad. Co. conjectured viparyaya
for the first word, and apparently T read 80 ; but C clearly has vipratyaya, as
has the Carakasarmhild, and the group known to classical Samkhya as viparyaya
is described in 33ff. Ahamkdra as part of the eightfold prakrti should pre-
sumably be understood differently from this ahamkira as defined in 26 ;



xii. 29] VISIT TO ARADA ) m

lack of discrimination, of wrong means, of attachment, of
falling away. ,

25. Now of these misunderstanding acts topsy-turvily.
It does wrongly what has to be done, it thinks wrongly what it

has to think.

26. But, O prince free from all egoism, wrong attribution
of personality shows itself in this world thus, by thinking, ¢ It
is I who speak, I who know, I who go, I who stand .

27. But, O prince free from doubt, that is called in this
world confusion of thought which sees as one, like a lump of
clay, things which are not mixed up together.

28. Wrong conjunction means thinking that the ego is
identical with this, namely mind, intellect and act, and that
this group is identical with the ego.

29. That is said to be lack of discrimination, which does
not know, O knower of the distinctions, the distinction between
the intelligent and the unintelligent or between the primary
constituents.

Caraka explains it as the idea that “T am endowed with birth, beauty, wealth
ete, 7, that is, the quality for which Aévaghosa uses the term mada. Abhisanm-
plava is.only known to me from the bhdsya on Nydyasiitra, i. i, 3, pramdtub
pramdnandrh sambhavo ’bhisamplavak, asarbhavo vyavasthd, wherd®sambhava
means ‘ cooperation’, ‘ mixture’ (Randle, Indian Logic in the Karly Schools,
164, n. 3). A’s abhisambhavit is therefore not impossible, with abhi giving as
often the sense of wrongness to the rest of the word ; but C, T and verse 28
all support Co.’s correction. C translates ‘ excess’ here and ‘excess-grasping ’
in 28. Caraka defines it, sarvavastham ananyo 'ham:aham srastd svabhdva-
samsiddho ham darirendriyabuddhividesaradir iti grahanam. The last word,
abhyavapdta, is difficult ; C has here * being inextricably bound up with what is
I’ (ie., as always in O, with the idea of mama, that the corporeal person
belongs to the self), and in 32  union-receiving > (i.e., wrongly uniting things
together). T’s translation is mechanical and no help.

26. Iha here and in 27 better perhaps ‘ in this group ’.

27. The use of asamdigdha coupled with mytpinda recalls samdegha, © a
mere lump of bodily matter’, at Satapathabrahmana, iii. 1, 3, 3.

28. Idam in a suggests that A’s reading in ¢ derives from esa.

29. See note on verse 21.
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30. Wrong means, O knower of the right means, are
declared by the wise to be the use of the invocations namas
and wvagat, the various kinds of ritual sprinkling, etc.

31. O prince free from attachment, attachment is recorded
as that through which the fool is attached to the objects of sense
by mind, voice, intellect and action.

32. Talling away is to be understood as wrong imagina-
tion about suffering that ¢ this is mine ”, I belong to this”,
and thereby a man is caused to fall away in the cycle of trans-
migration.

33. For thus that wise teacher declares ignorance to be
five-jointed, namely torpor, delusion, great delusion and the
two kinds of darkness.

34. Of these know torpor to be indolence, and delusion
to be birth and death, but great delusion, O prince free from
delusion, is to be understood as passion.

30. Co. translates b, ‘ sprinkling water upon the sacrifices etc. with or
without the recital of Vedic hymns’, and C, ‘ cleansing by fire and water’,
Strauss compares M Bh., xii. 11290 ; note also ib., xiv. 1032.

31. Orin b, ‘ by the actions of the mind, voice and intellect ’.

32. The construction and sense are uncertain ; Co. has, ‘ Falling away is
to be understood as the suffering which etc.’, not quite as good sense.
Abhimanyate evidently has the significance of abhimdna as applied in Sarhkhya
to ahamkira.

33. Did T read widvdmsah ... pratiyate? The teacher referred to is
Varsaganya according to Viacaspati Miéra on Samkhyakdrika, 47 ; the siitra
is Tattvasamdsa, 14, and-is alluded to in the Yogasitrabhdsys and the Purdnas,
but not specifically in the MBh. (for discussion, see JRAS, 1930, 861-2).
Samihate, ‘ desire’, ‘ wish’, is equivalent to s as used in philosophical works of
agserting a principle,

34. The explanations in these three verses equate the five-fold ignorance
to the five dosas, which appear in varying form in the MBh. and later became
the five kledas (for references JRAS, 1930, 862 and 873). The explanation of
the last three agrees with that of Vacaspati Miéra in his commentaries on .bhe
Samkhyakarikds and the YS.; the first two differ. The passage mentioning
the five at MBh., xiv. 1018.9, appears to be eorrupt, but explains MWM
and tdmisra ashere. The first verse suggests a common origin with 35, running,
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35. And because even mighty beings become deluded ove
this passion, therefore, O hero, it is recorded as great delusion.

36. And darkness they refer to, O angerless one, as anger,
and blind darkness they proclaim, O undesponding one, to
be despondency.

37. The fool, conjoined with this five-jointed ignorance,
passes on from birth to birth through the cycle of transmigration
which for the greatest part is suffering.

38. Thus believing that he is the séer and the hearer and
the thinker and the instrument of the effect, he wanders in
the cycle of transmigration.

39. Through the action of these causes, O wise one, the
stream of birth flows in this world. You should recognise that,
when the cause does not come into being, the result does not
come into being.

40. In that matter, O prince desiring salvation, the man
of right knowledge should know the group of four, the intelligent,
that which lacks intelligence, the seen and the unseen.

Abhi,sva,_ﬂgas tu. kamesu mahdmoha dti smrtah| Rsayo munayo devd muhyanty
atra sukhepsavak. .

36. I’s ajiiat@misram is contrary to all the Sanskrit authorities.

37. For abhinisicyate cp. Malamadhyamakakdarikds, xxvil 2, samnivigte
‘tha vijiidne namaripam nigicyate, the commentary having nigicyate ksarati
pradurbhavatity arthak. Cp. also MBh., xii. 10706-7, Dasardhapravibhaktandm
bhatindrm bahudhd gatik| Sauvarparm rajatars cdpi yaihd bhindan: nisicyate )|
Tatha nigicyate jantuh pirvakarmavasdnugah. T’s abkinipatyate is good palwo-
graphically and agrees with 32 above ; for abhinipdta, * activity ’, see AK.?
11, 65, n. 4.

38. The readingin b is uncertain, but C seems to support A which gives
the best sense. In ¢ for dgamya cp. 8., xvi. 42, where it can only mean  under-
stand ’; the use is unusual but recurs at 116 below. Bohtlingk’s ity evivagamya
is against the metre.

39. Co.’s hetvabhive is as good as T’s hetvabhavdt anr it is not clear which
C read.

40. Bee note on verse 21.
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41. ls*'or when the knower of the field properly discriminates
these four, it abandons the rushing torrent of birth and death,
and obtains the everlasting sphere.

42. For this purpose the Brahmans in the world, who
follow the doctrine of the supreme Absolute, practise here
the brahman-course and instruct the Brahmans in it.”

43. The king’s son, on hearing this speech of the sage,
questioned him both about the means to be adopted and about
the sphere of final beatitude :—

4. “Deign to explain to me how this brakman-course
is to be practised, for how long and where, and also where this
dharma ends.”

45. Arada explained to him concisely by another method
the same dharma in clear language and according to the astra .—

46. < The aspirant, after first leaving his family and
assuming the mendicant’s badges, takes on himself a rule of
discipline which covers all proper behaviour.

47. Displaying entire contentment with whatever he gets
from whatever source, he favours a lonely dwelling and, free
from the pairs of worldly life, he studies the $dstra diligently.

48. Then, seeing the danger that arises from passion and

41. For djavanmjavald, see JRAS, 1931, 569-70, and add to the references
there LV, ch. xv, 205. The second line is equivalent to M Bh., xii. 8767, Tad
vidvin aksaran prapye jahati pranajanmani.

2. This use of vdsaya goes back to the old phrase brahmacaryam vas
with the locative of the person under whom the study takes place ; cp. Brh.
Ar. Up., vi. 2, 4, and Chandogya Up., iv. 4, 3, and 10, 1 with Majjhima, I, 147.
%.ater use prefers car, e.g. Digha, 1, 155, and XII, 57.

46. For linga, see note on ix. 18.

47. Nirdvandva refers to the eight lokadharmas (xi. 43, note). For the
Brahmanical use see references in PW under nirdvandva, 1); nirdvandvaid,
MBh., xii. 11882, seems to mean the state of being soul alone, disjoined from
prakrts. The sense of krtin is not certain ; I take O’s translation, T's being
purely mechanical.

48. See the mention of the Yoga system in the Introduction for the
significance of c.
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the supreme happiness derived from passionlessness,. he arrests
his senses and exerts himself in the matter of mental quietude.

49. Then he wins the first trance, which is dissociated from
the loves, malevolence and the like, which is born of discrimina-
tion and which includes thought.

50. And when the fool obtains that transic bliss and reflects
on it repeatedly, he is carried away by the gain of previously
unexperienced bliss.

51. Deceived by the feeling of content, he wins to the
world of Brahma by means of quietude of this kind, which
rejects love and hatred.

52. But the wise man, knowing that the thoughts cause
agitation of mind, obtains the trance, which is disjoined from it
and which possesses ectasy and bliss.

53. He, who is carried away by that ecstasy and does not
see any stage superior to it, obtains a station of light among
the Abhasvara deities.

54. But he, who dissociates his mind from the joy of that
ecstasy, gains the third trance which is blissful but void of
ecstasy.

49. Vitarka here includes vicara, and T renders it by the equivalent for
the latter.

50. Tat tat should mean  various matters ’, which is not good sense, and
the addition of eva seems to justify the above translation.

51. T’s vdsitah may be the correct reading, C giving no help ; it means
hoth ‘caused to dwell there’ and ‘impregnated with’. The canonical
accounts of the Brahmé deities emphasise their feeling of self-satisfaction
(AK., 1, 169).

52, Cp. 8., xvil. 45, and AK., V, 168. T translates ‘ possessed of the
bligs of ecstasy ’ in accordance with its faulty version of 54, but priti and
sukha are always treated as separate qualities in these trances.

53. This use of videsa is common in the AK.; and the same sense is
probably to be inferred at M Bk., xii. 11874, where Janaka talks of the vaidesika
Jjidne in connexion with moksa and the doctrine of Paficasikha, the Samkhya
seer.
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55. But he who, immersed in this bliss, does not strive for
progress, attains bliss in common with the Subhakrtsna deities,

56. He who, on attaining such bliss, is indifferent and
feels no desire for it, wins the fourth trance, which is void of
bliss and suffering.

57. Some in that trance through vain imagination con-
clude that it is liberation, because bliss and suffering are
abandoned and the mind ceases to function.

58. But those who investigate the transic knowledge of
the Absolute describe its fruit as enduring for many ages with
the Brhatphala deities.

59. On emerging from that concentrated meditation, the
wise man sees the evils that exist for those who have a body and
betakes himself to knowledge for the cessation of the body.

60. Then, abandoning the practice of that trance, the
wise man sets his mind on progress and turns away from all
desire for material form even, as previously from the passions.

61. First he forms a mental conception of the empty
spaces which exist in this body and then he obtains a clear idea
of space with regard to its solid matter also.

55. The word samdnya is possibly significant, as the Subhakrtena deities
are all alike in body and mentality (sanjid) according to AK., IT, 20.

56. The alternative reading in &, which is consistent with T, is yo viraj-
yann upeksate ; upeksakah is tho expression commonly used in these formulas,
e.g., 8., xvii. 50, and LV, ch, xi, 129, L. 6€,

67. Pdda d recurs in verse 75 below.

58. The reading ir ¢ and the construction are uncertain. A’s brhatphalam
is opposed to C and T, and gives an irregular metre ; it is not clear however
whether T read °kilair or °kdle. 1 take brhatin d to be a synonym of brahman
(neuter), according to M Bh., xii. 12753, and PW’s reference from the Bhdg.
Pur., but possibly it should be taken separately as an epithet of phalam. €
suggests the possibility in that case of reading brhatkdldd in c.

59. The vorb sth@ with vyut is the technical term for emerging from
trance and is 50 used in the Y§. also, where it has taken on a slightly pejora-
tive twist. Quite possibly T had chariripam in b.

61. The readings and construciion of the first line are uncertain. A’s
asya referring to the subject of the sentence is uncomfortable ; so I accept T’s
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62. But another wise man, contracting his self which has
extended over space, looks on that very thing as unlimited and
reaches a higher stage.

63. But another, skilled in regard to the inner self, causes
his self to cease by his self and, since he sees that there is
nothing, he is declared to be one for whom nothing cxists.

64. Then like the mu7ija stalk from its sheath or the
bird from its cage, the knower of the field, escaped from the
body, is declared to be liberated.

65. This is that supreme Absolute, without attribute,
everlasting and immutable, which the learned men who know the
principles call liberation.

asmin. T’s version implies taking dkddam as the object of parikalpayan,
for which there is something to be said ; but then it would be better to read
khani yany asmin tesv @dau. The sensc anyhow is clear, the ohject of the
trance being to suppress all secnsation of matter with regard to the body and to
substitute for it the sensation of unoccupied space. Adhimucyate is a trouble-
some word, for which I would refer to the employment of adhimukti and
adhimokse in the AK., and to the discussions there (sce Index s.v.). The
general idea is of an act of mental attention which leads a man to approve a
particular object or course of action, so that-he makes up his mind to attain
or do it, as the case may be. C translates, ‘ he completely achieves looking on
it (i.e. the solid parts) as space ’, and I paraphrase this above. W similarly
has * wird er sich klar’, though T seems hardly to mean this with lhag-par
mos-par byed.

62. The difficulty lies in dtmdnram, which I translate mechanically.
From the Buddhist descriptions of this trance vijii@na is apparently meant
and the original reading might have becn dkdsagatavijSanam. Vasubandhu,
AK., 1,74, however, defends the use of atman for citie, and in Arada’s mouth
it might stand for the mahdn dtmd, the buddhi (so Katha Up., iii. 3, buddhi=
@b., iii. 9, vijRigna). Should not the reading be tam eva in ¢ ?

63. Jkin‘wanya is suspicious, being properly the name of this trance ;
query akimcana ?

64. For the mufija-stalk companson besides Katha Up., vi. 17, cp.
batapa,thabmhmcma v. 1.2, 18, and xii. 9, 2, 7, MBh., v. 1690, and xiv. 553-4,
Digha, 1, 77, and Visuddhimagga, 406.

65. I take fafiva in the Samkhys sense. Strauss aptly quotes MBh.,
xii. 8136,

12
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66. 'Thus I have fully shown to you the means and the
liberation ; if you have understood it and if it pleases you,
undertake it properly.

67. For Jaigigavya and Janaka and Vrddha Paraéara and
other seekers after liberation have been liberated by following
this path.”

68. But the prince, marking these words and pondering
on them, thus made reply, since he was filled with the force of
the motives perfected in previous births :—

69. “1I have listened to this doctrine of yours, which
grows more subtile and auspicious in its successive stages, but
I consider it not to lead to final beatitude, since the field-
-knower is not abandoned.

70. For I am of opinion that the field-knower, although
liberated from the primary and secondary constituents, still
possesses the quality of giving birth and also of being a seed.

66. Ruci, neuter, in ¢ does not seem possible.

67. Jaigisavya is quoted by Vyasa on Y S, ii. 55, and his colloquy with
Avitya reported by the same on iii. 18 ; M.Bh., xii. 8431ff., records his con-
versation with Asita about fila in the Samkhya system, and he is mentioned
in a list pf Samkhya scers, b., 11782, which includes Vargaganya, Kapila and
Paficadikha. Vrddha Parasara is proved to be Paficasikha by ., 11875,
where Janaks says, Pardéarasagotrasye wvrddhasya sumahdtmanchi Bhikgoh
Paticadikhasyaham sigyah poramasatiamah. Other references to Parasara in
the Sdndiparvan show confusion between the Simkhys teacher and the father
of Vyasa. The Vibhdasd's reference to Pardsart tirthika (AK., Index, 121,
cp. Majjhima, 111, 298).is therefore to a followor of Paficaéikha’s system.

68. Helu refers to the three kusalamiilant, as in ii. 56.

69. Paratak paratah could mean  pre-eminently ’ (so Co., etc.), but cp.
verse 82 and hitvd hitv@ in verse 74.

70. For prasavadharman cp. prasavadharmin in Samkhyakarika, 11,
where it is explained as the capacity to give birth, as buddhi gives birth to
ahamkira. Bijadharman is practically co-extensive in meaning; so MBk.,
xii. 11662, of avyakia, Karirtvac cipi bijinam bijadharmd tathocyate. At 1b.,
xiv. 1401, the eight prakrtis are each described as bijadharman and prasava,
because they give birth to the subsequent tattvas.
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71. For although the soul by reason of its puri’t.y is con-
ceived as being liberated, it will again become bound from the
continued existence of the causal conditions.

72. Just as a seed does not grow for want of the proper
season, soil or water, but does grow when these causal conditions
are present, such I deem to be the case of the soul.

73. And as for the statement that liberation is deemed
to come by severance from the power of the act, from ignorance
and from desire, there is no complete severance from them so
long as the soul persists.

74. It is true that advance is obtained by the progressive
abandonment of these threc, but where the soul still remains,
there these three remain in a subtile state.

75. But such liberation is a creation of the imagination
based on the subtility of the faults, the inactivity of the mind
and the length of life in that state.

76. And as for this imagined abandonment of the ego-
-principle, so long as the soul persists, there is no abandonment
of that principle.

77. And as the soul is not released from the activity of
reason and the like, it is not devoid, of attribute ; therefore, as
1t is not devoid of attribute, it is not admitted to be liberated.

72. In a °vihdrat is metrically impossible and °wikardt makes no sense ;
for the authority for it in the meaning of * separation ’ appears, as PW points
out, to be due to a corruption.

73. Kalpyate properly ‘ is brought about ’, but cp.*71.

74. The argument recalls the Buddhist theory of the anusayas.

75. The verse is used again in the Sdriputraprakarana, where the entire
passage Is reminiscent of the preceding verses, there being a clear allusion to
the argument of 72 (SBPAW, 1911, 392, C 4 a5, and K iv a2-3). Life in the
ariipa spheres is measured by thousands of kalpas.

77. The exact meaning of samkhyd here is uncertain; if it could be
solved, we should perhaps know how the name Saimkhya arose. The use in
Pali of sarmkha is also enigmatical and not fully explained yet ; see Samyutta,
I, 12, and Geiger’s note thereon in his translation. At Suttanipdta, 1074,
sarmkhan wpeti is opposed to aitham paleti, and ib., 209, and 749, the same
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78. For no distinction exists between the attributes and
the possessor of the attributes ; for instance, fire is not perceived,
when devoid of outward appearance and heat.

79. Before a conglomerate mass exists, there cannot be a
possessor of the mass ; 80, before attributes exist, there cannot
be a possessor of the attributes. Therefore the soul, as possessor
of the body, being first released, is subsequently bound to it
again.

80. And the knower of the field, when without a body,
must be either knowing or unknowing. 1If it is knowing, there
is something for it to know, and if there is something for it
to know, it is not liberated.

phrase is used negatively in contrast to samkhdya, which latter apparently
should be equated with the later pratisamkhya (cp. Stcherbatsky, Central
Conception of Buddhism, 51,1n.1). The meaning in these passages is equivalent
to ‘ phenomenal existence ’, but this is not the exact sensc. Here I take the
reference to be to sampasyan of verse 63, showing that the intelligence is still
active, and I translate tentatively accordingly. What attributes arc indicated
by ddi also escapes me. It would be wrong to understand a secondary sense
in the second line with reference to the gunas of classical Saimkhya, for the
word gum in Advaghosa’s day was ordinarily used in Samkhya discussions of
anyihing rather than the three factors of prakrti, and in the Sarmkhya known
to the poet salvation was attained by the destruction of rajas and tamas only,
agitva remaining alone in an enhanced state.

79. Co.’s conjecture in ¢ is negatived by C and T as well as A and is not
too easy in sense either. T’s lus-bzhin for Saririn is surely a corruption (lus-
-hdzin ?). The argument apparently is that the fact that the ksetrajiia is called
Saririn shows that it did not exist before there was a body for it to inhabit
(the bond therefore being andds) ; if it thereafter attains liberation, the fact of
its being by nature a $aririn involves the consequence that it will be bound up
again with a body.

80. The opposition between ksetrajia in this verse and dtman in the
next is intentional. According to the MBh., the ksetrajiia is jiia (cetanavin,
xii. 11649, jiignalaksanahk, xiv. 1250), and the diman ajiia (ajiak svabhavaiah,
xii. 11658) ; and the purusa is hence described as both ja and ajiie at xii.
11763.
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81. Or if your teaching is that it is unknoﬁng, what
then is the use of inventing the existence of a soul ? For even
without a soul the existence of the quality of not-knowing is
well established as in the case of a log or a wall.

82. But since this successive abandonment is declared to
be meritorious, therefore I deem complete success in reaching
the goal to derive from the abandonment of everything.”

83. Thus he was not satisfied on learning the doctrine of
Ardda, and, discerning that it was incomplete, he turned away

from there.

84. Thereon in his desire to hear something higher he
proceeded to the hermitage of Udraka, but he did not accept his
system, because it too involved the tenet of the soul’s existence.

85. For the sage Udraka, knowing the defects of con-
sciousness and unconsciousness, found beyond the way of
nothingness a way which was characterised by neither con-
sciousness NOr UNCoONsciousness.

81. T have not thought it necessary to follow C and T in the second line,
ag it is a question, not of reading, but of division of words, and the first line
makes ajrndnam certain in the second. The Buddhist, however, would naturally
read the line as C and T'; for to him the existence of knowledge without a
sou} is ag obvious as the existence of a wall. For the simile, cp. MBh., xii.
11184, of the senses, Atmand viprahindni kdsthakudyasamdansi tuy Vincsyants.

83. The use of pratijagdma in this sense is unusual, but certified by T.
Hultzsch’s correction may be right, as dharma is masc.

84. @Grdha is regularly used in Buddhism of holding to a wrong doctrme ;
cp. the expression anfagrahadysti, and the P.T.S. Pali Dict. s. giha. Cappeller’s
conjecture in ¢ is probably sound. -

85. This and the next two verses are very summarily treated by C.
The definitions of the two previous d@ripya states in 62 and 63 above show that
samjfa here has not the technical Buddhist sense, the ‘ naming ’ faculty of the
mind, but means something like ‘ cognition ’ or ‘ consciousness’, vijiiana, as
appears from the use of buddhi as a synonym in 87 and from samjin in 20
(cp. 85 ix. 1). Sa@idid is often used in Pali where classical Sanskrit would have
buddhi (notei. 51 above). Cp. also the four kinds of sarijiid in the Y8. (Vacas-
pati Miéra on i. 15) and the equation of samjfid and vijiigna by Sabarasvimin
in quoting a Buddhist’s views (on Mimdmsdsiitra i. 1, 5, see 0. Strauss,
SBPAW, 1932, 58 (524), n. 1), and also Brh. 4r. Up,, ii. 4, 12.
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86. 'And since the conscious and unconscious states have
each an object in a subtile condition, therefore he thought that
beyond them was the state of neither unconsciousness nor
consciousness and fixed his desires thereon.

87. And since the intellect remains in the same condition,
without moving elsewhere, subtile and inert, therefore in that
state there is neither consciousness nor unconsciousness.

88. And since a man returns again to the world, even
after reaching that point, therefore the Bodhisattva, desiring
to obtain the highest stage, left Udraka.

89. Then with his mind made up in the search for the
supreme good, he departed from that hermitage and betook
himself to the hermitage, Nagarl by name, of the royal seer
Gaya.

90. Thereon the sage, whose every effort was pure and
who delighted in a lonely habitation, took up his dwelling on the
pure bank of the Nairafijana river.

91. Then he saw five mendicants, who had come there
before him ; they had taken vows on themselves and practised
austerities, vaunting themsclves of control of the five senses.

86. The verse is too compressed for clear construction. Alambane 1
take to be dual, in the technical sense of the object of mental or psychical
action, as opposed to the subject. ‘Though * should be supplied with siksme.
Samghidsarjiie, presumably locative singular of a neuter dvandva compound.
If it were not for it in ¢, it would have been better to take dlambane as locative,
understanding safi, and to treat yasmdt as governing a, b and ¢. Co. and T’s
division in d involves taking tafra as applying to consciousness and unconscious-
ness, not to the state that is neither. But fafraien in the next verse implies
division as in the text, and gpyh is always used in these poems with the dative,
80 that the text should have run tasmas gatasprhakh.

87. The amendment in ¢ is certain ; of the many available passages in
proof note especially AK., V, 144, and 208.

91. T have given in the text so much of this verse as seemed to me
capable of certain reconstruction. That C and T both have it shows that its
omission by A is a mistake. . N
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92. The mendicants saw him there and, desiring liberation,
approached him, as the objects of sense come to a lordly man,
whose good merit has earned him wealth and freedom from
disease.

93. Thereon they served him reverently, abiding as
pupils under his orders, and were humble and compliant because
of their good training, just as the restless senses serve the mind ;

94. While he undertook extraordinary austerities by
starvation, thinking that that might be the method for ending
death and birth.

95, Carrying out many kinds of fasting that are difficult
for a man to perform, for six years in his desire for quietude he
made his body emaciated.

96. Yearning to reach the further shore of the cycle of
transmigration whose further shore is unbounded, he lived by
taking at mealtimes a single jujube fruit, sesamum seed and
grain of rice.

97. Whatever his body lost by reason of these austerities,
just so much was made good again through his psychic power.

98. Emaciated as he was, yet with his glory and majesty
unimpaired, he was a source of joy to the eyes of others, as the
moon in autumn at the beginning of the bright fortnight is to
the night lotuses.

99. Though he had wasted away, so that only skm and
bone remained, with fat, flesh and blood all gone, yet with

93. Lolaik should also be understood of the five mendicants, implying
that they had not yet acquired proper self-control.. For the type of simile
in this and the preceding verse cp. Sisupdlavadha, xiii. 28, and MBh., iii. 398,
402, vii. 3553-4, and viii. 4196 and 4201.

95. T's karmaprepaur in ¢ breaks the metre, because the Vipula,

93 T’s pha mthah-med-pa in ¢ indicates literally amnia/pam but is
probably intended to give the correct meaning of apdra as  boundless ’,

97. It is not clear to me whether fejas in d means ‘ outward brilliance * or
‘internal vigour ’, both perhaps. Kern conjectured fejaso ’sya in d, which is
eagier, but fejasa is wanted to correspond to tapasd in the first line.
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undiminisied depth of soul he shone like the ocean, whose
depth never diminishes.

100. Thereon dreading existence the sage, whose body
was clearly tormented to no purpose by pernicious austerities,
thus resolved in his longing for Buddhahood :—

101. ¢ This is not the way of life for passionlessness, for
enlightenment, for liberation. That is the sure procedure
which T won that time beneath the jambu tree.

102. Nor can that be obtained by one who is weak.” So
in all seriousness he pondered further on this point in order
to increase his bodily strength.

103. How can the result to be attained by the mind be
reached by a man, who is not calmly at ease and who is so worn
out with the exhaustion of hunger and thirst that his mind is
unbalanced with the exhaustion ?

104. Inward tranquillity is rightly gained by constant
appeasement of the senses, and from the full appeasement of the
senses the mind becomes well-balanced. _

105. The man whose mind is well-balanced and serene
develops concentrated meditation ; when the mind is possessed
of concentrated meditation, the practice of trance begins.

106. By thc practice of trance those dharmas are obtained,
through.which is won that highest, peaceful stage, so hard to
reach, which is ageless and deathless.

102. Agatidara has been variously understood, ‘ resuming his care for
his body ’ (Co.), ‘ so reflecting * (Formichi), ‘ who has gained respect for himself ’
(W).

103. T is surely wrong in omitting érama in a, for the repetition of the
word makes the second pada the sequel of the first.

104. The first line is undoubtedly corrupt both in A and T, as the reading
should be °tarpanam with the first word of a in the ablative ; C has preserved
the right sense, * Eating and drinking satisfy the senses ’, but I cannot determine
the opening word from this, vikyteh being perhaps the best.

105. Read rasn-bzkin for the first words of T, not ras-zhin ?

106. The reference is to the bodh‘ipakgiloa dharmas.
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107. Accordingly the steadfast seer of unbounded wisdom
concluded that this method was based on the eating of food and
made up his mind to take food.

108. He bathed and, as in his emaciation he came pain-
fully up the bank of the Nairafijana, the trees growing on the
slope bent low the tips of their branches in adoration to give
him a helping hand. '

109. At that time on divine instigation Nandabala, the
daughter of the cowherd chief, went there, joy bursting from
her heart.

110. She was wearing a dark-blue cloth and her arms were
brilliant with white shells, so that she seemed like Yamuna,
best of rivers, when its dark-blue water is wreathed with foam.

111. Her delight was enhanced by faith, and her blue-
-lotus eyes opened wide, as, doing obeisance with her head, she
caused him to accept milk rice.

112. By partaking of it he secured for her the full reward
of her birth and himself through the satisfaction of the six
sense faculties became capable of obtaining enlightenment.

113. Then the sage’s form together with his fame reached
full roundness and he bore united in his single person the
loveliness of the moon and the steadfastness of the ocean.

114. The five mendicants, holding that he had regnounced
the holy life, left him, as the five elements leave the thinking
soul when it is liberated.

107. Constructionally this verse is joined to the next, which contains the
main verb. .

108. In the variants I have not given T’s drasis for uttardra, but it might
stand for ujjagraha (cp. verse 111), and, if so, T should be understood to read
tatadrumam in d, no case-sign being given ; this is inferior to the text in style.
C doeg not indicate either reading clearly ; it runs, ‘ After bathing, he wanted
to come out of the pool ; owing to the weakness of emaciation he could not
rise up. A heavenly spirit pressed down a tree-branch ; raising his hand, he
grasped it and came out ’. ' ‘

113. The verse illustrates T’s faithfulness to his text ; he found $aéakd®
in d and refused to make the obvious amendment to saédnka’.
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115. *On this with his resolution for sole companion, he
made up his mind for enlightenment and proceeded to the root
of a pipal tree, where the ground was carpeted with green
grass.

116. Then at that moment Kaila, the best of serpents,
whose might was as that of the king of elephants, was awakened
by the incomparable sound of his feet, and, realising that the
great sage had determined on enlightenment, he uttered this
eulogy :—

117. ¢ Since, O sage, the earth thunders, as it were, again
and again, as it is pressed by your feet, and since your splendour
shines forth as of the sun, certainly you will to-day enjoy the
desired result.

118. Since, O lotus-eyed one, the flocks of blue jays,
circling in the air, proceed round you right-handed, and since
gentle breezes blow in the sky, to-day without doubt you will
become a Buddha.”

119. Then, after the lordliest of serpents had thus extolled
him, he took clean grass from a grass-cutter, and, betaking
himself to the foot of the great pure tree, he made a vow for
enlightenment and seated himself.

120. Then he took up the supreme, immoveable cross-
-legged posture with his limbs massed together like the coils of
a sleeping serpent, saying, ‘1 will not rise from this position on
the ground till I achieve the completion of my task .

115. For the imitation of the first pdda by Matrceta see the Introduction.

116. Apparently both C and T read gajardjavikramapada®, but the poet
never elsewhere runs a compound over the division between two pddas of so
long a metre, and in Vamsastha he always ends pddas a and ¢ on a long syllable.
For dgata, which T also takes in this sense, see note on 38 above.

119. For the use of grass as a seat in yoga see MBh., xii. 7164, and
Bhag. Gita, vi. 11.

120. W bolds that T had the compound in b in the locative case (i.e.
°pindane ?) ; but I think it more probable it took it as an adverb,
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121. Then when the Holy One took his seat with’determined
soul, the denizens of the heavens felt unequalled joy, and the
birds and the companies of wild beasts refrained from noise
nor did the forest trees, when struck by the wind, rustle at all.

121. For nidcitatman cp. xiij. 11, and Jat., xx. 38,
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CANTO XIII
DEerEAT OF MARA

1. When the great sage, the séion of a line of royal seers,
sat down there, after making his vow for liberation, the world
rejoiced, but Mara, the enemy of the good Law, trembled.

2. Him whom in the world they call the God of Love,
him of the bright weapon and also the flower-arrowed, that
same one, as the monarch of the activities of the passions and
as the enemy of liberation, they style Mara.

3. His three sons, Caprice, Gaiety and Wantonness, and
his three daughters, Discontent, Delight and Thirst, asked him
why he was depressed in mind, and he answered them thus :—

3. The verse is puzzling because no other version mentions three sons of
Maira ; the LV knows of Mara having many sons, but none of the names
correspond. All mention of them is omitted by C too, as if their presence
were contrary to the legend in the form he knew. The three daughters according
to LV are called Rati, Arati, and Trsna. according to Mhwv., Tandri (a cor-
ruption ?), Rati and Arati, and in the Pali canon Ragé, Arati and Tanha. The
equivalents of the names in the various Chinese versions I am unable to
determine with precision, but, as the one point in which the Sanskrit and Pak
versions agree is that one of the daughters was called Arati and as Rati is
known to Aévaghosa as the wife of Kandarpa (S., iv. 8), it is best to assume
that the name of the first daughter should be read here as Arati and to insert
an avagraha accordingly. It is remarkable that the sons and daughters play
no part in the actual fight except for bare mentions in verses 7 and 14. In
the oldest version of the tale (Padhanasutta, Sutlanipata, 4258., =LV ., ch. xviii,
261-3), the daughters are not mentioned at all, but among the armies of
Mara are named Kamih, Arati, Keutpipisé and Trsnd. It looks as if the
group of three daughters arose from a misunderstanding of this verse, In
later legend (e.g., LV., ch. xxi and xxiv, and the FP) they play a great part,
and it is perhaps to be inferred that this development was just beginning in
the poet’s time.
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4. * The sage, wearing the armour of his vow ahd drawing
the bow of resolution with the arrow of wisdom, sits yonder,
desiring to conquer my realm ; hence this despondency of my
mind.

5. For if he succeeds in overcoming me and expounds to
the world the path of final release, then is my realm to-day
empty, like that of the Videha king, when he fell from good
conduct.

6. While therefore he has not yet attained spiritual
eyesight and is still within my sphere, I shall go to break his
vow, like the swollen current of a river breaking an embank-
ment.”

7. 'Then, seizing his flower-made bow and his five world-
-deluding arrows, he, the causer of unrest to mortal minds,
approached the asvattha tree accompanied by his children.

8. Next Mara placed his left hand on the tip of the bow
and, fingering the arrow, thus addressed the sage, who was
tranquilly seated in his desire to cross to the further shore of
the ocean of existence :—

9. ¢ Up, up, Sir Ksatriya, afraid of death. Follow your
own dharma, give up the dharma of liberation. Subdue the

L

4, I follow C and Formichi in the translation of dyudha es ‘bow’;
T has ‘ sword * and Co. ‘ barb ’.

5. In a yati seems to be purely an auxiliary to the gerundive. For ¢
cp. LV, ch. xxi, 303, 9, and Mhv., 1I, 408, 9. The Videha king is presumably
Karilajanaka, mentioned in iv. 80 ; Co. considers it a reference to Nimi Videha,
who according to the M Bh. gave his kingdom to the Brahmans.

7. T is apparently corrupt in b, as shown by the repetition of grhitvd.
C assumes a play of words on ’$vattha and asvdsthya.

8. There is little to choose between A and T’s readings in a, C giving no
lead. «

9. The use of mytyubhita is typical of the poet ; it implies (1) ordinary
cowardice, (2) a reference to the Buddha’s statements such as at xi. 7, aham
jardmrtyubhayan viditvd, (3) an allusion to the etymology of Mara, i.e. ¢ afraid
of Mara ’, just as at xxvii. 38, the word mdra is used for *“ death . For the
second line I follow T except for reading viniya, certified by C ; but d can hardly
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world botl with arrows and with sacrifices, and from the world
obtain the world of Vasava.

10. For this is the path to issue forth by, the famous one
travelled by kings of olden time. It is ignominious for one
born in a renowned family of royal seers to practise this
mendicancy. ,

11. Or if, O firm in purpose, 'you do not rise up to-day,
be steadfast, do not give up your vow. Kor this arrow that 1
have ready is the very one 1 discharged at Surpaka, the fishes’
foe.

12. And at the mere touch of it the son of Ida, though he
was the grandson of the moon, fell into a frenzy, and Santanu
lost his self-control. How much more then would anyone else
do so, who is weak with the decadence of the present age ?

13. So rise up quickly and recover your senses ; for this
ever-destructive arrow stands ready. 1 do not discharge it at

be in order as it stands. Taking the indications of C, I surmise an original
lokat param prapnuhi vissvaryam. '

10. The only occurrence of pirvatama apparently. Bhaiksdkyam in d ?

11. Pada b is ironical, meaning ‘ you will need all your firmness not to
give up your vow’. According. to ., viii. 44, Sirpaka was loved by
Kumudvati ; and if he is the abjadatru of ¢b., x. 53, he was burnt up by love
(after being hit by Kama’s arrow ?). The name is known to the lexicographers
as that of the enemy of Kamadeva and is so used at Padyaciddmani, vi. 23.
The story was well known at one time and formed apparently the subject of
a play, as appears from the reference at Padmaprabhrtaka (ed. Caturbhdni),
25, 1. 20, to the manuscript of a part in it, which was entitled Kumudvati-
prakarane Sirpakasaktgry rajuddrikam dhatri rahgsy upalambhate. That
it dealt with an enemy to love is perhaps hinted at by the phrase avinaya-
grantha in the following verse. I can find no trace of any existing MS. of the
play, and it may be an imaginary one. The details suggest that we may have
a variant version in the story of the fisherman, Suprahara, and the princess
Miéyavati, in Kathdsaritsigara, ch. cxii.

12.  Vicitia is a very rare word, only recorded by PW from Suéruta. The
reference is to Santanu’s infatuation for Ganga, cp. S., vii. 41, and x. 56.
T’s equivalent for asvatantra is not clear. .

13. For samjiam C seems to transliterate amjiid. The exact
correspondence of T in b is not clear (yin yasn for hy ayam), but its byar-hos
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those who are given to sensual pleasures and show ¢ompliance
to their mistresses, any more than I would at sheldrakes.”

14. Despite these words the sage of the Sakyas showed
no concern and did not change his posture; so then Mara
brought forward his sons and daughters and discharged the
arrow at him. _

15. But even when the arrow was shot at him, he paid no
heed to it and did not falter in his firmness. Mara, seeing him
thus, became despondent and, full of anxiety, said softly to
himself :—

16. “ When Sambhu, god as he was, was pierced with
this arrow, he became agitated with love towards the mountain-
-king’s daughter. That very arrow causes this man no feeling.
Is it that he has no heart or that this is not that arrow ?

17. Therefore he is no fit subject for my flower-arrow or
for my excitation or for the application of sexual delight ; he
merits threats, revilings and blows at the hands of my troops
of awe-inspiring spirits.”

18. Then as soon as Mara thought of his army in his
desire to obstruct the tranquillity of the Sakya sage, his followers

in ¢ can only indicate A’s °vidheyesu, not the °abhidheyesu of Co.’s MSS. There
is a double point in the simile of the Brahminy ducks; not ouly are they
the type of true lovers, but it is generally considered improper to shoot them
in India, and many castes, which will eat other wild duck, will not touch
them.

16. The first line is interesting as showing that the poet knew a different
version of the story of Kama, Parvati and Siva to that immortalized in the
Kumdrasambhave and that, when he calls the god of love Ananga, he does
not refer to this legend (see the Introduction). The line implies the Buddha’s
superiority to Siva. I translate d according to T ; Gawronski objected that
the text should mean ‘ is this no arrow ? ’, but I do not see that this is necessarily
8o. Formichi takes the question to be whether the sage or the arrow is acitta.

17. See note on verse 3, in view of which I do not take hargsana and
rati as names of Mara’s son and daughter.

18. Ca...ca to denote simultaneity, correctly rendered by C. In ¢
@éraya in this sense is almost emtirely restricted to Buddhism, but cp.
Gaudapida on Samkhyakdrikd, 62. The exact eguivalence of T in d is uncer-
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stood rourtd him, in various forms and carrying lances, trees,
javelins, clubs and swords in their hands;

19. Having the faces of boars, fishes, horses, asses va.nd
camels, or the countenances of tigers, bears, lions and elephants,
one-eyed, many-mouthed, three-headed, with pendulous bellies
and speckled bellies ;

20. Without knees or thlghs, or with knees vast as pots,
or armed with tusks or talons, or with skulls for faces, or with

tain, but geum-mdun (=tridila) stands for the word I conjecture to be Sala,
i.e. T may have had dila. Sala is only known to the lexicographers, but the
reading must be either that or éila to bring A and T together. The corruption
of A is perhaps due to the writing of a double sibilant (pariyus $ala’, or Sila°)
in some earlier MS.

19. The last compound of the verse is uncertain. For A’s reading cp.
kabarakucchi of a Yaksa at Jdtaka, I, 273, but T and C agree in a word meaning
‘ with large bellies ’ ; akydodards ca involves amending the preceding caiva to
cdpy, and mahodaras ca the change of two letters, while prthidaras ca does not
agree with T and C’s indications. For Windisch’s conjecture cp. MBk., x.
275.

This and the next five verses have parallels in LV ., ch. xxi, M., 11, 338
and 410, and FP, ch. xxviii, and also in the descriptions of Siva’s and Skanda’s
followers, M Bh., ix. 2576ff., and x. 265ff. Whether Aévaghosa knew any of
these Buddhist passages in their extant form is not clear, but Windisch’s
discussion should be consulted (i, 312f.). C translates all the verses very fully
except 23, which it omits entirely, and 1 have littlo doubt that this verse is
spurious. Verses 21, 22 and 24 describe Mara’s host as taking the form of
Brahmanical ascetics (nole kapdlahasia also at 49 below), and this verse in-
terrupts the order and adds nothing of value to the account. The description of
the fiends as asoetics is developed from a hint in the Padhanasulta referred to
under verse 3. According to Windisch’s reconstruction (i, 31), which seems
well established in this point, the following verse occurs in the account of
Namuci’s army, Pagalha ettha dissanty eke samanabrihmand Ta#i ca maggam
na janants yena gacchanti subbatd. This detail was omitted in later works and
suggests that the poet either is embroidering on the early tale or knew
an extended version, no longer extant.

20. C appears to support T’s reading in ¢, its real meaning being perhaps
‘some with heads that had neither faces nor eyes’. A’s kabandhahastd is
difficult ; it should mean, not ‘carrying kabandhas in their hands ’, for which



xifi. 24] DEFEAT OF MARA 198

many bodies, or with half their faces broken off or with huge
visages ;

21. Ashy-grey in colour, tricked out with red spots,
carrying ascetics’ staves, with hair smoke-coloured like a
monkey’s, hung round with garlands, with pendent ears like
elephants, clad in skins or entirely naked ;

22. With half their countenances white or half their
bodies green; some also copper-coloured, smoke-coloured,
tawny or black ; some too with arms having an overgarment of
snakes, or with rows of jangling bells at their girdles ;

23. Tall as toddy-palms and grasping stakes, or of the
stature of children with projecting tusks, or with the faces of
sheep and the eyes of birds, or with cat-faces and human bodies ;

24. With dishevelled hair, or with topknots and half-
-shaven polls, clothed in red and with disordered headdresses,
with bristling faces and frowning visages, suckers of the vital
essence and suckers of the mind.

Windisch cites Mhv., I1, 411, in the account of the attack (not of the descrip-
tion of the army), but ‘ having hands like kabandhas’. The exact equivalent
of T is kankdlavakira, but I prefer karanka’-as better sense, as closer to A
paleographically and as apparently indicated by C.

21. The first line seems to describe Saiva ascetics. For bhasmcruna cp.
MBh., xvi. 5. Did C (‘some like the brightness of the dawn-star’) take
lohita as meaning Mars ¢ For the colour of ascetics’” hair note Mav., 11, 195,
19, of a rsi, tamradhimrarunajata. The first word in ¢ is uncertain; C's
meaning is not clear, but it might have had lambasphico. The garlands, if
°srajo is correct, may be garlands of skulls. For the next word cp. Bana’s
description of the ascetic Jabali, Kad., 43, 3-4, prasastaviranam iva pralamba-
karnatdlam.

22. In d one can divide ghantd-kula as I do, or ghanta-gkula as T does.
For the compound cp. Gandistotra, 10, which I restore (Ind. Ant., 1933, 65)
prakatapatutatabaddhaghantd.

24. For ardhamunda cp. MBh., vii. 3383. Apte gives raktambara as the
name of a kind of ascetic, presumably the rakiapatas of Kdd., 95, 1. I can
make nothing out of A’s rajvambara, and the confusion of jve and kie might
easily occur. For fejohara I follow C; its apparent reading, vayohards ca,
may well be right.

13
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25. Some, as they ran, leapt wildly about, some jumped
on each other; while some gambolled in the sky, others sped
along among the treetops.

26. One danced about, brandishing a trident; another
snorted, as he trailed a club ; one roared like a bull in his excite-
ment, another blazed fire from every hair.

27. Such were the hordes of fiends who stood encom-~
passing the root of the bodhi tree on all sides, anxious to
seize and to kill, and awaiting the command of their master.

28. Beholding in the beginning of the night the hour of
conflict between Mara and the bull of the Sakyas, the sky lost
its brightness, the earth shook and the quarters blazed and
crashed.

29. * The wind raged wildly in every direction, the stars
did not shine, the moon was not seen, and night spread forth
still thicker darkness and all the oceans were troubled.

30. And the earth-bearing Nagas, devoted to dharma,
did not brook obstruction to the great sage and, turning their
eyes wrathfully on Mara, they hissed and unwound their coils.

31. But the divine sages of the Pure Abodes, absorbed in
the fulfilment of the good Law, developed compassion for Mara
in their minds, but were untouched by anger, because they were
freed from all passion. ‘

32. When those who were given to dharma and desired the

27. Co. takes the bodhi tree as the object of pdda c; it seems more
natural to suppose that the Bodhisattva is intended. Acceptance of T’s
reading would have made this clear.

28. According to Gandistotra, 4, the phenomens in this and the next
verse were caused by Mara's followers.

30. For the eight Naga kings who support the earth sea AK., 11, 175,
n. 4. If dharmabhriaé is correct, cp. the use at 8.,1. 1. T takes jrmbh in the
sense of gatravindma here, which I understand as above.

32. Dharmatman is applied to the deities of the Buddhist heavens again
at 8., ii. 47.
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liberation of the world saw the root of the bodhi trée beset by
Mara’s cruel host, they raised cries of ‘“ Ha! Ha !’ in the sky.

33. But when the great seer beheld Mara’s army standing
as a menace to that method of dharma, like a lion seated amidst
kine he did not quail nor was he at all perturbed.

34. Then Mara gave orders to his raging army of demons
for terrifying the sage. Thereon that army of his resolved to
break down his steadfastness with their various powers.

35. Some stood trying to frighten him, their many tongues
hanging out flickering, their teeth sharp-pointed, their eyes like
the sun’s orb, their mouths gaping, their ears sticking up stiff
as spikes.

36. As they stood there in such guise, horrible in appear-
ance and manner, he was no more alarmed by them or shrank
before them than before over-excited infants at play.

37. Then one of them, wrathfully turning his gaze on him,
raised his club ; then his arm with the club became immovable,
as was Puramdara’s of old with the thunderbolt.

38. Some lifted up rocks and trees, but were unable to
hurl them at the sage. Instead they fell down with the trees
and rocks, like the spurs of the Vindhyas when shattered by
the levin.

33. T gives dharmavidhi no case-sign, but it can only have read as in the
text. Upaplava in this sense is unusual ; perhaps there is a suggestion of
¢ portent ’, without which the way of Buddhahood cannot be accomplished.

34. T’sdras-po in the second line should be corrected to drag-po (udirna).
For the odd use of bhaydya see the Introduction.

35. For ndma see note on iv. 29; kila nama, literally ‘apparently
pretending ’.

36. T does not express su in °subdlebhyah.

37. C deals very scantily with the passage beginning here. The M Bk,
mentions several occasions of Indra’s being paralysed ; the use of the name
Puramdara suggests that it was the occasion of the taking of Tripura, narrated
at xiii. 7490, and in the Bombay edition at the close of the Dronaparvan.
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39. The rocks and trees and axes, discharged by some
who flew up into the sky, remained hanging in the air without
falling down, like the many-hued rays of the evening clouds.

40. Another flung above him a blazing log as big as a
mountain peak ; no sooner was it discharged than, as it hung in
the sky, it burst into a hundred fragments through the sage’s
magic power. '

41. Another, shining like the rising sun, let loose from
the sky a vast shower of red-hot coals, just as at the close of
the ®on Meru in full conflagration throws out the pulverised
scoriee of his golden rifts.

42. But the shower of hot coals, scattered full of sparks
at the foot of the bodhi tree, became a shower of red lotus petals
through the exercise of universal benevolence on the part of
the best of sages.

43. And the Sakya sage, embracing his resolution like a
kinsman, did not waver at all from his posture in spite of these
various afflictions and distresses of body and mind, which were
cast at him.

44. Thereon others spat out snakes from their mouths as

39. Ind1iollow the previous translations. W objects, not unreasonably,
that a cloud does not send out rays, and suggests ‘ the under edge’, also some-
what difficult ; cp. S., iii. 24.

40. Kadangara, which beat T (did it read gajam varam ?), is evidently
the same as Pali kalingara, as Kern pointed out. Schmidt’s Nachirdge quotes
the same form from the MBh. ; cp. also kalangala, ib., iii. 642.

41. For references. for the second line see AK., I1, 184, n. 2.

42. Maitrivihdra is .one of the Brahmavihdras; cp. LV, ch. xxi. 310,
4-5.

43. Atapa as s substantive seems to be only known in the sense of
¢ heat ’, but as it cannot be an adjective here, I take it as a substantive in the
sense of the adjective. Sukumar Sen (Outline Syntax of Buddhistic Sanskrit,
25) construes the instrumentals of the first line as absolute ; more probably
Asvaghosa feels the intransitive cacdla to be equivalent to a causative passive,
‘ was not caused to waver by ’.

44. The form nirjigiluh is remarkable ; Pdp., viii. 2, 21, allows the present
stem gil for gf when compounded with a preposition ending in & vowel and the



xiii, 49] DEFEAT OF MARA ' 197

from rotten treetrunks ; as if bound by spells, they did not hiss
or raise themselves or move in his presence.

45. Others transformed themselves into huge clouds,
accompanied by lightning and the fearsome crash of thunder-
gtones, and let loose on the tree a shower of stones, which
turned into a pleasant rain of flowers.

46. One too placed an arrow on his bow ; it blazed there,
but did not shoot forth, like the anger of a poor ill-tempered
man, when it is fanned in his heart.

47. But five arrows shot by another stood arrested in
the air and did not fall on the sage, just as, when their objects
are present, the five senses of a wise man who is afraid of the
cycle of existence remain inactive.

48. Another rushed wrathfully against the great seer,
grasping a club in order to kill him ; he fell helpless without
obtaining his object, as men, not obtaining their desires, fall
helplessly into calamitous sins.

49. But.a woman, black as a cloud, with a skull in her
hand, wandered about there unrestrainedly and did not remain
still, with the intention of deluding the great seer’s heart, and
resembling the intelligence of a man of inconstant mind
wandering uncertainly among the various sacred traditions.

preceding rule authorises the intensive jegilyate. But a perfect formation
from this stem appears to have no parallel. Utsasrpuh, Kern’s conjecture,
seems certified by T, which takes it in the sense of ‘ going along ’; the sense
I propose is better, as suggesting preparation to strike.

46. The point of the simile lies in anzfvare, whose exact sense is uncertain ;
i$vara is used by the poet for ‘rich’, so I conjecture ‘poor’ here. Co.’s
‘impotent ’ is as good. A man who is anidvara has perforce to keep his anger
in his heart, because he cannot give it effective expression.

47. There is nothing to choose between nabhasi and viyati in b, except
that Aévaghosa uses the former rather oftener.

49. C may be right in taking meghakdli as a proper name ; he describes
her as an elder sister of Mara, but otherwise she is unknown. Or the verse
may be intended as a reference to some Hindu goddess or to female Saiva
ascetics. Amniyatam probably implies.making lewd gestures, as C suggests
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50. O;xe, wishing to burn him up like a venomous snake
with the fire of his glance, levelled a blazing eye on the seer,
but failed to see him, as he sat still in the same place, just as a
man absorbed in the passions fails to see the true good when
it is pointed out to him.

51. Thus another, lifting a ponderous rock, toiled in vain
with his efforts baffled, like one who desires to obtain by afflic-
tion of the body the dkarme which is the ultimate good and
which is only to be reached by knowledge and concentration of
mind.

52. Others again, assuming the forms of hyenas and lions,
loudly roared mighty roars, from which living beings cowered
away on every side, thinking the sky had been split by the blow
of a thunderbolt.

53. The deer and the elephants, giving forth cries of
distress, ran about and hid themselves, and on that night, as
if it were day, the birds on all sides fluttered about, screaming
in distress. .

54. But although all beings shivered at such howls of
theirs, the sage, like Garuda at the noise of crows, neither
trembled nor quailed.

55. The less the sage was afraid of the fearsome troops of
that array, the more was Mara, the enemy of the upholders of
the Law, cast down with grief and wrath.

56. Then a certain being of high station and invisible
form, standing in the sky and seeing that Mara was menacing
the seer and without cause of enmity was displaying wrath,
addressed him with imperious voice :—

The simile is a reference to the various dgamas, which the poet considered to
be mutually contradictory and uncertain (cp. ix. 76, and §., i. 14, and iii. 2).
55. A’s sasgra in d is hopeless, and C and FP clearly indicate sasdda ;
T’s mysterious byer is probably corrupt for byin (to hbyin-ba), which would
stand for the same reading.
66. Vaira is not exactly ‘enmity’, but more like ‘feud’, the hostile
feeling which two factions or opponents maintain to each other, In this case



xiii. 62] DEFEAT OF MARA 199

57. “Mara, you should not toil to no purpose, give up
your murderous intent and go in peace. For this sage can no
more be shaken by you than Meru, greatest of mountains, by
the wind.

658. Fire might lose its nature of being hot, water its
liquidity, earth its solidity, but in view of the meritorious
deeds accumulated by him through many ages he cannot abandon
his resolution.

59. For such is his vow, his energy, his psychic power,
his compassion for creation, that he will not rise up till he
has attained the truth, just as the thousand-rayed sun does
not rise without dispelling the darkness.

60. For by rubbing wood long enough a man obtains fire,
and by digging the earth deep enough he obtains water ; nothing
is impossible of achievement to the man of perseverance. Every-
thing that is undertaken by the proper method is thereby
necessarily carried out with success.

61. Therefore since the great physician, in his pity for
the world lying distressed in the diseases of passion, etc., toils for
the medicine of knowledge, he should not be hindered.

62. And since the world is being carried away along wrong
paths, it is no more proper to harass him, the guide who is
laboriously searching for the right path, than it is tgs harass a
good guide, when a caravan has lost its way.

the enmity was only on Mara’s side, the Buddha having no similar feeling
against him ; there was therefore no real vaira between them.

57. Sarma, ‘home’ and ‘peace’. Presumably the reading should be
either himasdtmatdm here or himsrdtmand in verse 32.

59. In T for becom gnas read bcom-nas.

60. The point in d, as correctly seen by most translators, lies in the
significance of the doubled ca; yuktam properly °conjoined with’. The
verse, which is imitated in Pratijigyougandhardyana, i. 18, contains ideas
used again in §., xii. 33, 34, and xvi. 97.

61. Ragadds, i.e. dvesa and moha also.

62. The collocation of daiéika and sudedika is suspicious. The MSS. of
8. read daidika in every case and sudaiéika once and sudefika once. Probably

sudaiéikah is right here,
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63. When all beings are lost in the great darkness, he is
being made into the lamp of knowledge ; it is no more right for
your Honour to cause his extinction than it would be to put
out a lamp which has been made to shed light in the darkness.

64. But what honourable man indeed would meditate
wrong towards him who, when he sees the world to be drowning
in the great flood of the cycle of existence and to be unable to
find the further shore, engages himself in ferrying it across ?

65. For the tree of knowledge, when flourishing, should
not be cut down, the tree whose fibres are forbearance, which
is rooted deep in resolution, whose flowers are good conduct and
whose boughs awareness and wisdom, and which yields the
fruit of dharma.

66. His purpose is to deliver creation which is bound fast
in mind by the snares of delusion. It does not befit you to
try to kill him who is exerting himself to deliver mankind from
their bondage.

67. TFor to-day is the appointed time for the ripening of
those deeds which he has done in the past for the sake of illumina-
tion. Thus he is seated in this place exactly like the previous

63. The application of drya to Mara is curious. Properly it means either
a member of one of the three drya castes or one who has entered on the path
to salvation and is no longer a prthagjana. 1take it here primarily as equivalent
to bhavat in accordance with dramatic usage ; secondarily it may allude to the
legend that Mara was ultimately converted. The verb nirvapayitum, which
T renders ‘ cause to attain Nirvina ’, probably hints at the story of Mara’s
tempting the Buddha to enter Parinirvina before his time.

64. The three conjunctions have bothered the critics. I take tu as
governing the whole sentence to emphasise that it is taking up the drya of
the previous verse and giving it a new twist. The doubled ¢a I construe only
in the relative sentence, implying the simultaneity of the two clauses, ‘as
soon as he saw . ., he started etc. ’, but properly a finite verb is wanted in the
first line.

66. Asvaghosa uses $ranta for ‘ wearied by strenuous activity ’, and so
‘ strenuous ’; ¢p. iv. 103, and 8., 1. 1. ,
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68. For this is the navel of earth’s surface, entirely
possessed of the highest power ; for there is no other spot on
earth which can bear the force of his concentrated thought.

69. Therefore be not grieved, calm yourself, Mara, and
be not over-proud of your might. Inconstant fortune should
not be relied on; you display arrogance, when your very
position is tottering.”

70. And when Mara heard that speech of his and observed
the great sage’s unshakenness, then, his efforts frustrated, he
went-away dejectedly with the arrows by which the world is
smitten in the heart.

71. Then his host fled away in all directions, its elation
gone, its toil rendered fruitless, its rocks, logs and trees scattered
everywhere, like a hostile army whose chief has been slain by
the foe.

72. As he of the flower-banner fled away defeated with
his following, and the great seer, the passion-free conqueror of

68. This idea of the navel of the earth goes back to the Rigveda, where
the place of Agni and Soma is repeatedly called the navel of the earth. That
the poet had this in mind is shown by dhd@mna, a word specially applied to the
seat of Agni and Soma, and which should therefore possibly be understood
here as also meaning the supreme ‘ seat’, the vajrdsana describe? at AK., 11,
145-6. For the general idea see Jataka, I, 71, and 1V, 229, antd AA44., 178
(explaining the word avisahyatvam of Asanga’s kdrika), and for the use of
ndbhi Mhv., 111, 275, 1-2, and Coomaraswamy’s reference to Mahabodhivamsa
79, in Eastern Art, 111, 217. ¥or d cp. Ram., v. 3, 78, and MBh., v. 55.

69. C gives no help in determining the reading in d.

70. In d T takes jagaccetasi as a compound and wikanyate (if it read so)
therefore as impersonal ; it may have read yasye (i.e. hanyate ?). Possibly
one should take yair as equivalent to yasyz, ‘by whose arrows’, and
attracted into the instrumental by the nearer noun.

*71. Cand T agree that @déraya here means ‘ leader * ; cp. viii. 23, and note.
It is a well-recognized phenomenon in Indian history and literature that, when
the leader is killed in battle, his army promptly disperses.

72. Paripaksa does not occur elsewhere ; those who do not like it can
choose between saparirakse, saparivire and saparibarhe. The following verse,
as pointed out by Luders long ago, is undoubtedly spurious, as not in C, as
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the darkness of ignorance, remained victorious, the heavens
shone with the moon like a maiden with a smile, and there fell
a rain of sweet-smelling flowers filled with water.

simply repeating 72 in different terms, as containing words not used elsewhere
by the poet (pdpiyas, yosd, vikalmagsa), and as following a verse in a longer
metre.
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CANTO XIV
ENLIGHTENMENT

1. Then, after conquering Mara’s host by his steadfast-
ness and tranquillity, he, the master of trance, put himself into
trance in order to obtain exact knowledge of the ultimate
reality.

2. And after winning entire control over all the methods
of trance, he called to mind in the first watch the succession of
his previous births.

3. Asthough living them over again, he recalled thousands
of births, that he had been so-and-so in such-and-such a place
and that passing out of that life he had come hither.

4. Then after recalling his birth and death in these various
existences, the compassionate one was filled with compassion
for all living beings :—

5. “Truly the world, in abandoning its kinsfolk in this life
and yet proceeding to activity in another existence, is without
means of rescue and turns round and round like a wheel.”

6. As he thus with resolute soul was mindful of sthe past,
the conviction grew in him that the cycle of existente was as
lacking in substance as the pith of a plantain-tree.

3. T’s amuko is contrary to the usual wording, e.g. LV., ch. xxii, 345, 12.

5. The words ca kriygh are very puzzling and can only be construed by
understanding krtvd from a ; in view of the assonance with cakravat in d, the
original reading may have been cakriyah, ‘travelling onwards’ (Aitareya-
brakmana, i. 14, 4). In either case the thought is that the Buddha and the
world generally both have to abandon their kindred, but the world does it to
repeat the performance in the next life, while the Buddha intends never to
have to do it again. But C’s ‘ The wheel turns round in the six gatis, birth
and death (=sanmsdra) are never exhausted ’, suggests that the reading should
be cdksayam, ‘ without ever stopping ’, which is paleographically sound and
expresses the sense more clearly. The form bhramati is permissible according
to Payp., iii. 1, 70.
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1. Bﬁt in the second watch he, whose energy had no peer,
gained the supreme divine eyesight, being himself the highest
of all who possess sight.

8. Then with that completely purified divine eyesight he
beheld the entire world, as it were in a spotless mirror.

9. His compassionateness waxed greater, as he saw the
passing away and rebirth of all creatures according as their
acts were lower or higher. -

10. Those living beings whose acts are sinful pass to the
sphere of misery, those others whose deeds are good win a place
in the triple heaven.

11. The former are reborn in the very dreadful fearsome
hell and, alas, are woefully tormented with sufferings of many
kinds.

12. Some are made to drink molten iron of the colour of
fire ; others are impaled howling on a redhot iron pillar.

13. Some, head downwards, are boiled like meal in iron
cauldrons ; others are miserably broiled on heaps of burning
redhot coals. .

14. Some are devoured by fierce horrid dogs with iron
teeth, others by the gloating Iron-beaks as if by crows of iron.

15. Some, exhausted with the burning, long for cool.shade
and enter like captives the dark sword-leaved forest.

7. For the divine eyesight, see AK., Index s. divyacakgus.

9. Cp. AAA., 130, 25, ayar ki hetuphalayor dharmo yat prakystiad dhetoh
prakrstarh phalam aprakysidc caprakrstam.

10. The durgati par excellence is hell, but the term usually includes
existence as an animal or as a Preta.

12. The following description has many analogies in Buddhist literature ;
for another kdvya account see Jdt., xxix, and for the classic description with
references to literature AK., II, 148ff.

13. Should it be dahyante *karunan in ¢ ?

14. For the ayastundas, AK., 11, 151 ; it is wrong to take vdyasaih with
ayastundaih.

15. The asipattravana figures also in Brahmanical literature, MBh.,
xii. 12075, Manu, iv. 90, R., xiv. 48 ; see also Kirfel, Kosmographie der Inder,
Index s.v. The point of baddha iva escapes me ; should it be vadhyd iva ?
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16. Some have their arms bound and like’ wood are
chopped up with axes ; even in this suffering they do not cease
to exist, the power of their acts holding back their vital breaths.

17. The retribution of the act which was committed by
them for the cessation of suffering in the hope of obtaining
pleasure, is experienced by them against their will in the shape
of this suffering.

18. These did evil for the sake of pleasure and are now
exceedingly tormented. What pleasure, even the slightest,
does that enjoyment of theirs cause ?

19. The consequences of the foul act, mirthfully carried
out by the foul-minded, are reaped by them with lamentations,
when the hour of retribution has matured.

20. If sinners could thus see the fruit of their acts, they
would vomit forth hot blood, as if they had been struck in a
vital part.

21. By reason of their various actions arising from the
activity of the mind, these other unfortunates are born among
the various kinds of animals.

22. In this state they are miserably slaughtered, even
before the eyes of their relatives, for the sake of their flesh,
skin, fur or tusks, or out of mutual enmity or mere wantonness.

23. And powerless and helpless too, tormented by hunger,
thirst and exhaustion, those who become oxen or horses are
driven along, their bodies wounded with goads.

16. In T correct bteg to biags in b. Vipacyante seems better than
vipadyante ; it refers to vipdka, the retribution of the act, but primarily it
means ‘ come to an end ’, by transition from the idea of completion on maturity.
The passive of paripac is recorded in this sense.

20. The verse which A and T add here is so obviously out of place that
there can be no doubt of the correctness of Liiders’ opinion rejecting it ; it is
not in C.

21. For vispanda, see references in Ind. Ani., 1933, 114.

22. I understand vairdd api to mean the animals kill each other ; as C
has it, ‘ still more they mutually tear and kill each other >. T’s rdgdd for it is
inferior.



3

206 ACTS OF THE BUDDHA [xiv. 24

24. And those who become elephants are ridden despite
their strength by weaklings, who kick them with foot and heel
or torment their heads with the ankus.

25. In this state, though there are other forms of suffering,
suffering arises especially from mutual enmity and from subjec-
tion to others. :

26. For catching each other mutually, the sky-dwellers
are oppressed by sky-dwellers, water-dwellers by those who
move in the water, and land-dwellers by land-dwellers.

27. And so those, who are obsessed by stinginess, are
reborn in the dark world of the Pretas and reap their reward in
wretchedness.

28. With mouths small as the eye of a needle and bellies
vast as mountains, their lot is suffering and they are tortured
with the sufferings of hunger and thirst.

29. Tor reaching the limit of longing, yet kept in existence
by their own deeds, they do not succeed in swallowing even the
filth thrown away by others. ‘

30. If man knew that such was the fruit of avarice, he
would always give away even the limbs of his own body, as

Sibi did.

24. The mahout sits on the neck of the elephant with his feet under the
ears, ordinarily controlling him with his feet, but, when he is refractory,
bringing down the ankus, often with great force, on the crown of his head.

26. 1 do not like the reading in d, but see no alternative.

27.  Pily is here used for prefa, a class of being about whom Buddhist
traditions are very confused. The reference here, as is shown by niraloka, is
to the realm of Yama, which according to the Saddharmasmrtyupasthinasitra
(S. Lévi, JA, 1918, i, p. 36) is ‘ tout assombri par I'égarement et par I’obscurcis-
sement des esprits qui s’y trouvent.” It places the land of Yama on the
surface of the earth, while 4K, II, 156, puts it 500 yojanas below.

29. C and the sense show that this and the next verse must be read in
this order. The reading in a is not quite satisfactory ; the sense clearly being
that they reach the extreme limit of starvation, should it run as$andsamaii-
krant@ * Note the idiomatic use of lubh with the infinitive.
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31. These other creatures take form again # the filthy
hell-like pool called the womb and experience suffering amongst
men.
32. At the first even at the moment of birth they are
gripped by sharp hands, as if sharp swords were piercing them,
whereat they weep bitterly.

33. They are loved and cherished and guarded by their
kindred who bring them up with every care, only to be defiled
by their own various deeds as they pass from suffering to greater
suffering.

34. And in this state the fools, obsessed with desire, are
borne along in the ever-flowing stream, thinking all the more,
‘ this is to be done and this is to be done ’.

35. These others, who have accumulated merit, are born
in heaven, and are terribly burned by the flames of sensual
passion, as by a fire.

36. And from there they fall, still not satiated with the
objects of sense, with eyes turned upwards, their brilliance
gone, and wrotched at the fading of their garlands.

37. And as their lovers fall helplessly, the Apsarases
regard them pitifully and catch their clothes with their hands.

38. Some look as if they were falling to earth with their
ropes of pearls swaying, as they try to hold up their Jovers
falling miserably from the pavilions.

39. Others, wearing ornaments and garlands of many
kinds and grieved at their fall into suffering, follow them with
eyes unsteady with sympathy.

40. In their love for those who are falling, the troops of
Apsarases beat their breasts with their hands and, distressed,
as it were, with great affliction, remain attached to them.

* 33, ‘Defiled’, on-mons, klis or kalusa.

38. Lusi-hdod, inexplicable by the dictionaries, I interpret through the
use of lun mmno-ba at Kdsyapaparivarta, 159, corresponding to udgrhneya
dhara<<yeya>. Op.iii. 22 above and 8., vi. 3.

40. The sense of the main verb brten (sev, saj, bhaj etc.) is not clear to me.
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41. THe dwellers in Paradise fall distressed to earth,
lamenting, * Alas, grove of Caitraratha! Alas, heavenly lake !
Alas, Mandakini! Alas, beloved!”

42. Seeing that Paradise, obtained by many labours, is
uncertain and transitory, and that such suffering will be caused
by separation from it,

43. Alas, inexorably this is in an especial degree the law
of action in the world ; this is the nature of the world and yet
they do not see it to be such.

44. Others, who have disjoined themselves from sensual
passion, conclude in their minds that their station is eternal ;
yet they fall miserably from heaven.

45. 1In the hells is excessive torture, among animals eating
each other, the suffering of hunger and thirst among the pretas,
among men the suffering of longings,

46. In the heavens that are free from love the suffering
of rebirth is excessive. For the ever-wandering world of the
living there is most certainly no peace anywhere.

47. This stream of the cycle of existence has no support
and is ever subject to death. Creatures, thus beset on -all
sides, find no resting-place.

48. Thus with the divine eyesight he examined the five
spheres of life and found nothing substantial in existence, just
as no heartwood is found in a plantain-tree when it is cut
open.

49. Then as the third watch of that night drew on, the
best of those who understand trance meditated on the real
nature of this world :—

41. This is S., xi. 50.

43, 44. C shows T’s order to be wrong here ; my verse 43 is made up of
W’s 44ab, 45cd, and verse 44 of 45ab, 44cd. 1In the first line of 43 I read
nes-par for des las and understand something like lokakdryasya dharmo yar
dhruvarn bata videgatah. Verse 44 refers to the inhabitants of the Brahma
world.



v

i xiv. 56] . - . ENLIGHTENMENT - 208

50. < Alas! L;vmg creatures obta.m but toﬂ over and
. over again they are born, grow old d1e, pass on and are

! reborn

P.

51:  Further man’s sight i is velled by passwn and by the
darkness of delusion, and from the excess of his blindness he
does not know the way out of this great suffering. *’

. 52. After thus considering, he reflected in his mind,
““ What is it verily, whose existerice causes the approach of old
age and death ?

53. Penetrating the truth to its core, he understood that

" old age and death are produced, when there is birth.

54. He saw that head-ache is only possible when the

‘head is already in existence ; for when the birth of a tree has

come to pass, then only can the felling of it take place.

55. Then the thought again arose in him, ‘“ What does this
birth proceed from ?* Then he saw rightly that birth is
produced from existence due to the power of the act.

56: With his divine eyesight he saw that active being
proceeds from the act, not from a Creator or from Nature or
from a self or without a cause.

50. ‘Passon’, hpho-ba, cyu ; W takes ‘ die and pass on’ as a compound,
but there is a distinction, as cyu implies passing to the next life, particularly
from a higher sphere to a lower.

51. ‘ Passion’, chags-pa, rajas, i.e. riga and dvesa. ‘Sight is veiled’,
bsgribs-pa, dvrla. 1 read $in-tu dgos-pa (for dogs-pa) and take it as equivalent
to atyartha.

52. The translation of the second line mvolves reading rge-ba for W's
rga-bas and the xylographs’ sga-bas, but the context shows it to be the only
possible text. C has wrongly ‘birth and death’, but ‘old age and death’
correctly in the next column. The following deseription of the pratityasam-
utpdda is on perfectly orthodox lines.

53. ‘To its core’, skye-gnas-nas, yonisah.

55. ‘Existence due to the power of the act ’, lus-srid, karmabhava ; cp.
AK., 1I, 64.

66. ° Active being ’, hjug-pa, pravriti.

14 )
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57. Just as, if the first knot in a bamboo is wisely cut,
everything quickly comes into order, so his knowledge advanced
in proper order.

68. Thereon the sage applied his mind to determining
the origin of existence. Then he saw that the origin of existence
was to be found in appropriation.

59. This act arises from appropriating the various vows
and rules of life, sensual pleasure, views of self and false views,
as fire arises by appropriating fuel.

60. Then the thought occurred to him, ¢ From what
cause does appropriation come ?>> Thereon he recognised the
causal condition of appropriation to lie in thirst.

61. Just as the forest is set ablaze by a little fire, when the
wind fans it, so thirst gives birth to the vast sins of sensual
passion and the rest.

62. Then he reflected, ¢ From what does thirst arise ? ”
Thereon he concluded that the cause of thirst is sensation.

63. Mankind, overwhelmed by their sensations, thirst for
the means of satisfying them ; for no one in the absence of
thirst takes pleasure in water.

64. Then he again meditated, ‘“ What is the source of
sensation ? "’ He, who had put an end to sensation, saw also
the cause of sensation to be in contact. '

57. C shows clearly that tsheg in T stands for tshigs, ‘a joint’. W
suggests that the simile-refers to cutting holes in a bamboo flute ; I take it to
splitting a bamboo, a common operation in India, in which all depends upon
accurate splitting of the first knot.

58. * Appropriation’, updddna.

59. The reference is to the four kinds of updddna ; cp. AK., 1T, 86.

60. ‘ Cause’, rgyu, hety ; ‘ causal condition ’, rkyen, pratyaya.

61. Bus, read phus ! ‘Sin’, fion-mons, klesa.

62. C adds the threefold definition of vedand as sukha, dubkha, upeksd.

63. W misunderstands giien-por byed-la as giien-byed-la, ‘ marrying’ ;
giien-po means ‘remedy ’, ‘means’. The last word of the verse should be
clearly min, not gin, as kha-cig=kadcit, not kaj.
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65. Contact is to be explained as the uniting of the
object, the sense and the mind, whence sensation is produced,
just as fire is produced from the uniting of the two rubbing
sticks and fuel.

66. Next he considered that contact has a eause. Thereon
he recognised the cause to lie in the six organs of sense.

67. The blind man does not perceive objects, since his
eye does not bring them into junction with his mind ; if sight
exists, the junction takes place. Therefore there is contact,
when the sense-organ exists.

68. Further he made up his mind to understand the origin
of the six organs of sense. Thereon the knower of causes knew

“the cause to be name-and-form.

69. Just as the leaf and the stalk are only said to exist
when there is a shoot in existence, so the six organs of sense
only arise when name-and-form is in existence.

70. Then the thought occurred to him, ‘ What is the
cause of name-and-form ?”” Thereon he, who had passed to
the further side of knowledge, saw its origin to lie in conscious-
ness.

71. When consciousness arises, name-and-form is pro-
duced. When the development of the seed is completed, the
sprout assumes a bodily form.

72. Next he considered,  From what does consciousness
come into being?” Then he knew that it is produced by
supporting itself on name-and-form.

73. Then after he had understood the order of causality,
he thought over it ; his mind travelled over the views that he
had formed and did not turn aside to other thoughts.

71. *The translation of the first line is conjectural ; for T’s nonsensical
hdas-pa I put an o over b and read hons-pa, and 1 also retain ni for W’s amend-
ment na. T inserts a single pdda before this verse, ‘ when there is knowledge
by means of consciousness ’ ; this must be an interpolation, not a fragment of
an incomplete verse. For C has nothing to correspond, and the composition
of the parallel passages and the sense negative the idea of a verse being missing
here.
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74. Consciousness is the causal condition from which
name-and-form is produced. Name-and-form again is the
support on which consciousness is based.

75. Just as a boat conveys a man. . . . , 80O
consciousness and name-and-form are causes of ea.ch other.

76. Just as redhot iron causes grass to blaze and as
blazing grass makes iron redhot, of such a kind is their mutual
causality.

77. Thus he understood that from consciousness arises
name-and-form, from the latter originate the s8¥ses and from
the senses arises contact. o

78. But of contact he knew sensation to be born, out of
sensation thirst, out of thirst appropriation, and out of appro-
priation similarly existence.

79. From existence comes birth, from birth he knew old
age and death to arise. He rightly understood that the world
is produced by the causal conditions.

80. Then this conclusion came firmly on him, that from
the annihilation of birth old age and death are suppressed, that
from the destruction of existence birth itself is destroyed, and
that existence ceases to be through the suppression of appro-
priation.

81. Further the latter is suppressed through the
suppressi(;n of thirst ; if sensation does not exist, thirst does
not exist ; if contact is destroyed, sensation does not come into
existence ; from the non-existence of the six organs of sense
contact is destroyed.

82. Similarly if name-and-form is rightly suppressed, all
the six organs of sense are destroyed too; and the former is

75. T has one pdda missing. C suggests the sense to be that a boat
carries & man on the water and the man carries the boat on dry land, but one
would expect to be told that a man propels a boat, as the boat conveys the
man.

76. C omits this verse.

82. ‘The factors’, hdu-byed, samskdra, here the working of deeds done
in a former life.
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suppressed through the suppression of consciousness, and the
latter is suppressed also through the suppression of the factors.

83. Similarly the great seer understood that the factors
are suppressed by the complete absence of ignorance. There-
fore he knew properly what was to be known and stood out
before the world as the Buddha.

84. The best of men saw no self anywhere from the summit
of existence downwards and came to tranquillity, like a fire
whose fuel is burnt out, by the eightfold path of supreme
insight, which starts forth and quickly reaches the desired
point.

85. Then as his being was perfected, the thought arose
in him, “ I have obtained this perfect path which was travelled
for the sake of the ultimate reality by former families of great
seers, who knew the higher and the lower things .

86. At that moment of the fourth watch when the dawn
came up and all that moves or moves not was stilled, the great
seer reached the stage which knows no alteration, the sovereign
leader the stdte of omniscience.

87. When, as the Buddha, he knew this truth, the earth
swayed like a woman drunken with wine, the quarters shone
bright with crowds of Siddhas, and mighty drums resounded in
the sky.

84. The translation is uncertain as regards the first phrase and the
closing relative sentence. In T’s third line I take bar-las as bar-la=Sk. 4.
C inserts the expression krfam karawiyam, for which T has no equivalent as
it stands; it omits the reference to the summit of existence, substituting
¢ without self at all (or, finally) . ’

85. T’s mnak-ma-rnams-kyi is sheer nonsense, the literal Sanakrit
equivalent being vadhandm paramdrthahetoh. An instrumental is also
required, and I propose sia-ma-rnams-kyis (pirvaik) to agree with the words
in the previous line. This in fact is the word that the context makes indis-
pensable. Tskogsin view of C I take as=kula. Mchog das mchog-min mkhyen-
-pa, pardparajia. ,

- 86. “All that moves or moves not’, rgyu dai mi-rgyu-hi hbyun-po-
~rnams, cardcarans bhiitdns.
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- 88. Pleasant breezes blew softly, the heaven rained
moisture from a cloudless sky, and from the trees there dropped
flowers and fruit out of due season as if to do him honour.

89. At that time, just as in Paradise, mandarava flowers,
lotuses and water-lilies of gold and beryl fell from the sky and
bestrewed the place of the Sakya sage.

90. At that moment none gave -way to anger, no one was
ill or experienced any discomfort, none resorted to sinful ways
or indulged in intoxication of mind ; the world became tranquil,
as though it had reached perfection.

91. The companies of deities, who are devoted to
salvation, rejoiced ; even the beings in the spheres below felt
joy. Through the prosperity of the party who favoured virtue
the dharma spread abroad and the world rose above passion and
the darkness of ignorance.

92. The seers of the Tksvaku race who had been rulers
of men, the royal seers and the great seers, filled with joy and
wonder at his achievement, stood in their mansions in the
heavens reverencing him.

93. The great seers of the groups of invisible beings pro-
claimed his praises with loud utterance and the world of the
living rejoiced as if flourishing. But Mara was filled Wlth
despondency, as before a great precipice.

94. Then for seven days, free from discomfort of body, he
sat, looking into his own mind, his eyes never winking. The

88. The second pdda may have run, paydmsy anabhre pravavarsa devah.
Read at the end of the last pdda with the Peking edition brul-par-gyur; C
confirms the reading.

91. ‘The beings in the spheres below ’, primarily those in hell, but may
include pretas and animals.

93. The last four words of the translation are conjectural, the text being
uncertain both in reading and meaning (lur-ba mchog-la, Peking ed. ; Husi-ba
mishog-la, W),

94. C says the Buddha sat examining the bodhi tree, for which cp. LV .,
ch. xxiv. 377, 5, and 385, 9, and W therefore takes gzigs-dis, which is normally
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sage fulfilled his heart’s desire, reflecting that on taat spot he
had obtained liberation.

95. Then the sage, who had grasped the principle of
causation and was firmly fixed in the system of impersonality,
roused himself, and, filled with great compassion, he gazed on
the world with his Buddha-eye for the sake of its tranquillity.

96. Seeing that the world was lost in false views and vain
efforts and that its passions were gross, seeing too that the law
of salvation was exceeding subtle, he set his mind on remaining
immobile.

97. Then remembering his former promise, he formed a
resolution for the preaching of tranquillity. Thereon he reflect-
ed in his mind how there are some persons with great passion
and others with little passion.

98. Then when the two chiefs of the heavenly dwellings
knew that the Sugata’s mind had taken the decision to preach
tranquillity, they were filled with a desire for the world’s benefit
and, shining brightly, approached him.

99. As he sat, his aim accomplished by the rejection of sin,
and the excellent dharma he had seen as his best companion,

simply ‘ looking ’, to mean ‘ looking at the tree ’ ; this is s0 odd a construction
that T hesitate to follow.

95. ° Principle of causation ’, possibly idampratyayatd.

97. Cand T agree in the meaning of this verse, the second pdde of which
may have run, samdvavddam prati niscayarm yayau. The intention evidently
is to remove from the Buddha the reproach of having decided not to preach
the Law for the good of the world ; the heavenly visitants do not change his
resolution as in the parallel accounts such as Majjhima, I, 168, and Mhv.,
111, 3144F., but merely strengthen it by their encouragement.

98. That Indra accompanies Brahma is a form of the legend current
only among the Mahasanghikas (Mhv., ITI, 315), so far as we know at present,
but it' may well have been the original form in view of the condominium of
Indra and Brahma in the older teaching (J. Przylusk: Le Bouddhisme, 34).
C omits all mention of Indra.

99, The translation of the second line follows W and recalls vyavasiya-
dvitiya of xii. 115.
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they lauded him in all reverence and addressed these words to
him for the good of the world :—

100. < Ah! Does not the world deserve such good fortune
that your mind should feel compassion for the creatures ! In
the world there exist beings of varied capacity, some with great
passion, some with little passion.

101. O sage, having yourself crossed beyond the ocean of
existence, rescue the world which is drowning in suffering, and,
like a great merchant his wealth, bestow your excellencies on
others also.

102. There are some people here who, knowing what is
to their advantage in this world and the hereafter, act only for
their own good. But it is hard to find in this world or in heaven
one who will be active for the good of the world.”

103. After thus addressing the great seer, they returned
to the celestial sphere by the way they had come. After the
sage also had pondered on that speech, the decision grew strong
in him for the liberation of the world.

104. At the time for the alms-round the gods of the four
quarters presented the seer with begging-bowls; Gautama,
accepting the four, turned them into one for the sake of his
dharma.

105., Then at that time two merchants of a passing cara-
van, being instigated thereto by a friendly deity, joyfully did
obeisance to the seer with exalted minds and were the first to
give him alms.

100. The translation of the first hemistich is speculative, following C’s
line of thought.

101. ‘Great merchant’, legs-kyi dbad-phyug, evidently &regthin. The
third pdda is two syllables in excess ; I omit thob-nas, which appears to be an
interpolation.

102. W translates differently, missing the antithesis ; for a more elaborate
treatment of the ides see S., xviii. 55-56.

106. It is not clear from T whether it is the Buddha or the merchants
who were exalted in mind ; C gives no help and W takes the former alternative.
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106. The sage reflected that Arada and Udraka Ramaputra
were the two who had minds capable of acoepting the dharma,
but, when he saw that both had gone to heaven, his thoughts
turned to the five mendicants.

107. Then, wishing to preach tranquillity in order to
dispel the darkness of ignorance, as the rising sun the darkness,
Gautama proceeded to the blessed city, which was beloved of
Bhimaratha, and whose various forests are ornamented by the
Varapasi.

108. Then the sage, whose eye was like a bull’s, whose
gait like a rutting elephant’s, desired to go to the land of Kasi,
in order to convert the world, and turning his entire body like
an elephant, he fixed his unwinking eyes on the bodhs tree.

107. For Varanasi c¢p. xv. 14, as translated by W, and §., iii. 10, and
for the second pdda ib., 16. Bhimaratha occurs in the genealogies as one of
the kings of Kasi, and T's ambiguous expression may possibly imnply that the
town was founded by him. It does not support the more natural alternative
of reading Bhaimarathi, i.e. Divodasa, whom legend associates ospecially with
the restoration of Benares. There may be a second meaning, a reference to
Siva, the special deity of Benares; his chariot, made by Vi§vakarman, is
described in the Tripurakhydna, M Bh., viii, a story referred to at B., xxiii. 32.

16
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améu, vi. 57 n.

amséuka, iv. 33 ; vi. 57.

Akanigtha, v. 47.

akusalamiila, xli.

akrama, v. 36.

Akgamala, iv. 77.

Agastya, iv. 73 ; ix. 9 n., 26.

Agmni, liii ; i. 16 n., 61. See asitagati,
dvija.

agnihotra, vii. 33.

angarakarsi, xi. 30.

Angiras, i. 41 ; iv. 74 n.

Aja, viii. 79.

ajira, vii. 2 ; viii. 80 ; x, 10.

ajiia, 1x ; xii. 80, 81.

ajiidna, Ix ; xi1. 23, 73, 81.

atrpta, v. 38.

Atri, i. 43.

adrsya, ix. 43.

adruta, ix. 72.

adhydtma, xii. 63.

Ananga, liv.

anaya, li ; ii, 41 n.,, 43.

Anaranya, ii. 15.

anarha, x. 24.

anarys, vii. 35 ; ix. 69,

anaerava, v. 10,

aniyata., xiii. 49.

anidvara, xiii. 46.

anupdya, xii. 24, 30.

anurodha, ix. 36.

anudainsa, vi. 12.

anrta, iv. 67, 92.

antaga, ii. 1.

antara, 1. 16.

Antideva, i. 52 ; ix. 20, 70.

Andhaka, xi. 31.

andhatamisra, xii. 36.

anyaya, X. 6.

anyubja, i. 14.

anvakgam, iv, 51.

apatu, xii. 87.

apasnita, viii. 7.

apratibuddha, xii. 21,

aprabuddha, xii. 40.

apravrtta, ii. 44.

Apsaras, i. 89; ii. 30; iii. 20, 65 ;
iv. 11, 20, 28, 78 ; v. 45 ; viil. 64 ;
xiv. 37, 40. [

abhava, ix. 58.

abhagin, 1xvii ; viii. 54, 67.

abhitah, xi. 27.

Abhidharmakoéa, xli.

abhidhana,ii. 26 ; iii. 3.

abhimana, ix. 50 ; xii. 32 n.

abhigvanga, xii. 31.

abhisamplava, xii. 24, 28,

abhisambhava, xii. 24 n.

abhyavapata, xii. 24, 32.

abhyuksana, xlv ; xii. 30.

abhyucita, viii. 57.

Ambariga, ix. 69.

ayastunda, xiv. 14.

arajasks, ii. 5,
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Arati, xiii. 3.

Arada, vii. 54 ; ix. 6 ; xi. 69 ; xii. 1,
11, 15, 45, 83 ; xiv. 106.

aruna, v. 87 ; xiii. 21.

Arjuna, xlvii. See Pandava.

arthavat, iii. 56.

Arthaédastra, xvi ; li.

aryaputra, Ixx ; viii. 34.

Alakadhipa, iii. 65.

av, xi. 70.

avapta, v. 76.

avi, x. 15.

avidyd, 1x ; xii. 33, 37.

avidega, xii. 24, 29.

avyakta, lviii ; xii. 18, 22, 40.

adakya, i. 1 n.

adubha, ix. 58, 75 ; xi. 7 ; xiv. 18.

Adoka, xvii; xx; xxxix; Ixxxvii;
v. 86 n.

Asokavadana, xvii.

asmakutta, vit. 16 n.

ASdvin, vii. 7.

Asanga, xxix ; xxxviii.

asamjfiasamjiaimaka, xii. 85.

asarnjiiitva, xii. 87,

asamjfiin, xii. 86.

Asita, i. 49, 62, 80 ; ii. 25 ; viii. 84.

asitagati, v. 79.

agipattravana, xiv. 15.

Asura, xi. 32.

asti, Ixviii ; lxxv ; ix. 6.

asmi, Ixix ; i. 67.

abamkara, xii. 18, 21 n., 24, 26, 76.

Ahalya, iv. 72.

akagéa, xii. 61, 62.

akirmcanys, xii. 63, 85.

agama, iv. 83 ; vii. 14 ; ix. 76 ; xiii. 49.
agranthana, v, 60.

Angirasa, ii. 36 ; ix. 10.
ajavarmjavata, xxx ; xii. 41.

atapa, xiii. 43.

atarjana, xiii. 17.

dtman, Ix ; ix. 61, 64; xii. 20, 62,
63, 71, 74, 81, 84, 114.

atmabhiva, v. 42.

atmavat, viii. 66.

Atreya, xv ;i. 43.

adara, xii. 102.

Aditya, i. 57 (°patha) ; ii. 16 ; x. 23.

Ananda, xxx ; xxxix.

anusams#, vi. 12 n.

apta, ix. 76.

Abhasvara, xii. 53.

amukha, xxx.

ayatana, xi. 27, 68 n.

ayusmat, Ixii ; iii. 33.

arambha, see nirarambha.

arat, vi, 62.

arcika, ii. 51.

arya, viii. 84; ix. 76 n.; xi. 70;
xiii. 63, 64. See anirya.

Aryadeva, xxix.

Aryasiira, see Sira.

arsa, i. 79.

alaksya, Ixxvi ; iv. 33.

alaya, ix. 79.

Aviksita Marutta, iv. 74 n.

ddaya, i1i. 34.

adraya, ii. 29: xiii. 18:
See nirdéraya.

asu, Ixxvi; vi. 64.

Asidha, ix. 20.

asangakastha, xi. 45.

Asuri, xii. 21 n.

asrava, xliv ; v. 10 n.

xiii. 71,

i, ati+4, viii. 83 ; ix. 71. adhi+, ix. 4.
pard4, iv. 99; vii. 31; 'ix. 14,
xi. 4 ; xii. 17.

Tksviaku, i. 1, 44 ; vii. 6 ; ix. 4; xii.
1; xiv. 92.

idamhpratyayata, xiv. 95 n.

Indra, xxvii; xxviii; Hii; i. 2, 10;
v. 22, 45; vii. 3, 43; wviil. 79;
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ix. 5; xi. 70; xiv. 98n. See
Deva, Puramdara, Maghavat,
Marutvat, Mahendra, Lekharsa-
bha, Vajrabahu, Valabhid, Va-
sava, Sa.kra,, Sa,cipa,ti, éatakratu,
Sahasraksa.

ieika, xii. 64.

iks, ava+4, v. 22,
Iévara, liv; Iv; ix. 63.
ih, sam+, xii. 33.

Ugrayudha, xi. 18.
ucitadarsitva, vi. 37.
Ujjvaladatta, Ixxx : viii. 13 n.
udurdja, vi. 65.

Utathya, iv. 74. .
Udayin, lii ; iv. 8, 24, 62,
Udraka, xii. 84, 85, 88 ; xiv. 106.
upapatti, ix. 56.

Upasunda, xi. 32.

upadana, xiv. 58 n., 59 n.
Upali, xxxix.

ubja, i. 14 n.

uraga, i. 19.

Urvadi, ix. 9 n. ; xi. 15.
ulbanam, v. 59.

Rtusambhara, Ixxxi.
Rsyasdrnga, iv. 19.

Ekottaragama, xxvii.

Aida, xi. 15 ; xiii. 12.
Aurva, i. 10.
Aufva,éeya., xlv ; ix. 9.

Ka, ii. 51.

Kakgivat, i. 10.
kanthasiitra, lii ; v. 58.
kadangara, xiii. 40, 71,

221

Kanthaka, xxxix; v. 3, 68, 78 n. ;
vi. 53, 55, 67 ; viii. 3, 17, 19, 32,
38, 43, 73, 75.

Kapifijalada, iv. 77.

Kapila, xii. 21.

Kapilavastu, xxxviii ; vi. 30, 51.

Kapildhvaya (pura), i. 89; v. 84;
viii. 5.

karila, iii. 20.

Karalajanaka, iv. 80 ; xiii. 5 n.

karkasa, ii. 32.

karnika, viii. 22 n.

karman, Ix; ii. 56; xii. 23, 73;
xiv. 10, 16, 19, 20, 29.

karmabhava, xiv. 55 n.

karminta, vii. 33.

kal, iv. 11.

kalusa, m. (?), ii. 16.

Kalpanamanditika, xvi;  xxii;
XXXVi.

kalara, iii. 20 n.

Kavindravacanasamuccaya, XX ;
XXiii.

kama, xi. 9ff.

Kama, liv; iv. 4; xiii. 11 n. See
Puspaketu, Manmatha.

Kimadeva (Mara), i. 2"; xiii. 2.

kimaguna, v. 15 ; xi. 36 n.

kamasukha, i. 76.

Kamasatra, lii.

Kala, xii. 1]16.

Kalama, xii. 2.

Kalidasa, xvi: liv; Ixvi; lxxv;
Ixxviii; Ixxx; Ixxxi; Ixxxiv;
Ixxxix ; xcv.

Kali, iv. 76.

Kavyamimamsd, Ixxix ; viii. 25 n.

Kivydadarsa, Ixiii.

Kaéi, xiv. 108.

Kisisundari, iv. 16.

Kasyapa, xxvii ; xxix.

kiladri, i. 21 n.
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kilita, i, 21, °

kuc, ni+4, iv. 14,

Kunthadhina, Kundadhéana,
Kundopadhaniyaka, xxviii.

kutihala, adj. (%), v. 31.

Kubera, liii; iv. 10. See Alaka-
dhipa, Dravinapati, Dravinendra,
Dhanada, Vaisravana.

Kumaérajiva, xxiii ; xxx.

Kumaralata, xxii ; xxvi.

Kumudvati, xlvii ; xiii. 11 n.

Kuru, xlvii ; xi. 31 : (Uttara) iv. 10.

kuéala, xi. 9.

kusalamiila, xlii ; ii. 56 n.

Kusika, i. 44.

kiabars, iii. 60.

krtin, xii. 47.

kréana, ii. 36.

Krsna, xlvii ; liv ; Ixxix. See Sauri.

klp, pari+, xii. 61, 75, 76.

ketu, v. 3.

Kairataka, iii. 12.

Kailasa, ii. 30 ; x. 41.

kostha, vii. 33.

Kosalasamyutta, xxxix.

Kaukulika, xxxv ; xliii.

Kaautilya, xvi; li.

Kaurava, iv. 79.

krama, v. 36 n., 37.

krimi, v. 5.

Kgirasvamin, 1xxx.

kgetra, xii. 20. ‘

kgetrajiia, Ix ; xii. 20, 41, 64, 69, 70,
80.

khalina, v. 3, 72.
khela (or, kheda), vii. 36.

Qangd, xlvii ; ix. 25 ; x. 1.

ganda, v. 53 n.

Gandistotra, xxii; xeciil.  See
Addenda.

gati, 1. 15: zxiv; xi. 68 n. See
durgati.

gam, <4, xii, 38, 116. samud+, i.
14 ; viii. 52. wvinis<, Ixxii ; v. 67.
pari4, v. 78, prati+, xii. 83.

Gaya, xii. 89. :

Garuda, liv; lxxix; vi. 5 n. See
Garutmat, Tarkgya.

Garutmat, xiii. 54.

garbha, v. 44,

garvita, vii. 50 ; viii, 57.

Gavampati, Xxxix.

Gadhin, i. 44.

Girivraja, xi. 73.

gil, nis<-, xiii, 44.

guna, iii. 57 ; v. 65 ; xi. 36 ; xii. 78,
79 : lvii-1x ; xii. 77 n. See kdma-
guna, nirguna, nairgunya.

gunin, xii. 78, 79.

Guru (Buddha), i. 27.

goputraka (?), ii. 22.

goriipaka, ii. 22 n.

Gautama, iv. 16: iv. 17: iv. 72:
xiv. 104, 107.

Gautami, viii. 24, 51. See Devi.

graha, xii. 84. -

ghrna, ix. 42. See saghrna.
Ghrtéci, xlix ; iv. 20.

cak, v. 81.

cakracara, vii. 3 n.

cakradhara, vii. 3.

cakravartin, xxxix ; i. 34 ; viii. 84.

cakriya, xiv. 5 n.

caksgus (divya), xiv. 7, 8.

cafic, viii. 19 n. vi+,i. 61.

Candrakirti, xxix ; xxx.

Caraka, xv; Ivi; lix; i. 43 n.; xii.
23 n.,24n.

caraka, vii. 3 n,
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Chnakyardjanitifdstra, lxxix; iv.
87 n.

Citrayudha, xiii. 2.

Caitraratha, i. 6 ; iv. 78 ; xiv. 41.

Cyavana, i. 43.

cyu, i. 11 ; xiv. 50 n.

Chands, Chandaka, v. 68 ; vi. 4, 14,
25, 42, 43, 56, 65 ; vii. 1; viii. 9,
23, 32, 42, 73.

chid (katham), ix. 3.

Jangha, iv. 17.

Janaka, i. 45 ; ix. 20; xii. 67. See
Karalajanaka.

janani, ii. 34.

janibhi, vi. 9.

jantu, xii. 23.

Jayanta, liit ; v. 27 n. ; ix. 5, 12,

jalagama, viii. 56.

Jatakamala, xxxvi ; xxxvii.

jala,i. 60.

jugupsa, vi+4, Ixviii ; v. 12, 13.

Juhvati, iv. 75 n.

jrmbh, iv. 6 ; v. 59 ; xiii. 30.

Jetayana, xI.

Jaigisavya, Ixi ; xii. 67.

jila, 1x ; xii. 80.

jfia, vi+4, xii. 10.

tattva, vii. 55 ; xii. 65.
Tattvasiddhi, xxxi.
tatrabhavat, Ixii ; ix. 37.
tathagata, i. 20.

tanu, ’fi' 71.

tanmatra, 1x ; xii. 18 n.
tapoda, x. 2.

tamas, lviii ; xii. 33, 34, 77 n.
tada, i. 74.

tdmisra, xii. 33, 36.
Tarksya, vi. 5.

tala, i. 74 n.

tirtha, vii. 31, 40, ,
Tugita, XXXix.

Trs, xiii. 3.

trend, 1x ; xii. 23, 73.

Dandaka, xi. 31.

Dandin, Ixiii ; Ixxxii.

dantolukhalika, vii. 16 n.

Darpa, xiii. 3.

darsana, i. 24 ; xii. 13.

Dadaratha, viii. 81. See Aja.

diaksinya, iv. 67 n., 69, 70, 71, 92.

Dagarathi, viii. 8.

diva, viii. 13.

Divodasa, xiv. 107 n.

divaukas,i. 18 ; v. 20, 86 ; vi. 58, 60 ;
viii, 48 ; xii. 121.

Divyavadana, xxv ; Xxviii.

Dirghatapas, iv. 18.

durgati, xi. 21 ; xiv. 10.

Durghatavrtti, Ixxx ; viii. 13 n.

Deva (Indra), iii. 12,

Devadatta, x1.

Devi, i. 61 : (Gautami) vi. 32 ; ix.
26 : (YaSodhara) vi. 33.

daisika, xiii. 62.

doga (dvesa), ii. 39; y. 18: (kleSa)
xii. 34 n., 75. .

dosato gam, viii. 49.

Dyumatsena, ix. 70 n.

Dravinapati, v. 85.

Dravinendra, v. 45.

dravya, xi. 36.

druta, see adruta.

Drumas, ix. 20, 70,

drumabja, v. 3.

dvandva, xi. 43. See nirdvandva.

dvija, xi. 71.

dvesa, xlii. See dosa.

Dhanada, i. 89.
Dharmakirti, xxii,
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Dharmagupta, x&viii.

dharmapida, ix. 40.

dharmarija, i. 75.

dhi, ni4, x. 13. anuvi+, vii. 58.

dhaitn, iii. 42 : (pafica) xii. 114.

Dhitupédtha, Ixviii;i.41n.;iv. 6 n.;
v. 81 n.

dhaman, xlv ; xiii. 68.

dhignya, iv. 102 ; viii. 40 ; ix. 2.

dhrti, vi. 65,

dhyana, xliii; i. 77 ; xii. 105, 106 ;
xiv. 1, 2: (prathama) v. 10 ; xii.
49, 50 : (dvitiya) xii. 52 : (trtiya)
xii. 54 : (caturtha) xii. 56, 58, 60.

Dhruva, ix. 20 ; x. 41 n.

dhruva, viii. 35 n.

Nagari, xii. 89.

Naghusa, xi. 14 n.

Nanda, xxvii; xxx: xcii. See
Sundarananda.

Nandana, iii. 64.

Nandabala, xii. 109.

Nalakibara, 1.
endra.

navagraha, vii. 46.

Nahuga, xi. 14, 16.

nakaprstha, x. 39.

Naga, xiii. 30.

Nagarjuna, xxix-xxx; xxxviii. See
Addenda.

nianabhava, vi. 43.

nanyakarya, xi. 17.

nibhi, xlv ; xiii. 68.

nama, Ixxvi ; iv. 29 ; xiii. 35.

Nihusa, ii. 11.

Nidanakatha, x1.

Nimi Videha, xiii. 5 n.

nimitta, ix. 64.

niyati, liv; ix. 65 n.

nirarambha, vi. 52.

nirdsraya, viii, 23.

89. See Dravin-

nirudvigna, iv. 56 n., 58.
nirguna, xii. 77.
nirdvandva, xii. 47.
nirvahaka, ix. 38.
nivrtti, vii. 48 ; ix. 63.
nigpesavat, i. 14.
nihradavat, iii. 60.

ni, abhi+4, ii. 3.

niti, li ; lii ; iv. 62.
Nairafijans, xii. 90, 108,
nairgunya, xii. 77.
nyiya, see anyiya and nydyavid.
nyayavid, x. 20.
Nydiyasiitra, 1v.

pac, vi4, xiv. 16.

Paficagatidipani, xxiii.

paficaparva, xii. 33, 37.

Paficadikha, Ixii; xii. 21 n,, 23 n.,
53 n., 67 n.

patu, see apatu.

pattralekha, v. 53.

Padma, ii. 3.

Padmapurana, xIvii.

Padmagri, iv. 36.

Padmasanda, iii. 63.

Padma, i. 2.

Padhanasutta, xI ; xiii. 3 n., 19 n.

parapratyaya, Xxxiv ; ix. 74.

Paramartha, xxxi ; xxxv.

pardparajfia, xiv. 85 n.

Parasara, iv. 76 : (Paficagikha) xii.
67.

parikalpa, v. 65 n.

parinirvins, v. 25. "

paripaksa, xiii. 72.

parihira, iv. 67.

parihérika, xc ; xi. 71 n.

parusa, v. 87.

pavanapatha, i. 80.

pavitra, vii. 4,

P, ni, ii. 54.
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pamsukridita, iii. 31 n.

Pinini, xvii ; Ixvii ; Ixxvii.

Pindava, x. 14, 17 : x. 17.

Pandu, xlvii ; iv. 79.

Parasari, Ixii.

parijata, ix. 12.

piriplava, viii. §1. -

Parvati, i. 61 n. See Devl, Sai-
lendraputri.

Paréva, xxiv.

pitr, xiv. 27. See preta.

putri, 'ii. 22.

punarbhava, ix. 55.

punarbhiva, iii. 25.

Punarvasu, ix. 11.

Puramdara, iv. 72; ix. 45 ; xiii. 37.

Puriiravas, see Aida.

Pugpaketu, iii. 24 : (Mara) xiii. 72.

Pugpasara, xiii. 2.

Pugya, xxix ; liv;i. 9; ii. 36 n.

Pirnabhadra, Ixxx.

pirvatama, Ixix ; xiii. 10.

Piirvamimarmsasitra, lv.

prthagjana, ix, 78 ; xiii. 63 n.

Prthu, i. 10.

protha, lxviii; ii. 32 ;,iil. 6; v. 67;
viii. 56 ; x. 2, 39.

prakrti, lvii-Ix ; iii. 28; v. 65 ; ix. 57 ;
xii. 17, 18, 29, 70.

Prajapati, viii. 78 : xii. 21. See Ka.

prajiia, xliii; i. 71 ; xii. 58.

pratipatti, ii. 24.

pratibuddha, xii. 40.

pratibuddhi, xii. 21.

pratiyatana, v. 58.

pratiyoga, iv. 41.

pratisarhkhyéna, xliii.

pratityasamutpada, xiv. 52 n.

pratoli, v. 82.

pratyaya, xii. 72, 73 ; xiv. 60 n.

pramiéda, v. 65.

pravrtta, see apravrita.

pravrtti, vii. 22, 23,°48 ; ix. 56, 57,
63 ; xi. 63 ; xiv. 56 n.

prasavadharman, xii. 70.

Prasenajit, xxxix.

prag eva, Ixviii ; iv. 10, 81 ; xi. 7.

prathamakalpika, ii. 49.

Priti, xiii. 3.

priti, v. 11 ; xii. 52, 54, 111.

preta, viii, 80; xiv. 10 n., 27 n.,
91 n.

proksana, xlv ; xii. 30.

Balarama, xlvii ; liv; ix. 69 n.

Bali, ix. 20 ; xi. 12.

Balivajra, ix. 20 n.

Bsahusrutika, xxx—-xxxv.

Bana, Ixxxii ; Ixxxvi.

Bihu, ix. 20 n.

Bahusrutiya, xxxiii.

Bimbisara, xxxix; xcii; x. 17 n.,
22 n.,25n., 41l n.; xi. 72 n. See
Srenya..

bijadharman, xii. 70.

Buddha, xiv. 83, 87 : (atita) i. 19;

* v.20.

Buddhaghosa, xxxviii.

buddhi, 1x ; xii. 18, 87.*

Budha, iv. 75.

Brhatphala, xii. 58.

Brhadratha, x. 17 n. ; xi. 2'n.

Brhaspaiti, 1 ; i. 41 ; ii. 36 n. ; iv. 74,
75 ; vii. 43 ; ix. 12. See Angirasa.

bodhisattva, ii. 56 ; ix. 30; x. 18;
xii. 88.

brahmacarya, xii. 42, 44.

Brahman, m., xxvii; xxviii; xiv.
98 n. See Dhruva, Svayambhii.

brahman, n,, i. 50 ; xii. 42, 65.

Brahmaloka, xii. 51 ; xiv. 44 n.

Bhagavadgitd, xxxviii ; xlvi.
Bhadrajit, xxviii.



226 ACTS OF THE BUDDHA

Bharadvija, ive 74.
Bhartrhari, 1xxx ; Ixxxii.
Bhava,i. 88.

bhava, i. 15; vii. 44 ; ix. 58, 64

xi. 67, 68 ; xii, 100 ; xiii. 8.
bhavya, i. 15 ; ii. 25.
Bhamaha, Ixxxii ; Ixxxviii ; xeiii.
Bhiratiyandtyaéistra, Ixii.
Bharavi, Ixxxii.

Bhargava, vi. 1: ix. 2, 3: (Para-

furama) ix. 25.
bhava, Iviii-lix.
bhavana, xliii.
Bhasa, xvi ; Ixxx.

bhiksu, des. of bhaj (?), Ixx ; iv. 17 :

v. 16: (pafica) xii. 91, 92, 114;
xiv. 106.

Bhimaratha, xiv. 107.

Bhisma, xlvii ;ix. 25; xi. 18.

bhuj, vi4, v. 52.

bhuj, nis+, xxx; iv. 47.

bhiita, ix. 60 ; xii. 18.

Bhiitagana, i. 24.

bhiitdtman, xii. 21 n,

Bhrgu, i. 41.

bhaiksdlka, x. 23 ; xii. 46 ; xiii. 10.

bhoga, xi. 3611,

Bhojaprabandha, Ixxix ; iv. 59 n.

Magadha, x. 10, 41 ; xi. 1.
Maghavat, i. 87 ; v. 27.
mandala, ii. 3 ; v. 23.
mati, v. 30.

mada, i. 76 ; v. 14.

Manu, ii. 16 ; viii. 78.
manoratha, xi. 62.
Manthéla, iv. 17.
Mandara, vi. 13.
Mandakini, xiv. 41.
Manmatha, iv. 101,
Mamati, iv. 74.
mamatva, vi. 48,

Marut, liii ; iv. 74 n. ; v. 27.

Marutta, iv. 74 n.

Marutvat, iv. 27 n.; viii. 13 ; x. 3 n.

Mahadeva, xxxiv.

Mahaparinirvanasiitra, x1.

Mahabharata, xlvi-xlvii.

mahdmoha, xii. 33, 34, 35.

Mahasanghika, xxviii-xxxvi; ii.
36 n. ; xiv. 98 n,

Mahasudarsa, viii. 62.

Mahendra, viii. 64 ; ix. 10 ; xi.'16.

Magha, Ixxxii ; xciii.

Matangi, iv. 77.

Maitrceta, xiv; xxvi; xxxvi; xii
115 n.

Midri, iv. 79.

Miadhyamika, XxiX-xxx ; XXXV.

Mandhatr,i. 10 ; x. 31 ; xi. 13.

Miya, xxvii ; xxviil ; xxxix ;1. 2,5 ;
ii. 18 : (goddess) i. 2.

Maydavati, xiil. 11 n,

Mara, x1; xiii. 1, 2, 8, 14, 15, 18, 28,
30, 31, 32, 33, 34, 55, 56, 57, 69,
70 : xiv. 1, 93. See Kamadeva,
Citrayudha, Pugpaketu, Puspa-
Sara,

Maruti, iv. 74.’

miti, i. 81.

muge, adhi4-, 1. 30 n. ; xii. 61.

mufija, xii. 64.

mrgacarin, vii. 5.

Mekhala, xi. 31.

Meghakali, xiii. 49 n.

Menaka, xlix ;iv. 20 n.

Meru, 1. 36, 37 ; v. 37, 43 : xiii. 41, 57.

maitrivihara, xiii. 42. .

Maithila, xi. 31 (v. 1.).

moha, xlii ; xii. 33, 34.

Maudgalyayana, xix ; xxviii.

Yaksa, 1. 17; v, 81.
yadrecha, iii. 28.
Yamuni, iv. 76 ; xii. 110.
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Yay&ti, ii. 11 ; iv. 78.

Yadodhard, lv; xc; ii. 26, 46;
viii. 31, 60, 71. See Devi.

Yadomitra, xxvi.

Yaéodhara, vi. 34.

yuga, vii. 3.

yuj, vi+, iv. 13.

yudh, viii. 16.

yoktra, yoktraka, v. 55 ; viii. 22.

yoga, xxxix-xlii; Ix-Ixii; i. 45;
ii, 45 ; xii. 105.

Yogéadara, xxxv ; xliii.

raktambara, xiii. 24.

rajas, lviii; v. 16 n.; vii. 53 n.;
xti. 77 n. ; xiv. 51 n.

rafij, ii. 29.

Rati, xiii. 3 n., 17 n.

Rantideva, i. 52 n.

rasf, v.'5. .

rasdntara, 1xii ; iii. 51.

rahah, iii. 17.

rahasya, iv. 31.

raga, xlii.

Riaghava, vi. 36.

Rajagrha, x. 1, 9; xi. 2 n. See
Girivraja.

rajasastra, 1i; i. 41,

Rajasekhara, Ixxix ; Ixxxii.

Rama, xlviiiff. ; viii. 81 ; ix. 9, 25,
69 n. See Disarathi, Raghava.
Rama (Parasu®), ix. 25, 69(2), 77(?).
Ramayana, xlvii-l; lxxvii; Ixxxiiff.

Rayamuvkuta, 1xxx ; viii. 13 n.

Rahuy, ii. 46 ; ix. 28.

Rahula, ii. 46 ; viii. 67 ; ix. 28. See
Yasodhara.

rudh, anu+4-, vii. 36.

ruk, sami+, iv. 24,

ripa, xii. 60, 78.

Rohini, iv. 73.

Laksmi, x. 9. »
langh, vi+, xi. 28.
ladita, iv. 25.

laja, iii. 9 n.

linga, ix. 18 ; xii. 46.
Lumbini, i. 6.
Lekharsabha, vii. 8.
Lopamudra, iv. 73.

vaficita, ii. 31.

Vajrabahu, ix. 20 ; x. 41 n.

Vajrasici, xxii.

Varanasi, xiv. 107.

varcas, viii. 68.

Valabhid, x. 41.

vallabha, viii. 64.

vag, c8., Xii. 42.

Vagistha, xlv ; xlix ;1. 42,52 ;iv. 77 ;
ix. 70. See Aurvadeya.

Vasu, xxix : vii. 7.

Vasubandhu, xxv; xxvi; xxxii;
xxxviii ; xli.

Vasumitra, xxxi ; Xxxiii.

vah, ud+4, ix. 28. mnis4, cs., viii.

* 40 ; see mirvihaka.

v, iv. 4.

vatapana, iii. 20 n.  »

vatayédna, iii. 20.

vada, xii. 19.

Vamadeva, xlix ; ix. 9.

Vargaganya, xlvi ; lvi; xii. 33 n.

Valmiki, xIvii ;i. 43.

Vasava, Xiii. 9.

vasavrksa, vi. 46.

vikéra, Ivii ; v. 65 ; xii. 17, 19, 70.

vikrsta, v. 4.

vikrama, v. 32 ; ix. 66 ; x. 25.

vikriya, iii. 28.

vigddha, viii. 31, 76.

vicdra, v. 10 ; xii. 49 n.

vicitta, xiii. 12.

vij, sam+, iii. 4, 34, 35,
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Vijfidnavida, xXix ; xxxV.
vitanka, viii. 37.

vitarka, v. 10; xii. 49, 52.
vitta, ix. 21.

Videha, ix. 20 ; xiii. 5.

vidhi, Iv ; viii. 85 ;ix. 66, 67.
vinivytti, xi. 63.

Vindhya, xiii. 38.
Vindhyakostha, vii. 54.
Vindhyavisin, vii. 54 n.
vipratyaya, xii. 24, 25.
vipravasa, vi, 59.

Vibhigd, xv ; xxiv ; xli.
Vibhrama, xiii. 3.

Vibhraja, iv. 28.

vimana, ii. 29 ; iii. 64.
vivarna, vi. 66.

Vivasvat, iv. 28 ; vii. 32 ; viii. 78.
viveka, v. 11 ; xii. 49.
visigta, 1. 19.

videsa, xii. 53, 55, 60, 62, 74, 84.

See avisesa.
Vidvici, iv. 78.

Vidvimitra, xlix; iv. 20. See

Gadhin.
visakta, ix. 19.
visama, ii. 34°
vigsaya, i. 85.
Visnu, liv.
vispanda, xiv. 21.

vrt, pari+, xii. 16 n. pra+, iv. 38.

Vrtra, viii. 13 ; xi. 14,
vrddhi, i. 84, 89.

vrdh, vi+4, v. 61,

Vreni, xi. 31.

Veda, xlv ;i. 42; ii. 37.
vedaka, xxxiii.

vedapi, xiv. 62 n.
veraya, pra-, viii. 52.
Vaibhréja, iv. 28 n. : ix. 20.
Vaisali, liv ; xi. 73 n.
Vaiéesika, xvii ; lv ; lvii.

Vaisravana, i. 3. See Kubera.
Vaiévamtara aérama, xi. 73.
vyakta, xii. 22, 40,

Vy#sa,i. 42 ; iv. 16.

fams, &4, v. 85.

Sakti, i. 42 n.

Sakra, i. 58 ; vi. 62 ;ix. 12; x. 19 ;
xi. 13.

Saci, i. 2 ii. 27.

Sacipati, viii. 73.

éatakratu, xi. 14.

Sa.t&paﬁcaéatka, xiv,

Satapathabrihmana, xlv.

Santanu, xlvii ; xiii. 12.

Sambhu, xiii. 16.

§aririn, xii. 79.

gala, xiii. 18.

Sakya, i. 1, 58 ; viii. 8 ; ix. 11.

Sakyanarendra, Sz‘tkya,r&ja,, Sékyﬁ-
dhipati, Sakyevara, i. 49, 88;
i, 25; v. 1, 36; vi. 60; ix. 24 ;
x. 11.

Sakyamuni, xiii. 14, 18, 43; xiv.
89.

Sakyarsabha, vii. 13 ; xiii. 28. ~

Sinba.nu, xiii. 12 n,

Santa, iv. 19.

sé.riputra,, xix ; xxvil ; xxXViii.

Sariputraprakarana, xiii ; xviiiff ;
Ixii ; Ixiv ; xii. 75 n.

galabhafijika, v. 52.

Salihotrasastra, lii ; v. 73 n.

Salva, ix. 20 n., 70.

Siksdsamuccaya, XXX. .

Sibi, xiv. 30.

Siva, liv; xiv. 107 n. See Bhava,
Sambhu, Sthanuvrata.

sivika, i. 86.

gila, xHhi ; Ixi;i. 71 ; vi. 65n. ; xi. 66 ;
xii. 46.

. Sivala, xxvii,
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Sukra, 1;i. 41 ; ix. 10.

Suddhadhivasa, i. 20; iii. 26, 56;
vi. 60 n. ; xiii. 31.

Suddhodana, xxxvitli;  Xxxix;
Ixxxvii;i.1. SeeSakyanarendra.

gubha, ix. 58, 75 ; xiv. 10.

Subhakrtsna, xii. 55.

Sﬁra,, 1. 45 : (Arya®) xxxvi.

Siirpaka, xlvii; xiii. 11. See
Addenda.

faila, x. 2.

Sailendraputri, xiii. 16.

Sa,iva,la,, xxvii.

Sauddhodani; ii. 46 ; iii. 40 ; xi. 1.

Sauri, i. 45.

graddha, xxv ; xxx ; xxxviii ; xii, 111,

graddhanusarin, xxxiv.

Sramana, v. 17.

Sravasti, liv ; xi. 2 n.

Sri,i. 3 n.; ii. 26; vi. 59 ; viii. 69;
xi. 16'n. See Padmaséri, Padma.

Srenya, x. 10, 16.

gresthin, xiv. 101 n.

Svetasvatara Upanisad, xiv; liv.

Sadgatikarikah, xxiii.
Saddaréanasamuccaya, 1xxix.

Sanmukha, i. 88.

samyojana, xi. 19.
samvid, vi. 65 n.
sarmvrt, vi. 65 n.
samvega, iii. 4 n., 36 ; iv. 90.
sarskara, xiv. 82 n.
Sagara, 1. 44.
saghyna, xi. 67.
samkalpa, v. 65.
samkhya, xii. 77.
ganga, xii. 24.
samgrahaka, iii. 27.
Samjaya, viii. 77.

samjiia, i. 51; v. 2 ; xi. 41; xii
85 n. ; xiii. 13.

sarhjiiasamjiia, xii. 86.

samjfiasarnjfiitva, xii. 85.

sarhjfita, xii. 87.

samjfiin, xii. 20, 86.

sattva, lviii; vii. 53; xii. 77 n.:
Ivi ; xii. 17, 23.

Satyasiddbi, xxxi.

Sanatkumara, lifi ; ii. 27 ; v. 27.

samdeha, xii. 24, 27.

Saptarsitara, i. 14.

samadhi, xliii; i. 3, 71; v. 11;
xii. 59, 105 ; xiii. 51, 68.

samprajanan, i. 11.

sammatta, iv. 56.

sarj, i. 41 n.

sarvagata, xi. 68.

Sarvarthasiddhba, ii. 17; wvii. 1.

Sarvananda, 1xxx.

Sarvastivadin, xxiv—-xxviii; xxxiii.

Sahasraksa, ii. 27.

sahiya, x. 26.

Saketa, xiv ; xvii ; xlvii.

Samkrti, i. 52 n.; ix. 70.

Samkhya, xxxix ; xlvi; lvi-Ix; vii.
53n., 54n.,55n,; ix..57 n,64n. ;
xii. 17f. n.

Samkhyakarikah, lvi-Ix.

sadharanatva, xi. 26.

sadhaya, 1xii.

sdnu, x. 41 n.

sapeksa, ix. 81.

Sarasvata, 1. 42.

Savitri, ix. 70 n.

gic, abhini4-, xxx ; xii, 37.

sitapuspa, i. 86.

Siddha, vii. 1 ; xiv. 87.

Sindhu, ii. 1 n.

sukha, v. 11; vii. 18, 26; xii. 50,
52, 55, 56, 57.

Sugata, xiv. 98.
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Sudaréana, xxwiii ; xxix,

sudedika, xiii. 62.

Sunda, xi. 32.

Sundarananda, xxix.

Sundari, xxx.

Suprahéra, xiii. 11 n.

Subhasgitawali, xxiii.

Subhiti, xxiii ; xxvi.

Sumantra, vi. 36.

Sumitra, vi. 36 (v. 1.).

Suvarnanisthivin, viii. 77.

Suvarnékslputra, xiii ; xviii.

siuksma (dharma), i. 58.

Siitralamkars, xxii ; xxxvi.

sunasi, xi. 31.

Senajit, ix. 20.

gotsuka, iii. 16.

Soma, iv. 73 ; xiii. 12.

Sautrantika, xxv.

Saundarananda,
xxxvi ; x1 ; xcii.

Skanda, liv; i. 61 n. See San-
mukha. ’

sthi, adhi+,

xvili-Xx; XXX;

x. 39. vyut+4, xii. 59.

Sthanuvrata, x. 3.

sprha, viii. 66 ; xii. 86 n,

smrti, xlii ; Ixxiii ; v. 20, 23 ; xii. 21
svah, Ixix ; viii. 43.

svata, vi. 10.

svabhava, lix-1x : ix. 58, 59, 62.
svabhavavada, liv.

Svayambhi, ii. 51 n. ; x. 2, 19.

svabhavika, ix. 58, 61.

Svayambhuva, ii. 51.

Harituraga, v. 87.
Harivarman, xxxi.
Harivarméa, xlvii.
Hariécandra, i. 1 n.
Haryanka, xi. 2.
Haryanga, xi. 2 n.
Haryaéva, xi. 2 n.
Harsa, xiii. 3, 17 n.
harsana, xiii. 17.
Himavat, iv. 27; v. 45; vii. 39;
viii. 36 ; ix. 78.
hetu, xxxiv ; xlii ; ii. 56 ; xii. 68.

ix. 69 n.



ADDENDA ET CORRIGENDA
Parr 1

Despite the great help rendered to me in proof-reading by Professor
Raghu Vira, there are a few misprints left in the text, in addition to the usual
casualties due to the breaking of type in printing. The following list is, it
is hoped, complete.

i. 24b, variants, read nags-tshal for nags-tsha.

i, 54a, read nrpenopanimantritah for “opamaniritah.
i. 89c, read °apsaro’vakirpam for °dpsaraso’vakirpar.
iv. 10c, read Kuberasyapt for Kuve®.

iv. 23d, read tu tah striyah for ta tu.

v. 37a, read Merugurur for °garur.

v. 8la, variants, read brgyan for brgyan.

vi. 1ba, read jardmarana® for metrical reasons.

vii. 19a, read dvipadendravatsah for dvipendra®.

vii. 37, read manusyavaryarn for “varya.

ix. 45d, read puramda® for puranda®.

x. 18d, variants, read miéshan for miuvhan.

xii. 46d, read °vistirpam for °vistirpa.

xii. 111a, read $raddhdvardhita® for sraddhd®.

xiii. 8a, variants, read °samstham for °samtham.

xiii. 180, variants, read thub-pahi for thub-pa-k.

Part I1

Introduction, p. xvii. Mr. K. P. Jauyaswal has edited and explained in
An Imperial History of India (Lahore, 1934) the fifty third chapter of the
Aryamadijusrimilakelpe, which gives the Buddhist version of the history of
India as current about the beginning of the Pala dynasty ; he holds that the
“kardkhyo yatih of the verse he numbers 940 (Trivandrum S.8. ed., p. 651)
8 Asvaghoga and that his time is given as that of king Buddhapaksa, whom
@ identifies with Kadphises I (p. 19) and whose name he would read as
Buddhayaksa. While this supports the date I think the most probable, the
svidence is not in my opinion usable. The textual constitution of the passage
‘n question remains uncertain, and, if it is accepted as it stands, I do not think
v is possible to avoid the identification of Buddhapaksa with Kanigka, that is,
he text merely gives the Buddhist legend already current in China three cen-
uries earlier.
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p. xxii. My view of the date of the Gandistotra is corroborated by the

evidence of the late Professor S. Lévi’s Sanskrit Texts from Bali (Gaekwad’ s‘
0. 8. no. 67), which contains on p. 49 under the heading of Buddhastava
verses 1 and 11 of this work. As the remaining Buddhist texts still extant

in Bali are from Tantric works, it seems likely that this text also is of more
or less the same epoch.

p. xxix. For Aévaghoga’s influence on Nagarjuna see now Ratndvali, iv.
46-49 (JRAS, 1936, 249), which is closely related in argument and wording
to B., xi, 3648,

p-Ixx. On the question of samdhi note that the MS. at B., xi. 24, 28,
and xiv. 31, shows arccha(n)i{ in place of drccha(n)lt prescribed by the
grammarians ; this is in accord with arti at S., x. 32, but the MSS. &f the
latter poem apparently indicate the use of the simple verb only (viii. 4, ix.
44, xvi. 51, xviii. 45) except at ix. 35, where the length of the vowel in the
first syllable cannot be determined.

Translation, p. 83, vi. 15, line 2. For  birth ’ read ‘old age’, in accord-
ance with the ogrrectlon in Part I above.

p. 180, not® on xiii. 11. It is probable that the figure on which Kama-
devaris standing in the Kushan terracotta plaque at Mathura, reproduced
in Ann. Bibl. Ind. Arch., 1X, plate IV d, is to be identified with Sﬁrpaka.
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