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INTRODUCTION

TEN years have elapsed since the first part of my
translation of Gaina Sdtras appeared. During that decen-
nium many and very important additions to our knowledge
of Gainism and its history have been made by a small
number of excellent scholars. The text of the canonical
books, together with good commentaries in Sanskrit and
Guzerati, has been made accessible in fair editions pub-
lished by native scholars in India. Critical editions of two
of them have been published by Professors Leumann?! and
Hoernle?; and the latter scholar has added a careful
translation and ample illustrations to his edition of the
text. A general survey of the whole Gaina literature has
been given by Professor Weber in his catalogue of the
Berlin Manuscripts® and in his learned treatise * on the
sacred literature of the Gainas. The development of Gaina
learning and science has been studied by Professor Leumann,
and some Gaina legends and their relations to those of the
Brahmans and Buddhists have been investigated by the
same scholar®. An important document for our knowledge
of the old history of the Svétimbara sect has been edited

! Das Aupapitika Sdtra, in the Abhandlungen fiir die Kunde des Morgen-
landes, vol. viii; and Dasavaikilika Sdtra und Niryukti, in the Journal of the
German Oriental Society, vol. xlvi.

* The Uvidsaga Dasfio: (in the Bibliotheca Indica), vol. i. Text and Com-
mentary, Calcutta, 1890 ; vol. ii. Translation, 1888.

* Berlin, 1888 and 1893.

* In the Indische Studien, vol. xvi, p. 211 ff., and xvii, p. 1 ff.; translated
in the Indian Antiquary and edited separately, Bombay, 1893.

5 In the Actes du VI Congrés International des Orientalistes, section Arienne,
p- 469 fl., in the 5th and 6th vols. of the Wiener Zeitschrift fiir die Kunde des
Morgenlandes, and in the 48th vol. of the Journal of the German Oriental
Society.
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by myself!, and the history of some of their Gakk/kas has
been made known from their lists of teachers by Hoernle
and Klatt. The last-named scholar, whom we have all but
lost by this time, has prepared a biographical dictionary of
all Gaina writers and historical persons, and he has issued
specimens of this great Onomasticon, while Hofrat Biihler
has written a detailed biography of the famous encyclo-
paedist Hémakandra 2. The same scholar has deciphered
the ancient inscriptions, and discussed the sculptures
excavated by Dr. Fiihrer at Mathurd 3, and the important
inscriptions at Sravaza Belgo/a have been edited by
Mr. Lewis Ricet; M. A. Barth has reviewed our know-
ledge of Gainism ? and likewise Biihler in a short paper ®.
Lastly Bhandarkar has given a most valuable sketch of the
whole of Gainism”. All these additions to our knowledge
of Gainism (and I have but mentioned the most remarkable
ones) have shed so much clear light on the whole subject
that little room is left now for mere guesswork, and the true
historical and philological method can be applied to all its
parts.  Still some of the principal problems require elucida-
tion, while the proffered solution of others is not accepted
by all scholars. I, therefore, gladly avail myself of this
opportunity to discuss some of the disputed points, for the
settling of which the works translated in this volume offer
valuable materials.

It is now admitted by all that Nitaputta (G#itriputra),
who is commonly called Mah4vira or Vardhaména, was
a contemporary of Buddha; and that the Nigan#as®

! The Parisishzaparvan by Hémakandra, Bibliotheca Indica.

? Denkschriften der philos.-histor. Classe der kaiserl. Akademie der Wissen-
schaften, vol. xxxvii, p. 171 ff.

3 Wiener Zeitschrift fir die Kunde des Morgenlandes, vols. ii and iii.
Epigraphia Indica, vols. i and ii.

¢ Bangalore, 1889.

3 The Religions of India. Bulletin des Religions de 1'Inde, 1889-94.

¢ Uber die indische Secte der Jaina. Wien, 1887.

7 Report for 1883-84.

* Nigantha is apparently the original form of the word, since it is thus
spelled in the Asbka inscription, in Pili, and occasionally by the Gainas,
though the phonetic laws of all three idioms would have given preference to
the form niggantha, the more frequent spelling in Gaina works.



INTRODUCTION. Xv

(Nirgranthas), now better known under the name of Gainas
or Arhatas, already existed as an important sect at the
time when the Buddhist church was being founded. But
it is still open to doubt whether the religion of the early
Nirgranthas was essentially the same as that taught in
the canonical and other books of the present Gainas, or
underwent a great change up to the time of the composition
of the Siddhanta. In order to come nearer the solution of
this question, it may be desirable to collect from the pub-
lished Buddhist works, as the oldest witnesses we can
summon, all available information about the Niganzias,
their doctrines and religious practices.

In the Anguttara Nik4ya, III, 74, a learned prince of the
Likkkavis of Vaisili, Abhaya !, gives the following account
of some Niganzka doctrines: ‘ The Niganzka Nitaputta,
sir, who knows and sees all things, who claims perfect
knowledge and faith (in the following terms): “walking
and standing, sleeping or waking, I am always possessed of
perfect knowledge and faith ;” teaches the annihilation by
austerities of the old Karman, and the prevention by in-
activity of new Karman. When Karman ceases, misery
ceases ; when misery ceases, perception ceases; when per-
ception ceases, every misery will come to an end. In this
way a man is saved by pure annihilation of sin (niggar4)
which is really effective.’

The Gaina counterpart to these tenets can be collected
from the UttarAdhyayana XXIX. °By austerities he cuts
off Karman,’ § 27. ‘By renouncing activity he obtains
inactivity; by ceasing to act he acquires no new Karman,
and destroys the Karman he had acquired before,” § 37.
The last stages in this process are fully described in §§ 71,

! There are apparently two persons of this name. The other Abhaya, a son
of king Srénika, was a patron of the Gainas, and is frequently mentioned in
their legends and in the canonical books. In the Magghima Nikiya 58
(Abhayakumira Sutta) it is related that the Nigasnska Nitaputta made him
engage in a disputation with Buddha. The question was so adroitly framed
that whether the answer was Yes or No, it involved Buddha in self-contradiction.
But the plan did not succeed, and Abhaya was converted by Buddha. There
is nothing in this account to elucidate the doctrines of Nétaputta.
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72. And again, in XXXII, v. 7, we read : ‘ Karman is the
root of birth and death, and birth and death they call
misery.” The nearly identical verses 34, 47, 60, 73, 86, 99
may be thus condensed: ‘But a man who is indifferent to
the object of the senses, and to the feelings of the mind
[this comes nearest to the Buddhist védana. perception], is
free from sorrows; though still in the Samsira, he is not
afflicted by that long succession of pains. just as the leaf of
the Lotus (is not moistened) by water.’

The above assertion that Nataputta claimed the possession
of perfect knowledge and faith, requires no further proof ;
for it is one of the fundamental dogmas of the Gainas.

Another piece of information about Nigazzka doctrines
may be gathered from the Mahédvagga VI, 31 (S. B. E,,
vol. xvii, p. 108 ff.) There a story is told of Siha?, the
general of the Likkkavis, who was a lay disciple of N4ta-
putta. He wanted to pay the Buddha a visit, but Néita-
putta tried to dissuade him from it, because the Nigant4as
held the Kriy4véida, while the Buddha taught the Akriya-
vada. Siha, however, setting his master’s prohibition at
nought, went to the Buddha on his own account, and was,
of course, converted by him. Now the statement that the
Nigant/tas embraced the Kriyivada is borne out by our
texts ; for in the Satrakritinga I, 12, 21, below, p. 319, it
is said that a perfect ascetic ‘is entitled to expound the
Kriydvida;’ and this doctrine is thus expressed in the
Akaranga Sotra I, 1, 1, 4 (part i, p. 2): ‘He believes
in soul, believes in the world, believes in reward, believes in
action (believed to be our own doing in such judgments
as these): “I did it;” “I shall cause another to do it;”
“I shall allow another to do it.”’’

Another lay disciple of Mahdvira, converted by the
Buddha, was Up4li. As narrated in the Magg/ima Nikdya
56, he ventured upon a dispute with him whether the sins
of the mind are heaviest, as the Buddha tcaches, or the

! The name Stha occurs in the Bhagavati (Calcutta edition, p. 1267, see
Hoemle, Uvdsaga Dasio Appendix, p. 10) as that of a disciple of Mahivira; but
as he was a monk, he cannot be identified with his namesake in the Mah4vagga,
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sins of the body, as the Niganzka Nétaputta contends. In
the beginning of the discourse Upili states that his master
uses the term danda, punishment, for what is commonly
called kamma, deed, act. This is true, though not quite
to the letter; for the word kamma occurs also in the
Gaina Sitras in that sense. The term danda, however, is
at least as frequently used. Thus, in the Satrakrstanga 11,
2, p. 357 f., the thirteen kinds of ‘ committing sins’ are
treated of, and in the first five cases the word which I have
translated ‘committing sins’ is in the original dazda-
saméd4ine, and in the remaining cases kiriy4z44ne, i.e.
kriyasthéana.

The Nigantha Updli goes on to explain that there are
three dandas, the dazda of body, that of speech, and that
of mind. This agrees with the Gaina doctrine expressed
in nearly the same words in the Sthininga Sdtra, 3rd
uddésaka (see Indian Antiquary, IX, p. 159).

The second statement of Upaili, that the Niganzkas con-
sider sins of the body more important than sins of the
mind, is in perfect harmony with Gaina views. For in the
Satrakritdnga II, 4, p. 398 ff., the question is discussed
whether sins may be committed unconsciously, and it is
boldly answered in the affirmative (compare note 6, p. 399) ;
and in the Sixth Lecture of the same book (p. 414) the
Buddhists are severely ridiculed for maintaining that it
depends on the intention of the man whether a deed of his
be a sin or not.

In the Anguttara Nikdya III, 7o, 3, some practices of
Nigantka laymen are discussed. I translate the passage
thus: ¢O Visikh4, there is a class of Samanas who are
called Nigantkas. They exhort a Savaka thus: “ Well,
sir, you must desist from doing injury to beings in the East
beyond a ydgana from here, or to those in the West, North,
South, always beyond a yégana from here.” In this way
they enjoin tenderness by making him spare some living
beings ; in this way they enjoin cruelty by making him not
spare other living beings.’ It is not difficult to recognise
under these words the Digvirati vow of the Gainas, which

[45] b
»
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consists in laying down the limits beyond which one shall
not travel nor do business in the different directions. A
man who keeps this vow cannat, of course, do any harm to
beings beyond the limits within which he is obliged to keep.
This is so distorted by the hostile sect as to lay the rule
under discussion open to blame. We cannot expect one
sect to give a fair and honest exposition of the tenets
of their opponents; it is but natural that they should put
them in such a form as to make the objections to be raised
against them all the better applicable. The Gainas were
not a whit better in this respect than the Bauddhas, and
they have retorted upon them in the same way; witness
their misrepresentation of the Buddhist idea that a deed
becomes a sin only through the sinful intention of the doer,
in a passage in the present volume, p. 414, v. 26 ff., where
the sound principle of the Buddhists is ridiculed by applying
it to a fictitious and almost absurd case.

The passage in the Anguttara Nikdya, which we have
just discussed, goes on as follows: ¢ On the Upo6satha day
they exhort a Sivaka thus: “Well, sir, take off all your
clothesand declare: I belong to nobody, and nobody belongs
to-me.” Now his parents know him to be their son, and
he knows them to be his parents. His son or wife know
him to be their father or husband, and he knows them to
be his son or wife. His slaves and servants know him to
be their master, and he knows them to be his slaves and
servants. Therefore (the Niganzkas) make him use lying
speech at the time when he makes the above declarations.
On this account I charge him with lying speech. After the
lapse of that night he enjoys pleasures (by means of things)
that were not freely given. On this account I charge him
with taking of what is not freely given.’

According to this statement, the duties of a Nigantka
layman became, during the Upoésatha days, equal to those
of a monk ; it was on common days only that the difference
between layman and monk was realised. This description,
however, does not quite agree with the Pdsaha rules of the
Gainas. Bhandarkar gives the following definition of Pdsaha
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according to the Tattvarthasiradipikd, which agrees with
what we know about it from other sources: ‘Pdsaha, i.e.
to observe a fast or eat once only or one dish only on the
two holy days (the eighth and the fourteenth of each fort-
night), after having given up bathing, unguents, ornaments,
company of women, odours, incense, lights, &c., and assumed
renunciation as an ornament.’ Though the Pdsaha obser-
vances of the present Gainas are apparently more severe
than those of the Buddhists, still they fall short of the above
description of the Nigantka rules; for a Gaina layman
does not, to my knowledge, take off his clothes during the
Pdsaha days, though he discards all ornaments and every
kind of luxury; nor must he pronounce any formula of
renunciation similar to that which the monks utter on
entering the order. Therefore, unless the Buddhist account
contains some mistake or a gross misstatement, it would
appear that the Gainas have abated somewhat in their
rigidity with regard to the duties of laymen.

Buddhaghésa, in his commentary on the Brahmagila
Sutta, Digha Nikéya I, 2, 38, mentions the Nigantkas as
holding the opinion, discussed in the text, that the soul has
no colour, in contradistinction to the Agivikas, who divide
mankind into six classes according to the colour of the
Atman; both Niganthas and Agivikas, however, agree in
maintaining that the soul continues to exist after death
and is free from ailments (ar6g6). Whatever may be the
exact meaning of the last expression, it is clear that the
above description squares with the opinions of the Gainas
about the nature of the soul, as described below, p. 172 f.

- In another passage (l.c. p. 168) Buddhaghdsa says that
Nigantka Nétaputta considers cold water to be possessed of
life (so kira sitédaké sattasaz#i héti), for which reason he
does not use it. This doctrine of the Gainas is so generally
known that I need not bring forward any quotation from
the Sdtras in support of its genuineness.

This is nearly all the information on the doctrines of the

! Sumaiigala Vilasini, p. 119 of the Pali Text Society edition.
b2
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ancient Nigantkas which I have been able to gather from
the Pali texts. Though it is less than we desire, its value
is not to be underrated. For with one exception all the
doctrines and usages of the ancient NigantZas mentioned
agree with those of the present Gainas, and they comprise
some of the fundamental ideas of Gainism. It is therefore
not probable that the doctrines of the Gainas have under-
gone a great change in the interval between the quoted
Buddhist records and the composition of the Gaina canon.

I have purposely deferred the discussion of the classical
passage on the doctrines of Niganzza Nataputta, because it
leads us to a new line of inquiry. The passage in question
occurs in the S&ma##aphala Sutta of the Digha Nikayal.
I translate it in accordance with Buddhaghdsa’s com-
ment in the Sumangala Vilasini. ¢Here, great king, a
Nigantka is protected by restraint in four directions (£4tu-
yamasamvarasamvutd). How,greatking,is a Nigantia
protected by restraint in four directions? Here, great king,
a Nigantka abstains from all (cold) water, he abstains from
all bad deeds, by abstinence from all bad deeds he is
free from sins, he realises abstinence from all bad deeds.
In this way, great king, a Nigan#ka is protected by restraint
in four directions. And, great king, because he is thus
protected, the Nigantka Nitaputta’s soul is exalted, is
restrained, is well settled 2.”—This is, certainly, not an accu-
rate nor an exhaustive description of the (aina creed,
though it contains nothing alien from it, and successfully
imitates the language of the Gaina Sdtras. As I have
already explained elsewhere?, I think the term £Z4tuyima-
samvarasamvutd has been misunderstood not only by
the commentator, but also by the author of the text. For

! Page 57 of the edition in the Pali Text Society.

* The translations of Gogerly and of Bumouf in Grimblot, Sept Suttas Pilis,
were made without the help of a commentary, and may, therefore, be passed
by. It is, however, open to doubt whether Buddhagh6sa has drawn his in-
formation from genuine tradition, or had to rely on conjectures of his own.

3 See my paper, ‘On Mahfvira and his Predecessors,’ in the Indian
Antiquary, IX, 158 fl., where some of the above problems have been treated.
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the Pali £4tuydma is equivalent to the Prakrst Zitug-
g4ima, a well-known Gaina term which denotes the four
vows of Pirsva in contradistinction to the five vows (paffa
mahavvaya) of Mahévira. Here, then, the Buddhists, I
suppose, have made a mistake in ascribing to Nataputta
Maha4vira a doctrine which properly belonged to his prede-
cessor Péarsva. This is a significant mistake; for the
Buddhists could not have used the above term as descrip-
tive of the Nigantka creed unless they had heard it from
followers of PArsva, and they would not have used it if the
reforms of Mah4vira had already been generally adopted
by the Niganzkas at the time of the Buddha. I, therefore,
look on this blunder of the Buddhists as a proof for the
correctness of the Gaina tradition, that followers of Parsva
actually existed at the time of Mahévira.

Before following up this line of inquiry, I have to call
attention to another significant blunder of the Buddhists:
they call Nitaputta an Aggivésana, i.e. AgnivaisyAyana ;
according to the Gainas, however, he was a Késyapa, and
we may credit them in such particulars about their own
Tirthakara. But Sudharman, his chief disciple, who in the
Satras is made the expounder of his creed, was an Agni-
vaisydyana, and as he played a prominent part in the pro-
pagation of the Gaina religion, the disciple may often have
been confounded by outsiders with the master, so that the
Goétra of the former was erroneously assigned to the latter.
Thus by a double blunder the Buddhists attest the exis-
tence of Mahdvira’s predecessor Parsva and of his chief
disciple Sudharman.

That Pérsva was a historical person, is now admitted by
all as very probable ; indeed, his followers, especially Kési?,
who seems to have been the leader of the sect at the time
of Mahavira, are frequently mentioned in Gaina Sdtras in
such a matter-of-fact way, as to give us no reason for
doubting the authenticity of those records. The legend in

! In the Rignprasnt Pirsva has a discussion with king Paési and converts
him, see Actes du VI Congrés International des Orientalistes, vol. iii,

P- 490 ff.
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the Uttarddhyayana, Lecture XXIII, how the union of the
old and the new church was effected, is of much interest in
this respect. Kési and Gautama,.the representatives and
leaders of the two branches of the Gaina church, both at
the head of their pupils, meet in a park near Sravasti; the
differences in their creed concerning the number of great
vows, and the use or disuse of clothes are explained away
without further discussion, and full harmony with regard to
the fundamental ethical ideas is satisfactorily established by
the readiness with which allegorical expressions of the one
speaker are understood and explained by the other. There
seems to have been some estrangement, but no hostility
between the two branches of the church; and though the
members of the older branch invariably are made to adopt
the Law of Mah4vira, ¢ which enjoins five vows,’ it may be
imagined that they continued in some of their old practices,
especially with regard to the use of clothes, which Mah4vira
had abandoned. On this assumption we can account for
the division of the church in Svétdmbaras and Digambaras,
about the origin of which both sects have contradictory
legends!. There was apparently no sudden rupture ; but
an original diversity (such as e.g. subsists now between the
several Gakkkas of the Svétdmbaras) ripened into division,
and in the end brought about the great schism.

The records in the Buddhist Canon are not repugnant to
our views about the existence of the Niganzias before
Nétaputta; for the Nigantzas must have been an important
sect at the time when Buddhism took its rise. This may be
inferred from the fact that they are so frequently mentioned
in the Pizakas as opponents or converts of Buddha and his
disciples ; and as it is nowhere said or even merely implied
that the Niganthas were a newly-founded sect, we may
conclude that they had already existed a considerable time
before the advent of the Buddha. This conclusion is sup-
ported by another fact. Makkhali Gdséla, a contemporary

1 See my paper on the origin of the Svétdmbara and Digambara sects in the
Journal of the German Oriental Society, vol. xxxviii, p. 1 fl.
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of Buddha and Mah4vira, divided mankind into six classes®.
Of these, according to Buddhaghésa %, the third class con-
tains the Niganthas. Gosila probably would not have
ranked them as a separate, i. e. fundamental subdivision of
mankind, if they had only recently come into existence.
He must have looked upon them as a very important, and
at the same time, an old sect, in the same way in which, in
my opinion, the early Buddhists looked upon them. As
a last argument in favour of my theory I may mention
that in the Maggkima Nikiya 35, a disputation between
the Buddha and Sakkaka, the son of a Nigan#4a, is narrated.
Sakkaka is not a Nigantka himself, as he boasts of having
vanquished Nitaputta in disputation?, and, moreover, the
tenets he defends are not those of the Gainas. Now when
a famous controversialist, whose father was a Niganz4a, was
a contemporary of the Buddha, the Nigan?Zas can scarcely
have been a sect founded during Buddha’s life.

Let us now confront the records of the Gainas about the
philosophical doctrines of heretics, which they had to combat,
with such as the Buddhists describe. In the Sttrakrztinga
I1, 1, 15 (p. 339 f.) and 21 f. (p. 343) two materialistic
theories which have much in common are spoken of. The
first passage treats of the opinion of those who contend
that the body and the soul are one and the same thing ; the
second passage is concerned with the doctrine that the five
elements are eternal and constitute everything. The ad-
herents of either philosophy maintain that it is no sin to
kill living beings. Similar opinions are, in the Sdmasisia-
phala Sutta, ascribed to Plraza Kassapa and Agita Késa-
kambali. The former denies that there is such a thing as
sin or merit. Agita Késakambali holds that nothing real

1 SimasAaphala Sutta, Digha Nikdya II, 2o0.

? Sumangala Vilésini, p. 162. BuddhaghGsa expressly states that Gésila
reckoned the Nigasn¢Aas lower than his own lay disciples, who form the fourth
class.—As Buddhaghfsa does not take umbrage at Gosila’s reckoning the
Bhikkhus still lower, it is clear that he did not identify the Bhikkhus with
the Buddhist monks.

3 See p. 250 of the Pali Text Society edition.
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corresponds to the current transcendental ideas. He more-
over maintains: ‘Man (purisd) consists of the four ele-
ments; when he dies, earth returns to earth, water to
water, fire to fire, wind to wind, and the organs of sense
merge into air (or space)!. Four bearers with the hearse
carry the corpse to the place of cremation (or, while it is
burned) they make lamentations ; the dove-coloured bones
remain, the offerings are reduced to ashes” The last
passage recurs with few alterations in the Satraksitinga,
p- 340: ‘Other men carry the corpse away to burn it.
When it has been consumed by fire, only dove-coloured
bones remain, and the four bearers return with the hearse to
their village®’

In connection with the second materialistic system (p. 343,
§ 22, and p. 237 f., vv. 15, 16) a variety of it is mentioned,
which adds the permanent Atman or soul as a sixth to the
five permanent elements. This seems to have been a pri-
mitive or a popular form of the philosophy which we now
know under the name of Vaiséshika. To this school of
philosophy we must perhaps assign Pakudha Kakkdyana
of Buddhist record. He maintained 3 that there are seven
eternal, unchangeable, mutually independent things: the
four elements, pleasure, pain, and the soul. As they have
no influence upon one another, it is impossible to do any
real harm to anybody. I confess that to maintain the
eternal existence of pleasure and pain (sukha and dukkha)
and to deny their influence on the soul, seems to me
absurd ; but the Buddhists have perhaps misstated the
original tenets. At any rate,theviews of Pakudha Kakk4yana

1 Akdsa; it is not reckoned as a fifth element in the Buddhist account, but it
is 8o in that of the Gainas, see below, p. 343, and p. 237, verse 15. This is a
verbal, rather than a material difference.

3 T put here the original texts side by side so that their likeness may be
more obvious :

isandipafkami purisi matam 8dahanmie paréhi nigeai, aganig-
ddiya gakkhanti ylva 4/4hani gAdmité sarire kavOtavasnziim
padini pas#ipenti, k&pdtakdni aszkini 4sandipafitami purisd
aztkini bhavanti, bhassantdshutiyd. gimam pakkigakkhanti.

? Loc. cit., p. 56.
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come under the denomination of Akriydvida; and in this
they differ from the Vaiséshika proper, which is a Kriydvida
system. As these two terms are frequently used both by
Buddhists and Gainas, it will not be amiss to define them
more accurately. KriyAvada is the doctrine which teaches
that the soul acts or is affected by acts. Under this head
comes Gainism, and of Brahmanical philosophies Vaiséshika
and Ny4ya (which, however, are not expressly quoted in the
canonical books of either Buddhists or Gainas), and appa-
rently a great many systems of which the names have not
been preserved, but the existence of which is implied in our
texts. Akriydvada is the doctrine which teaches either
that a soul does not exist, or that it does not act or is not
affected by acts. Under this subdivision fall the different
schools of materialists ; of Brahmanical philosophies the
Védanta, Sinkhya, and Yéga ; and the Buddhists. Of the
latter the doctrines of the Kshaxikavadins and the Stnya-
védins are alluded to in Sttrakrsitinga I, 14, verses 4 and 7.
It may be mentioned here that the Védintists or their
opinions are frequently mentioned in the Siddhénta; in the
Satrakritinga the Védinta is the third heresy described in
the First Lecture of the Second Book, p. 344 ; it is also
adverted to in the Sixth Lecture, p. 417. But as no pro-
fessor of it was among the six heretical teachers (titthiya)
of the Buddhists, we may pass them over here 1.

The fourth heresy discussed in the First Lecture of the
Second Book of the Satrakritdniga? is Fatalism. In the
Séamasisaphala Sutta this system is expounded by Makkhali
Gdséla in the following words$: ‘Great king, there is no
cause, nor any previously existing principle productive of
the pollution of sentient beings; their defilement is un-
caused and unproduced by anything previously existing.
There is no cause nor any previously existing principle

! 1t is worthy of remark that the Védantists play no conspicuous part, if
any, among Buddha’s opponents. As they were, however, the foremost of
Brahmanical philosophers, we must conclude that Brahmans of learning held
aloof from the classes of society to which the new religion appealed.

? Page 345 f., see also p. 239. ® Grimblot, Sept Suttas Pilis, p. 170.
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productive of the purity of sentient beings: their purity is
uncaused and unproduced by anything previously existing.
For their production there is nothing that results from the
conduct of the individuals, nothing from the actions of
others, nothing from human effort: they result neither
from power nor effort, neither from manly fortitude nor
manly energy. Every sentient being, every insect, every
living thing, whether animal or vegetable?!, is destitute of
intrinsic force, power, or energy, but, being held by the
necessity of its nature, experiences happiness or misery
in the six forms of existence, &c.’ The explanation of
these doctrines in the Sdtrakrstanga (l.c.), though less
wordy, comes to the same; it does not, however, expressly
ascribe them to Gosila, the son of Makkhali.

The Gainas enumerate four principal schools of philo-
sophy?: Kriyavida, Akriydvida, Ag#dnavida, and Vaina-
yikavAda. The views of the Ag#inikas, or Agnostics, are
not clearly stated in the texts, and the explanation of the
commentators of all these philosophies which I have given
in note 2, p. 83, is vague and misleading. But from Buddhist
writings we may form a pretty correct idea of what Agnos-
ticism was like. It is, according to the Samaz#aphala
Sutta, the doctrine of Safigaya Bélaszkiputta, and is there
stated in the following way3: ‘If you inquire of me whether
there be a future state of being, I answer: If I experience
a future state of existence, I will then explain the nature of
that state. If they inquire, Is it after this manner ? that is

! In the original; sabbé satta, sabbé pin4, sabbé bhfitd, sabbé
givd. Thesame enumeration frequently occurs in Gaina Sitras, and has, in my
translation, been abbreviated in ‘all classes of living beings.’ Buddhaghdsa’s
explanation has been thus rendered by Hoemle, Uvdsaga Dasdo, Appendix II,
p. 16: ‘In the term all beings (sabbé satti) he comprises camels, oxen,
asses, and other animals without exception. The term all semsive beings
(sabbé pini) be uses to denote those with one sense, those with two senses,
and so forth. The term all generated beings (sabbé bh{itd) he uses with
reference to those that are generated or produced from an egg or from the
womb. The term a/ lZving beings (sabbé givid) he uses with reference to
rice, barley, wheat, and so forth; in these he conceives that there is life,
because it is their nature to grow.’

3 See pp. 83, 391, 316, 385. 3 Grimblot, 1. c., p. 174.
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not my concern. Is it after that fashion? that is not my
concern. Is it different from these? that is not my con-
cern. Is it not? that is not my concern. No, is it not?
It is no concern of mine.” In the same way he e.g. refuses
a definite answer to the questions whether the Tathédgata is
after death, or is not; is and is not at the same time, is not
nor isnot at the same time. It is evident that the Agnostics
examined all modes of expression of the existence or non-
existence of a thing, and if it were anything transcendental
or beyond human experience, they negatived all those
modes of expression.

The records of the Buddhists and Gainas about the
philosophical ideas current at the time of the Buddha and
Mahdvira, meagre though they be, are of the greatest im-
portance to the historian of that epoch. For they show us
the ground on which, and the materials with which, a reli-
gious reformer had to build his system. The similarity
between some of those ‘heretical’ doctrines on the one
side, and Gaina or Buddhist ideas on the other, is very
suggestive, and favours the assumption that the Buddha, as
well as Mahavira, owed some of his conceptions to these
very heretics, and formulated others under the influence of
the controversies which were continually going on with
them. Thus, I think, that in opposition to the Agnosticism
of Sazigaya, Mahdvira has established the Sy4ddvida. For
as the Agzidnavida declares that of a thing beyond our
experience the existence, or non-existence or simultaneous
existence and non-existence, can neither be affirmed nor
denied, so in a similar way, but one leading to contrary
results, the Syidvdda declares that ‘you can affirm the
existence of a thing from one point of view (syad asti),
deny it from another (sy4d nasti); and affirm both exis-
tence and non-existence with reference to it at different
times (syad asti nasti). If you should think of affirming
existence and non-existence at the same time from the
same point of view, you must say that the thing cannot be
spoken of (syad avaktavya#). Similarly, under certain
circumstances, the affirmation of existence is not possible
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(syad asti avaktavyaZ); of non-existence (sy4n nésti
avaktavyak%); and also of both (sydd asti nisti
avaktavyak)l’

This is the famous Saptabhanginaya of the Gainas.
Would any philosopher have enunciated such truisms,
unless they served to silence some dangerous opponents?
The subtle discussions of the Agnostics had probably
bewildered and misled many of their contemporaries. Con-
sequently the Syddvdda must have appeared to them as
a happy way leading out of the maze of the Agiidnavada.
It was the weapon with which the Agnostics assailed the
enemy, turned against themselves. Who knows how many
of their followers went over to Mah4vira’s creed convinced
by the truth of the Saptabhanginaya !

We can trace, I imagine, the influence of Agnosticism
also in the doctrine of the Buddha about the Nirvaza, as it
is stated in PAli books. Professor Oldenberg was the first
to draw attention to the decisive passages which prove
beyond the possibility of doubt that the Buddha declined
answering the question whether the Tathagata (i.e. the
liberated soul, or rather principle of individuality) is after
death or not. If the public of his time had not been
accustomed to be told that some things, and those of the
greatest interest, were beyond the ken of the human mind,
and had not acquiesced in such answers, it certainly would
not have lent a willing ear to a religious reformer who
declined to speak out on what in Brahmanical philosophy
is considered the end and goal of all speculations. As it
is, Agnosticism seems to have prepared the way for the
Buddhist doctrine of the Nirviza2 It is worthy of note

! Bhandarkar, Report for 18834, p. 95 f.

? The reticence of Buddha on the nature of the Nirvinza may have been
wise at his time; but it was fraught with very important results for the
development of the church. For his followers, having to hold their own
against such split-hair dialecticians as the Brahmanical philosophers, were
almost driven to enunciate more explicit ideas about the great problem which
the founder of the church had left unsolved. The tendency to supply the
crowning stone to an edifice which appeared to have been left unfinished by
the hand of the master, led to the division of the community into numerous
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that in a dialogue between king Pasénadi and the nun
Khéma4, told in the Samyutta Nik4ya, and translated by
Oldenberg, the king puts his questions about the existence
or non-existence of the Tathigata after death in the same
formulas which SaZgaya is made to use in the passage
translated above from the Sima##aphala Sutta.

In support of my assumption that the Buddha was
influenced by contemporary Agnosticism, I may adduce
a tradition incorporated in the Mahavagga I, 23 and 24.
There we are told that the most distinguished pair of his
disciples, Sariputta and Moggaldna, had, previously to their
conversion, been adherents of Safigaya, and had brought
over to Buddha 250 disciples of their former teacher. This
happened not long after Buddha'’s reaching Bédhi, i.e.
at the very beginning of the new sect, when its founder
must have been willing, in order to win pupils, to treat
prevalent opinions with all due consideration.

The greatest influence on the development of Mahévira’s
doctrines must, I believe, be ascribed to Gosila, the son of
Makkhali. A history of his life, contained in the Bhaga-
vati XV, 1, has been briefly translated by Hoernle in the
Appendix to his translation of the Uvéisaga Dasdo. It is
there recorded that Gosila lived six years together with
Maha4vira as his disciple, practising asceticism,but afterwards
separated from him, started a Law of his own, and set up as
a Gina, the leader of the Agivikas. The Buddhist records,
however, speak of him as the successor of Nanda Vakk/a
and Kisa Samkikka, and of his sect, the akélaka paribba-
gakas, as a long-established order of monks. We have
no reason to doubt the statement of the Gainas, that
Mahivira and Goésila for some time practised austerities
together; but the relation between them probably was
different from what the Gainas would have us believe.
I suppose, and shall now bring forward some arguments
in favour of my opinion, that Mah4vira and Goésila asso-

sects soon after the Nirvinza of Buddha. We need not wonder therefore that
in Ceylon, which is at such a distance from the centre of Brahmanical learning,
Buddhists could retain the doctrine of the Nirvisa in its original form.
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ciated with the intention of combining their sects and fusing
them into one. The fact that these two teachers lived
together for a long period, presupposes, it would appear,
some similarity between their opinions. I have already
pointed out above, in the note on p. xxvi, that the ex-
pression sabbé satti sabbé pan4 sabbé bhat4 sabbé
giva is common to both Gésila and the Gainas, and from
the commentary we learn that the division of animals into
ékéndriyas,dvindriyas, &c.,which is so common in Gaina
texts,was also used by Géséla. The curious and almost para-
doxical Gaina doctrine of the six Lésyas closely resembles,
as Professor Leumann was the first to perceive, Gosila’s
division of mankind into six classes ; but in this particular
I am inclined to believe that the Gainas borrowed the idea
from the Agivikas and altered it so as to bring it into
harmony with the rest of their own doctrines. With regard -
to the rules of conduct the collective evidence obtainable is
such as to amount nearly to proof that Mahavira borrowed
the more rigid rules from Gosila. For as stated in the
Uttarddhyayana XXIII, 13, p. 121, the Law of Pirsva
allowed monks to wear an under and upper garment, but
the Law of Vardhaméina forbade clothes. A term! for
naked friar, frequently met with in the Gaina Sitras, is
akélaka, literally ‘unclothed’ Now the Buddhists dis-
tinguish between A/élakas and Nigantkas ; e.g. in Buddha-
ghosa’s commentary on the Dhammapadam? it is said of
some Bhikkhus that they gave the preference to the
Niganthas before the Akélakas, because the latter are stark
naked (sabbas6é apatikkkann4), while the Niganzkas
use some sort of cover3 ‘for the sake of decency,’ as was
wrongly assumed by those Bhikkhus. The Buddhists de-

! Another term is Ginakalpika, which may be rendered: adopting the
standard of the Ginas. The .Svétimbaras say that the Ginakalpa was early
replaced by the Sthavirakalpa, which allows the use of clothes.

4 Fausboll's edition, p. 398.

* The words sésakam purimasamappiti va pasik4kidenti are not
quite clear, but the contrast leaves no doubt about what is meant. Sésaka
is, I believe, the PAli for sisnaka. If this is right, the ahove words may be
translated : ¢ they cover the pudenda wearing (a cloth) about the forepart (of
their body).’
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note by Akélaka the followers of Makkhali Gésila and his
two predecessors Kisa Samkikka and Nanda Vakkka, and
have preserved an account of their religious practices in
the Maggkima Nikidya 36. There Sakkaka, the son of
a Nigantka, whom we are already acquainted with, explains
the meaning of kdyabhavana, bodily purity, by referring
to the conduct of the Akélakas. Some details of Sakkaka’s
account are unintelligible in the absence of a commentary,
but many are quite clear, and bear a close resemblance to
well-known Gaina usages. Thus the Akélakas, like the
Gaina monks, may not accept an invitation for dinner;
they are forbidden food that is abhihata or uddissakaza,
which terms are, in -all likelihood, identical with adhyA4-
hrita and auddésika of the Gainas (see p. 132, note);
they are not allowed to eat meat or to drink liquor. ‘Some
beg only in one house and accept but one morsel of food,
some in more up to seven; some live upon one donation of
food, some on more up to seven.” Similar to these are
some practices of Gaina monks described in the Kalpa
Satra, ¢ Rules for Yatis,’ § 26, part i, p. 300, and below,
p- 176 f., verses 15 and 19. The following practice of the
Akélakas is identically the same as that observed by the
Gainas: ‘some eat but one meal every day, or every second
day?, &c., up to every half month.” All the rules of the
Akélakas are either identical with those of the Gainas or
extremely like them, and dictated, so to say, by the same
spirit. And still Sakkaka does not quote the Niganztas as
a standard of ‘bodily purity,” though he was the son of
a Nigantka, and therefore must have known their religious
practices. This curious fact may most easily be accounted
for by our assuming that the original Nigantkas, of
whom the Buddhist records usually speak, were not the
section of the church, which submitted to the more rigid
rules of MahA4vira, but those followers of Pirsva, who,

! These fasts are called by the Gainas Zautthabhatta, #4az/4abhatta,
&c. (see e. g. Aupapdtika Sftra, ed. Leumann, § 301 A) ; and monks observing
them, Zautthabhattiya, 24asfhabhattiya, &c. (see e.g. Kalpa Sitra,
¢ Rules for Yatis,” § 21 fl.)
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without forming a hostile party, yet continued, I imagine,
to retain within the united church some particular usages
of the old one!. As those rigid rules formed no part of
the ancient creed, and Mah4vira, therefore, must have intro-
duced them, it is probable that he borrowed them from the
Akélakas or Agivikas, the followers of G6s4la, with whom he
is said to have lived in close companionship for six years
practising austerities. We may regard Mah4vira’s adoption
of some religious ideas and practices of the Agivikas as
concessions made to them in order to win over Go6sila and
his disciples. This plan seems to have succeeded for some
time ; but at last the allied teachers quarrelled, it may be
supposed, on the question who was to be the leader of the
united sects. Mahdvira's position apparently was strength-
ened by his temporary association with Goésila, but the
latter seems to have lost by it, if we are to believe the
account of the Gainas, and his tragic end must have been
a severe blow to the prospects of his sect.

Mah4vira probably borrowed much more from other
sects than we shall ever be able to prove. It must have
been easy to add new doctrines to the Gaina creed, as
it scarcely forms a system in the true sense of the word.
Each sect, or fraction of a sect, which was united with the
Gaina church by the successful policy of Mah4vira 3, may
have brought with it some of its favourite speculations, and
most probably its favourite saints too, who were recog-
nised as Kakravartins or Tirthakaras. This is, of course,
a mere conjecture of mine; but it would account for the
strange hagiology of the Gainas, and in the absence of any
trace of direct evidence we are driven to rely upon guesses,
and those deserve the preference which are the most

! As I have said above and in note 2, p. 119, this difference has probably
given rise to the division of the church into Svétimbaras and Digambaras. But
these two branches have not directly grown out of the party of Pérsva and
that of Mahdvira ; for both recognise Mahivira as a Ttithakara.

? Mahfvira must have been a great man in his way, and an eminent leader
among his contemporaries; he owed the position of a Tirthakara probably
not so much to the sanctity of his life, as to his success in propagating his
creed.
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plausible. For the rest, however, of the hypotheses
which I have tried to establish in the preceding pages,
I claim a higher degree of probability. For on the one
hand I do no violence to the tradition of the Gainas,
which in the absence of documents deserves most careful
attention, and on the other, I assume but what under the
given circumstances would have been most likely to happen.
The cardinal feature in my construction of the early history
of the Gaina church consists in my turning to account
the alleged existence of followers of Pirsva in the time
of Mah4vira, a tradition which seems to be almost unani-
mously accepted by modern scholars.

If Gainism dates from an early period, and is older than
Buddha and MahAvira, we may expect to find marks of its
antiquity in the character of Gaina philosophy. Such a
mark is the animistic belief that nearly everything is
possessed of a soul; not only have plants their own souls,
but particles of earth, cold water, fire, and wind also. Now
ethnology teaches us that the animistic theory forms the
basis of many beliefs that have been called the philosophy
of savages; that it is more and more relinquished or
changed into purer anthropomorphism as civilisation ad-
vances. If, therefore, Gaina ethics are for their greater
part based on primitive animism, it must have extensively
existed in large classes of Indian society when Gainism was
first originated. This must have happened at a very early
time, when higher forms of religious beliefs and cults had
not yet, more generally, taken hold of the Indian mind.

Another mark of antiquity Gainism has in common with
the oldest Brahmanical philosophies, Védanta and Sankhya.
For at this early epoch in the development of metaphysics,
the Category of Quality is not yet clearly and distinctly
conceived, but it is just evolving, as it were, out of the
Category of Substance: things which we recognise as
qualities are constantly mistaken for and mixed up with
substances. Thus in the Védanta the highest Brahman is
not possessed of pure existence, intellect, and joy as quali-
ties of his nature, but Brahman is existence, intellect, and

(45) c
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joy itself. In the S&nkhya the nature of purusha or soul
is similarly defined as being intelligence or light; and
the three guzas are described as goodness, energy, and
delusion, or light, colour, and darkness; yet these gusnas
are not qualities in our sense of the word, but, as Professor
Garbe adequately calls them, constituents of primitive
matter. It is quite in accordance with this way of thinking
that the ancient Gaina texts usually speak only of sub-
stances, dravyas, and their development or modifications,
parydyas; and when they mention guras, qualities,
besides, which however is done but rarely in the Sttras
and regularly in comparatively modern books only, this
seems to be a later innovation due to the influence which
the philosophy and terminology of NyAya-Vaiséshika
gradually gained over the scientific thoughts of the Hindus.
For at the side of parydya, development or modification,
there seems to be no room for an independent category
‘quality,’ since paryiya is the state in which a thing,
dravya, is at any moment of its existence, and this must,
therefore, include qualities, as seems to be actually the
view embodied in the oldest text. Another instance of
the Gainas applying the category ‘substance’ to things
which are beyond its sphere, and come rather under that
of ‘quality,’ is seen in their treating merit and demerit,
dharma and adharma, as kinds of substances with which
the soul comes into contact?!; for they are regarded as co-
extensive with the world, not unlike space, which even the
Vaiséshikas count as a substance. If the categories of
substance and quality had already been clearly distinguished
from one another, and had been recognised as correlative
terms, as they are in Vaiséshika philosophy (which defines
substance as the substratum of qualities, and quality as
that which is inherent in substance), Gainism would almost
certainly not have adopted such confused ideas as those
just expounded.

! That this was the primitive conception of the Vedic Hindus has been
noted by Oldenberg, Die Religion des Veda, p. 317 f.
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From the preceding remarks it will be evident that I do
not agree with Bhandarkar!, who claims a late origin for
Gainism, because, on some points, it entertains the same
views as the Vaiséshika. The Vaiséshika philosophy may
be briefly described as a philosophical treatment and syste-
matical arrangement of those general concepts and ideas
which were incorporated in the language, and formed
therefore the mental property common to all who spoke or
knew Sanskrit. The first attempts to arrive at such a natural
philosophy may have been made at an early epoch; but
the perfection of the system, as taught in the aphorisms of
Kanida, could not be reached till after many centuries of
patient mental labour and continuous philosophical dis-
cussion. In the interval between the origin and the final
establishment of the system those borrowings may have
taken place of which, rightly or wrongly, the Gainas may
be accused. I must, however, remark that Bhandarkar
believes the Gainas to hold, on the points presently to be
discussed, a view ‘which is of the nature of a compromise
between the Sinkhyas and the Védantins on the one hand
and the Vaiséshika on the other.” But for our discussion it
makes no difference whether direct borrowing or a compro-
mise between two conflicting views be assumed. The points
in question are the following : (1) both Gainism and Vaisé-
shika embrace the Kriy4vida, i. e. they maintain that the
soul is directly affected by actions, passions, &c.; (2) both
advocate the doctrine of asatkérya, i.e. that the product
is different from its material cause, while the Védanta and
Sinkhya hold that they are the same (satkarya); (3) that.
they distinguish qualities from their substratum (dravya).
The latter item has been discussed above ; we have to deal,
therefore, with the first two only. It will be seen that the
opinions under (1) and (2) are the common-sense views ;
for that we are directly affected by passions, and that the
product is different from its cause, e.g. the tree from the
seed, will always and everywhere be the prim4 facié con-

1 See his Report for 1883-84, p. 101 f.
c2
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clusion of an unbiassed mind, or rather will appear as the
simple statement of what common experience teaches.
Such opinions cannot be regarded as characteristic marks
of a certain philosophy, and their occurrence in another
system need not be explained by the assumption of borrow-
ing. The case would be different if a paradoxical opinion
were found in two different schools; for a paradoxical
opinion is most likely the product of but one school, and,
when once established, it may be adopted by another. But
such opinions of the Vaiséshika, as are the result of a
peculiar train of reasoning, e.g. that space (dis) and air
(4kasa) are two separate substances, do not recur in
Gainism. For in it, as well as in the older Brahmanical
systems, Védinta and Sankhya, space and air are not
yet distinguished from one another, but 4k4sa is made to
serve for both.

Some other instances of difference in fundamental doc-
trines between Vaiséshikas and Gainas are, that according
to the former the souls are infinite and all-pervading, while
to the latter they are of limited dimensions, and that the
Vaiséshikas make dharma and adharma qualities of the
soul, while, as has been said above, the Gainas look on
them as a sort of substances. In one point, however, there
is some resemblance between a paradoxical Vaiséshika
opinion and a distinct Gaina doctrine. According to the
Vaiséshika there are four kinds of bodies: bodies of earth,
as those of men, animals, &c. ; bodies of water in the world
of Varuza; bodies of fire in the world of Agni; and bodies
of wind in the world of Viyu. This curious opinion has its
counterpart in Gainism ; for the Gainas, too,assume Earth-
bodies, Water-bodies, Fire-bodies, and Wind-bodies. How-
ever, these elementary bodies are the elements or the most
minute particles of them, inhabited by particular souls.
This hylozoistic doctrine is, as I have said above, the out-
come of primitive animism, while the Vaiséshika opinion,
though probably derived from the same current of thought,
is an adaptation of it to popular mythology. I make no
doubt that the Gaina opinion is much more primitive and
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belongs to an older stage in the development of philo-
sophical thought than the Vaiséshika assumption of four
kinds of bodies.

Though I am of opinion that between Vaiséshika and
Gainism no such connection existed as could be proved by
borrowings of the one system from the other, still I am ready
to admit that they are related to each other by a kind
of affinity of ideas. For the fundamental ideas of the
Védantins and Sankhyas go directly counter to those of
the Gainas, and the latter could not adopt them without
breaking with their religion. But they could go a part of
their way together with the Vaiséshika, and still retain
their religious persuasion. We need, therefore, not wonder
that among the writers on the Nydya-Vaiséshika some
names of Gainas occur. The Gainas themselves go still
farther, and maintain that the Vaiséshika philosophy was
established by a schismatical teacher of theirs, K/aluya
Ro6hagutta of the Kausika Gotra, with whom originated
the sixth schism of the Gainas, the Trairisika-matam, in
544 A.v.1 (18 A.D.) The details of this system given in
the Avasyaka, vv. 77-83, are apparently reproduced from
Kanidda’s Vaiséshika Darsana; for they consist in the
enumeration of the six (not seven) categories with their
subdivisions, among which that of qualities contains but
seventeen items (not twenty-four), and those identical with
Vaiséshika Darsana I, 1, 6.

I believe that in this case, as in many others, the Gainas
claim more honour than is their due in connecting every
Indian celebrity with the history of their creed. My reason
for doubting the correctness of the above Gaina legend is
the following. The Vaiséshika philosophy is reckoned as
one of the orthodox Brahmanical philosophies, and it has
chiefly, though not exclusively, been cultivated by orthodox
Hindus. We have, therefore, no reason for doubting that
they have misstated the name and Gétra of the author of
the Sdtras, viz. Kandda of the Kisyapa Goétra. No trace

! See Indische Studien, vol. xvi, p. 116 f.
c3
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has been found in Brahmanical literature that thé name of
the real author of the Vaiséshika was Réhagupta, and his
Gotra the Kausika Gétra ; nor can Réhagupta and Kazida
be taken as different names of the same person, because
their Gotras also differ. Kin4da, follower of Kanida,
means etymologically crow-eater, owl; hence his system
has been nicknamed AulQkya Darsana, owl-philosophy?.
In Réhagupta’s second name, Kkuluya, which stands for
Shadultka?, allusion is made to the ‘¢ owl, probably to the
KénAdas; but the Gainas refer ultika to the Gétra of the
Réhagupta, viz. Kausika 3, which word also means owl.
As the unanimous tradition of the Brahmans deserves the
preference before that of the Gainas, we can most easily
account for the latter by assuming that Réhagupta did not
invent, but only adopted the Vaiséshika philosophy to
support his schismatical views.

About the two works translated in this volume, the
Uttarddhyayana and Sttraksstanga, I have little to add to
the remarks of Professor Weber in the Indische Studien,
vol. xvi, p. 259 ff., and vol. xvii, p. 43 ff. The Satrakrstinga
is probably the older of the two, as it is the second Anga,
and the Arigas obtain the foremost rank among the canonical
books of the Gainas, while the Uttarddhyayana, the first
Milasqtra, belongs to the last section of the Siddhanta.
According to the summary in the fourth Anga the object
of the Sttrakritinga is to fortify young monks against the
heretical opinions of alien teachers, to confirm them in the
right faith, and to lead them to the highest good. This
description is correct on the whole, but not exhaustive, as
will be seen by going over our table of contents. The
work opens with the refutation of heretical doctrines, and
the same object is again treated at greater length in the

! See my edition of the Kalpa Siitra, p. 119.

? Literally Six-owl. The number six refers to the six categories of the
Vaiséshika.

3 Part i, p. 3go. But in the legend translated by Professor Leumann,
L ¢, p. 131, his GOtra is called XAad14.
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First Lecture of the Second Book. It is followed in the
First Book by Lectures on a holy life in general, on the
difficulties a monk has to overcome, especially the tempta-
tions thrown in his way, the punishment of the unholy, and
the praise of Mahdvira as the standard of righteousness.
Then come some Lectures on cognate subjects. The Second
Book, which is almost entirely in prose, treats of similar
subjects, but without any apparent connection of its parts.
It may therefore be considered as supplementary, and as
a later addition to the First Book. The latter was appa-
rently intended as a guide for young monks'. Its form,
too, seems adapted to this purpose; for it lays some claim
to poetical art in the variety of the metres employed, and
in the artificial character of some verses. It may, therefore,
be considered as the composition of one author, while the
Second Book is a collection of tracts which treat on the
subjects discussed in the first.

The Uttaridhyayana resembles the Satraksitanga with
regard to its object and part of the subjects treated ; but it
is of greater extent than the original part of the Satra-
kritanga, and the plan of the work is carried out with more
skill. Its intention is to instruct a young monk in his
principal duties, to commend an ascetic life by precepts
and examples, to warn him against the dangers in his
spiritual career, and to give some theoretical information.
The heretical doctrines are only occasionally alluded to,
not fully discussed ; apparently the dangers expected from
that quarter grew less in the same measure as time advanced
and the institutions of the sect were more firmly established.
Of more importance to a young monk seems to have been
an accurate knowledge of animate and inanimate things, as
a rather long treatise on this subject has been added at the
end of the book.—Though there is an apparent plan in the
selection and arrangement of the single Lectures, still it is
open to doubt whether they were all composed by one

! According to an old tradition (see Indische Studien, vol. xvi, p. 223)
the Sltraksithiga is studied in the fourth year after the ordination of a monk.



xl @AINA SOTRAS.

author, or only selected from the traditional literature,
written or oral, which among the Gainas, as everywhere
else, must have preceded the formation of a canon. Iam
inclined to adopt the latter alternative, because there is
a greater variety of treatment and style in the different
parts than seems compatible with the supposition of one
author, and because a similar origin must be assumed for
many works of the present canon.

At what time the works under discussion were composed
or brought into their present shape is a problem which
cannot be satisfactorily solved. As, however, the reader of
the present volume will naturally expect the translator to
give expression to his personal conviction on this point,
I give my opinion with all reserve, viz. that most parts,
tracts, or treatises of which the canonical books consist,
are old ; that the redaction of the Angas took place at an
early period (tradition places it under Bhadrabihu); that
the other works of the Siddhdnta were collected in course
of time, probably in the first centuries before our era, and
that additions or alterations may have been made in the
canonical works till the time of their first edition under
Devardhigarin (980 A.V.=454 A.D.)

I have based my translation of the Uttarddhyayana
and Satrakrstdnga on the text adopted by the oldest com-
mentators I could consult. This text differs little from that
of the MSS. and the printed editions. I had prepared
a text of my own from some MSS. at my disposal, and
this has served to check the printed text.

The Calcutta edition of the Uttarddhyayana (Samvat 1936
=1879 A.D.) contains, besides a Guzerati gloss, the Stra-
dipikd of Lakshmivallabha, pupil of Lakshmikirtigazin of
the Kharatara Gakk%Za. Older than this commentary is
the 7ikd of Dévéndra, which I have made my principal
guide. It was composed in Samvat 1179 or 1123 A.D.,
and is confessedly an abstract from Santy4dkirya’s Vritti,
which I have not used. But I have had at my disposal
an illuminated old MS. of the Avakgri, belonging to the
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Strassburg University Library. This work is apparently
an abstract from the Vritti of SintydkArya, as in a great
many passages it almost verbally agrees with Dévéndra’s
work.

The Bombay edition of the Satrakritinga (Samvat 1936
or 1880 A.D.) contains three commentaries: (1) Sildnka’s
7ik4, in which is incorporated Bhadrabihu’s Niryukti.
This is the oldest commentary extant ; but it was not with-
out predecessors, as Silinka occasionally alludes to old
commentators. Sildnka lived in the second half of the
ninth century A.D., as he is said to have finished his com-
mentary on the Akirnga Sdtra in the Saka year 798 or
876 A.D. (2) The Dipika, an abstract from the last by
Harshakula, which was composed in Samvat 1583 or 1517
A.D. Thave also used a MS. of the Dipika in my possession.
(3) Pasakandra’s Balavabddha, a Guzerati gloss.—My prin-
cipal guide was, of course, Sildnka; when he and Harsha-
kula agree, I refer to them in my notes as the ‘commen-
tators;’ I name Sildnka when his remark in question has
been omitted by Harshakula, and I quote the latter when
he gives some original matter of interest. I may add that
one of my MSS. is covered with marginal and interlinear
glosses which have now and then given me some help in
ascertaining the meaning of the text.

H. JACOBL.

Bonn:
November, 1894.
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I may here add a remark on the Parable of the Three Merchants,
see p. 29 f., which agrees with Matthew xxv. 14 and Luke xix. 11.
It seems, however, to have had a still greater resemblance to the
version of the parable in The Gospel according to the Hebrews,
as will appear from the following passage from Eusebius’ Theo-
phania (ed. Migne's Patrologia Graeca, iv. 155), translated by
Nicholson, The Gospel according ta the Hebrews (London, 1879):
‘The Gospel, which comes to us in Hebrew characters, has
directed tue threat not against the hider, but against the abandoned
liver. For it has included three servants, one which devoured the
substance with harlots and flute-women, one which multiplied, and
one which hid the talent: one was accepted, one only blamed,
and one shut up in prison.” I owe this quotation to my colleague
Arnold Megyer.

Taking into consideration (1) that the Gaina version contains
only the essential elements of the parable, which in the Gospels
are developed into a full story; and (2) that it is expressly stated
in the Uttaridhyayana VII, 15 that ¢this parable is taken from
common life,’ I think it probable that the Parable of the Three
Merchants was invented in India, and not in Palestine.

H.].
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UTTARADHYAYANA.

ON DISCIPLINE.

I shall explain in due order the discipline of a
houseless monk, who has got rid of all worldly ties.
Listen to me. (1)

A monk who, on receiving an order! from his
superior 2, walks up to him, watching his nods and
motions, is called well-behaved. (2)

But a monk who, on receiving an order from his
superior, does not walk up to him, being insubor-
dinate and inattentive, is called ill-behaved. (3)

As a bitch with sore ears is driven away every-

! Anf-niddésa-karé, Agr’lﬁ is the order itself; nirdésa, the
assent to it.

* The original has the plural instead of the singular. It takes
great liberties in this respect, and the commentators constantly
call to help a vakanavyatyaya or lingavyatyaya, exchange of
number or gender, as the case may be. It is impossible in the
translation to follow the original in this respect, and useless to note
all such grammatical blunders. The conclusion we may draw from
them is that in the spoken language many grammatical forms which
in the literary language continued to be used, were on the point of
dying out or had already actually become obsolete. I am almost
sure that the vernacular of the time when the Sfitras were composed
began to drop the distinction between the singular and plural in
the verb. It was, however, artificially revived in the literary M4h4-
rishsrt of later days.

[45] B
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where, thus a bad, insubordinate, and talkative
(pupil) is turned out. (4)

As a pig leaves a trough filled with grain to feed
on faeces, so a brute (of a man) turns away from
virtue, and takes to evil ways. (5)

Hearing a man thus compared to a dog and a pig,
he who desires his own welfare, should adhere to
good conduct. (6)

Therefore be eager for discipline, that you may
acquire righteousness; a son of the wise!, who
desires liberation?, will not be turned away from
anywhere. (7)

One should always be meek, and not be talkative
in the presence of the wise; one should acquire
valuable knowledge, and avoid what is worthless. (8)

When reprimanded a wise man should not be
angry, but he should be of a forbearing mood; he
should not associate, laugh, and play with mean
men. (9)

He should do nothing mean3, nor talk much;
but after having learned his lesson, he should
meditate by himself. (10)

! Buddhaputta. Buddha is here and in the sequel explained
by 8#4rya, teacher. The word is in the crude form, not in the
inflected form, as the nominative would not suit the metre.
Liberties of this kind are frequently met with in our text.

* Nidga/thi =niydgarthin. It is always explained and
usually means m8kshirthin. But here and in verse 20 niy6ga
has perhaps its common meaning: appointment, order. In that
case we must translate : he who waits for an order. .

® Kandiliya, literally, he should not demean himself like
a Kindila. The commentators, however, divide the word in
kanda, violent, hot, and alika, untrue, false. This explanation is
too artificial to be accepted, though the meaning comes to the
same thing.
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If he by chance does anything mean, he should
never deny it, but if he has done it, he should say:
‘I have done it;’ if he has not done it, ‘I have not
done it.” (11)

He should not, in every case, wait for the express
command (of the teacher) like an unbroken horse
for the whip (of the rider), but like a broken horse
which sees the whip (of the rider) he should commit
no evil act. (12)

Disobedient, rough speaking, ill-behaved pupils
will exasperate even a gentle teacher; but those
will soon win even a hot-tempered teacher who
humour him and are polite. (13)

He should not speak unasked, and asked he
should not tell a lie; he should not give way to his
anger, and bear with indifference pleasant and un-
pleasant occurrences. (14)

Subdue your Self, for the Self is difficult to sub-
due; if your Self is subdued, you will be happy
in this world and in the next. (15)

Better it is that I should subdue my Self by self-
control and penance, than be subdued by others
with fetters and corporal punishment. (16)

He should never do anything disagreeable to the
wise!, neither in words nor deeds, neither openly
nor secretly. (17)

He should not (sit) by the side of the teacher,
nor before him, nor behind him; he should not
touch (the teacher’s) thigh with his own, nor answer
his call from the couch. (18)

A well-behaved monk should not sit on his hams?,

! Buddb4#nanm, i. e. the superiors.

* Palhatthiyd = paryastikd: so that his clothes cover his
knees and shanks.

B2
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nor cross his arms?, nor stretch out his legs, nor
stand (too) close to his teacher. (19)

If spoken to by the superior, he should never
remain silent, but should consider it as a favour;
asking for his command?, he should always politely
approach his teacher. (20)

If the teacher speaks little or much, he should
never grow impatient; but an intelligent pupil
should rise from his seat and answer (the teacher's)
call modestly and attentively. (21)

He should never ask a question when sitting
on his stool or his bed, but rising from his seat?
and coming near, he should ask him with folded
hands. (22)

When a pupil who observes the above rules of
conduct, questions the teacher about the sacred text,
its meaning, or both, he should deliver it according
to tradition. (23)

A monk should avoid untruth, nor should he
speak positively (about future things, his plans, &c.);
he should avoid sinful speech, and always keep free
from deceit. (24)

He should not tell anything sinful or meaningless*

! Pakshapinda.

* Niydgasshi or nidgasthi. The commentator explains it, as
in verse %, by ¢ desiring liberation.’

® Ukkudu8. The commentator explains it by muktisanas,
kéranatak pidapuskkanidigatak.

¢ In illustration of this the commentator (Dévéndra) quotes the
following verse: &sha bandhyisutd yAti khapushpakritasékharak
mrigatrishaimbhasi snitak sasasringadhanurdharak i There goes
the son of a barren woman, bearing a chaplet of sky-flowers,
having bathed in the water of a fata morgana, and carrying a bow
made of a hare’s horn.
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or hurtful, neither for his own sake nor for anybody
else’s, nor without such a motive. (25).

In barbers’ shops’ or houses, on the ground separat-
ing two houses, or on the highway a single monk
should not stand with a single woman, nor should
he converse with her. (26)

Any instruction the wise ones? may give me in
a kind or a rough way, I shall devotedly accept,
thinking that it is for my benefit. (27)

(The teacher’s) instruction, his manner of giving
it, and his blaming evil acts are considered blissful
by the intelligent, but hateful by the bad monk. (28)

Wise, fearless monks consider even a rough
instruction as a benefit, but the fools hate it, though
it produces patience and purity of mind. (29)

He should occupy a low, firm seat, which does not
rock ; seldom rising and never without a cause, he
should sit motionless. (30)

At the right time a monk should sally forth, and
he should return at the right time; avoiding to do
anything out of time, he should do what is appro-
priate for each period of the day. (31)

A monk should not approach (dining people)
sitting in a row, but should collect alms that are
freely given; having begged according to the sanc-
tioned rules, he should eat a moderate portion at
the proper time. (32)

A monk should wait (for his alms) alone, not too
far from other monks, nor too near them, but so
that he is not seen by another party; another monk
should not pass him to get the start of him. (33)

! Samara, explained by the commentator barbers’ shop or
smithy, with the addition that it includes all places of low people.
* Buddbi’.
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Neither boldly erect nor humbly bowing down,
standing neither too close by nor too far off, a monk
should accept permitted® food that was prepared for
somebody else?. (34)

In a place that is covered above and sheltered on
all sides, where there are no living beings nor seeds,
a monk should eat in company, restrained and
undressed. (35) -

A monk should avoid as unallowed such food
as is well dressed, or well cooked, or well cut, or
such in which is much seasoning, or which is very
rich, or very much flavoured, or much sweet-
ened 3 (36) :

(The teacher) takes delight in instructing a clever
(pupil), just as the rider (in managing) a well-broken
horse; but he tires to instruct a foolish (pupil), just
as the rider (tires to manage) an unbroken horse. (37)

(A bad pupil thinks:) ‘I get but knocks and boxes
on the ear, hard words and blows;’ and he believes
a teacher who instructs him well, to be a malevolent
man. (38)

A good pupil has the best opinion (of his teacher),
thinking that he treats him like his son or brother
or a near relation ¢; but a malevolent pupil imagines
himself treated like a slave. (39)

He should not provoke his teacher’s anger, nor

! Phésuya, translated prdsuka, and explained : free from living
beings.

* Parakada, prepared for the householder or some other
person, but not for the monk himself.

® The translation of the terms in this verse is rather conjectural,
notwithstanding the explanations in the commentary.

¢ I translate according to the interpretation of the commentator,
which is probably right; but the text sets all rules of grammar
at defiance.
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should he himself grow angry; he should not offend
the teacher nor irritate him by proclaiming his
faults. (40)

Perceiving the teacher’s anger one should pacify
him by kindness, appease him with folded hands,
and promise not to do wrong again. (41)

He who adopts the conduct which the wise ones?
have attained by their virtues and always practised,
will not incur blame. (42)

Guessing the teacher’s thoughts and the purport
of his words, one should express one’s assent, and
execute (what he desires to be done). (43)

An excellent pupil needs no express directions,
or he is (at least) quickly directed ; he always carries
out his duties as he is told. (44)

An intelligent man who has learned (the sacred
texts) takes his duties upon himself?, and he be-
comes renowned in the world; as the earth is.the
dwelling of all beings, so he will be a dwelling of
all duties. (45)

When the worthy teachers, who are thoroughly
enlightened and from early times well versed in
conduct*, are satisfied (with a pupil), they will make
over to him their extensive and weighty® knowledge
of the sacred texts. (46)

His knowledge will be honoured, his doubts will
be removed, he will gladden the heart of his teacher

! Literally, search for the goad.

* Buddha.

3 Namati, literally, bows down.

¢ Puvvasamthuya = plirvasamstuta. Besides the meaning
rendered in my translation the commentator proposes another:
already famous.

8 Atthiya = arthika, having an object or purpose, viz. m6ksha;
it is therefore frequently rendered : leading to liberation.
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by his good acts; kept in safety by the performance

of austerities and by meditation, being as it were

a great light, he will keep the five vows. (47)
Honoured by gods, Gandharvas, and men, he will,

on leaving this body which consists of dirt and

impurities, become either an eternal Siddha?, or a

god of great power and small imperfections. (48)
Thus I say?®.

SECOND LECTURE.
ON TROUBLESS,

O long-lived (Gambtsvamin)! I (Sudharman)have
heard the following Discourse ¢ from the Venerable
(Mah4vtra) :

Here?, forsooth, the Venerable Ascetic MahAvira
of the Kaisyapa Gotra has declared twenty-two
troubles which a monk must learn and know, bear
and conquer, in order not to be vanquished by them
when he lives the life of a wandering mendicant.

! I e. a liberated or perfected soul.

* Ti bémi=iti bravimi. These words serve to mark the end
of every chapter in all canonical books; compare the Latin dixi.

3 Parisaha, that which may cause trouble to an ascetic, and
which must be cheerfully borne.

¢ The commentator (D&véndra) says that when Mah4vira spoke,
he was understood by all creatures, whatever was their language.
He quotes the following verse: dévd dévim nard nirim sabaris
k8pi sibarim | tiryasiko pi a tairaséim méniré bhagavadgiram i The
gods, men, Sabaras, and animals took the language of the Lord
for their own. Cf. Acts ii. 1.

® Le. in our creed or religion. This is generally the meaning
of the word iha, here, opening a sentence.
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These, then, are the twenty-two troubles declared
by the Venerable Ascetic Mah4vira, which a monk
must learn and know, bear and conquer, in order
not to be vanquished by them when he lives the
life of a wandering mendicant :

I.
2
3.
4

5.

digafi#%4 (gugupss)-parisahd, hunger;

. pivasi (pipasa)-p., thirst;

stya (stta)-p., cold;

. usina (ushza)-p., heat;

damsamasaya (damsamasaka)-p., gad-flies,

and gnats!';

6.
7.

aZéla-p., nakedness?;
arati-p., to be discontented with the objects of

control.

8.

itthi (strt)-p., women ;

9. kariy4 (fary4)-p., erratic life ;

10,
1I.
12.
13.
14.
IS.
16.
17.
18.

19.

nisthiy4 (naishédhiki)-p., place for study;
seggl (sayya)-p., lodging;

akko6sa (akrdsa)-p., abuse;

vaha (vadha)-p., corporal punishment;
ghyani (yikand)-p., to ask for something ;
aldbha-p., to be refused;

rdga-p., illness;

tana-phésa (trimasparsa), pricking of grass;
galla-p,, dirt;

sakkirapurakkéira (satkirapurakkéra)-p.,

kind and respectful treatment;

20.
21.
22,

panni (prag#d)-p., understanding ;
annézna (ag#dna)-p., ignorance ;
sammatta (samyaktva)-p., righteousness.

! This is to include all biting or stinging insects, as lice, &c.
* This is binding on the Ginakalpikas only, not on common
monks.
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1The enumeration of the troubles has been de-
livered by the Kasyapa? I shall explain them to
you in due order. Listen to me. (1)

1. Though his body be weakened by hunger, a
monk who is strong (in self-control) and does penance,
should not cut or cause another to cut (anything to
be eaten), nor cook it or cause another to cook it. (2)

Though emaciated like the joint of a crow’s (leg)
and covered with a network of veins, he should
know the permitted measure of food and drink,
and wander about with a cheerful mind. (3)

2. Though overcome by thirst, he should drink
no cold water, restrained by shame and aversion
(from forbidden things); he should try to get dis-
tilled® water. (4)

Wandering about on deserted ways, in pain,
thirsty, with dry throat, and distressed, he should
bear this trouble (of thirst). (5)

3. If a restrained, austere ascetic occasionally
suffers from cold on his wanderings, he should not
walk beyond the (prescribed) time, remembering the
teaching of the Gina. (6)

‘I have no shelter and nothing to.cover my
skin, therefore I shall make a fire to warm myself;’
such a thought should not be entertained by a
monk. (7)

! The preceding part of this lecture is in prose, the rest is in
sloka. The numbers placed before the verses refer to the above
enumeration of the troubles. It will be seen that two stanzas
are allotted to each of them.

* I e. Mahivira, who belonged to the Gétra of Kisyapa.

8 Vigada = vikrsta. It means water which by boiling or
some other process has become so changed that it may be regarded
as lifeless.
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4. If he suffers from the heat of hot things, or
from the heat of his body, or from the heat of
summer, he should not lament the loss of com-
fort. (8) ‘

A wise man, suffering from heat, should not long
for a bath, or pour water over his body, or fan
himself. (9)

5. Suffering from insects a great sage remains
undisturbed. As an elephant at the head of the
battle kills the enemy, so does a hero (in self-
control conquer the internal foe). (10)

He should not scare away (insects), nor keep
them off, nor be in the least provoked to passion by
them. Tolerate living beings, do not kill them,
though they eat your flesh and blood. (r1)

6. ‘ My clothes being torn, I shall (soon) go naked,’
or ‘I shall get a new suit;’ such thoughts should
not be entertained by a monk. (12)

At one time he will have no clothes, at another he
will have some; knowing this to be a salutary rule,
a wise (monk) should not complain about it. (13)

7. A houseless and poor monk who wanders
from village to village may become tired of ascetic
life: he should bear this trouble. (14)

A sage should turn away from this discontent; .
he should wander about free from sins, guarded in
himself, a tabernacle (as it were) of the Law, doing
no actions, and perfectly passionless. (15)

8. In this world men have a natural liking for
women ; he who knows (and renounces) them, will
easily perform his duties as a Sramaza. (16)

A wise man who knows that women are a slough,
as it were, will get no harm from them, but will
wander about searching for the Self. (17)
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9. Alone, living on allowed food!, he should
wander about, bearing all troubles, in a village or
a town or a market-place or a capital. (18)

Different (from other men) a monk should wander
about, he should acquire no property; but not being
attached to householders, he should live without
- a fixed residence. (19)

10. In a burial-place, or a deserted house, or
below a tree he should sit down, alone, without
moving, and he should not drive away any one. (20)

Sitting there he should brave all dangers; when
seized with fear, he should not rise and go to some
other place. (21)

11. A monk who does penance and is strong
(in self-control), will not be affected beyond measure
by good or bad lodgings, but an evil-minded monk
will. (22)

Having obtained a good or bad lodging in an
empty house?, he should stay there thinking: ‘ What
does it matter for one night?’ (23)

12. If a layman abuses a monk, he should not
grow angry against him; because he would be like
a child 3, a monk should not grow angry. (24)

If a monk hears bad words, cruel and rankling
ones, he should silently overlook them, and not take
them to heart. (25)

13. A monk should not be angry if beaten, nor
should he therefore entertain sinful thoughts; know-
ing patience to be the highest good, a monk should
meditate on the Law. (26)

1 L4dka; see also note on XVII, 2.
? I.e. in which there are no women.
% Or like an ignorant man, bila.
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If somebody strikes a restrained, resigned Sramaza
somewhere, he should think: ‘I have not lost my
life.” (27)

14. It will always cause difficulties to a houseless
monk to get everything by begging, and nothing
without begging. (28)

The hand (of the giver) is not always kindly
stretched out to a monk when he is on his begging
tour; but he should not think that it would be
better to live as a householder. (29)

15. He should beg food from the householder
when his dinner is ready; a wise man should not
care whether he gets alms or not. (30)

‘I get nothing to-day, perhaps I shall get some-
thing to-morrow;’ a monk who thinks thus, will not
be grieved by his want of success. (31)

16. If any misfortune' happens and he suffers
pain, he should cheerfully steady his mind, and bear
the ills that attack him. (32)

He should not long for medical treatment, but
he should continue to search for the welfare of his
soul; thus he will be a true Sramaza by neither
acting himself nor causing others to act. (33)

17. When a naked, rough, restrained ascetic lies
on the grass, his body will be hurt. (34)

In the sun his pain will grow insupportable;
still a monk, though hurt by the grass, will not
use clothes?. (35)

18. When by the heat of summer his body sweats
and is covered with dirt and dust, a wise monk
should not lament his loss of comfort. (36)

! Viz. if he falls sick.
* Tantuga, what is manufactured from threads.
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He should bear (all this), waiting for the destruc-
tion of his Karman?!, (and practising) the noble,
excellent Law; he should carry the filth on his
body till he expires. (37)

19. It may be that a gentleman salutes a monk,
or rises from his seat on his approach, or invites
him (to accept alms in his house): a monk should
evince no predilection for men of this sort, who
show him such marks of respect. (38)

Not resentful, having few wants, begging from
strangers, and not being dainty, a wise man should
not long for pleasant things, nor be sorry afterwards
(for not having got them). (39)

20. ‘Forsooth, in bygone times 1 have done
actions productive of ignorance, for I do not
remember them when asked by anybody any-
where .’ (40)

‘Afterwards, however, actions productive of ignor-
ance take effect.” Therefore comfort yourself, know-
ing the consequences of actions. (41)

21. ‘It was of no use to turn away from the lust
of the senses and to live restrainedly, for I do not
properly recognise good and bad things.” (42)

‘Though in practising austerities and religious
observances I live according to strict rules, still
the hindrances to knowledge will not go off.” (43)

22. A monk should not think: ‘ There is, indeed,
no life to come, nor an exalted state to be acquired
by penances ; in short, I have been deceived.’ (44)

A monk should not think: ‘ Those lied who said
that there were, are, and will be Ginas.’ (45)

! Nirgar4.
* The commentators refer the word ‘anywhere’ to the place
or object of the former actions.
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All these troubles have been declared by the
Késyapa. A monk should not be vanquished
by them, when attacked by any anywhere.

Thus I say.

THIRD LECTURE.
THE FOUR REQUISITES.

Four things of paramount value are difficult to
obtain here by a living being: human birth, in-
struction in the Law, belief in it, and energy in
self-control. (r)

I. The universe is peopled by manifold creatures,
who are, in this Samsira, born in different families
and castes for having done various actions. (2)

Sometimes they go to the world of the gods,
sometimes to the hells, sometimes they become
Asuras in accordance with their actions. (3)

Sometimes they become Kshattriyas, or Kazndilas
and Bukkasas, or worms and moths, or (insects called)
Kunthu? and ants. (4)

Thus living beings of sinful actions, who are born
again and again in ever-recurring births, are not
disgusted with the Samsira, but they are like
warriors (never tired of the battle of life). (5)

Living beings bewildered through the influence
of their actions, distressed and suffering pains,
undergo misery in non-human births. (6)

But by the cessation of Karman, perchance, living

! About the Kunthu see below, Thirty-sixth Lecture, v. 138
and note.
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beings will reach in due time a pure state and be
born as men. (7)

I1. And though they be born with a human body,
it will be difficult for them to hear the Law, having
heard which they will do penances, combat their
passions and abstain from killing living beings. (8)

III. And though, by chance, they may hear the
Law, it will be difficult for them to believe in it; many
who are shown the right way, stray from it. (9)

IV. And though they have heard the Law and
believe in it, it is difficult for them to fulfill it
strenuously ; many who approve of the religion,
do not adopt it. (10)

Having been born as a man, having heard the Law,
believing in it, and fulfilling it strenuously, an ascetic
should restrain himself and shake off sinfulness. (11)

The pious obtain purity, and the pure stand firmly
in the Law: (the soul afterwards) reaches the highest
Nirvaza, being like unto a fire fed with ghee. (12)

Leave off the causes of sin, acquire fame through
patience! (A man who acts up to this) will rise to the
upper regions after having left this body of clay. (13)

The Yakshas who are gifted with various virtues,
(live in the heavenly regions, situated) one above
the other, shining forth like the great luminaries,
and hoping never to descend thence. (14)

Intent on enjoying divine pleasures and changing
their form at will, they live in the upper Kalpa
heavens many centuries of former?! years. (15)

! One ‘former’ (pfirva) year consists of 7,560 millions of
common years. The idea that years were longer when the world
was still young, is apparently suggested by the experience which
everybody will have made, that a year seemed to us an enormously
long time when we were young, and the same space of time
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The Yakshas, having remained there according to
their merit, descend thence at the expiration of their
life and are born as men.

Men are of ten kinds. (16)

Fields and houses, gold, cattle, slaves and servants:
where “these four goods, the causes of pleasure, are
present, in such families he is born. (17)

He will have friends and relations, be of good
family, of fine complexion, healthy, wise, noble,
famous, and powerful. (18)

After having enjoyed, at their proper time, the
unrivalled pleasures of human life, he will obtain true
knowledge by his pure religious merit acquired in
a former life. (19)

appears to us shorter and shorter as we advance in life. A similar
analogy with our life has probably caused the belief in the four
ages of the world, shared by the Hindus and the ancients, For
does not childhood to most of us appear the happiest period of our
life, and youth better still than the time of full-grown manhood?
As in retrospect our life appears to us, so primitive man imagines
the life of the world to have been: the first age was the best and
the longest, and the following ages grew worse and worse, and
became shorter at the same time. This primitive conceit was by
the ancients combined with the conceit of the year, so that the four
ages were compared with the four seasons of the year. Something
similar seems to have happened in India, where, however, there
are three or six seasons. For the Gainas seem to have originally
divided one Eon into six minor periods. Now the year was
frequently compared to a wheel, and this second metaphor was
worked out by the Gainas. They named the six minor periods
aras, literally spokes of a wheel, and divided the whole Eon into
one descending part (of the wheel), avasarpini, and one rising
part, utsarpinf. These Avasarpinis and Utsarpinis are probably
a later improvement, and the Eon originally contained but six Aras.
But if there were indeed twelve Aras from the beginning, they must
have been suggested by the twelve months of the year.

1 This is the first of the ten kinds of men mentioned above; the
remaining nine are enumerated in the following verse.

[45] c
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Perceiving that the four requisites are difficult to
obtain, he will apply himself to self-control, and
when by penances he has shaken off the remnant of
Karman, he will become an eternal Siddha. (20)

Thus I say.

FOURTH LECTURE.
IMPURITY.

You cannot prolong your life?, therefore be not
careless; you are past help when old age approaches.
Consider this : what (protection) will careless people
get, who kill living beings and do not exert them-
selves? (1)

Men who adhering to wrong principles acquire
wealth by evil deeds, will lose it, falling into the
snares (of their passions) and being held captive by
their hatred. (2)

As the burglar ? caught in the breach of the wall
perishes by the work the sinner himself had executed,
thus people in this life and the next cannot escape
the effect of their own actions. (3)

If a man living in the Samséra does an action for
the sake of somebody else, or one by which he him-

! A similar expression is used in SQtrakrednga I, 2, 2, 21.

% Dévéndra relates two stories of burglars, one of which is
supposed to be hinted at in the text. It comes to this. A burglar
is caught, in the breach he had excavated, by the owner of the
house, who takes hold of his feet protruding from the breach. But
the burglar’s companion tries to drag him out from the other
side of the wall. In this position he is smashed by the upper part
of the wall coming down.
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self also profits, then, at the time of reaping the fruit
of his actions, his relations will not act as true
relations (i.e. will not come to his help). (4)

Wealth will not protect a careless man in this
world and the next. Though he had seen the right
way, he does not see it, even as one in the dark
whose lamp has suddenly been put out. (5)

Though others sleep, be thou awake ! Like a wise
man, trust nobody, but be always on the alert; for
dangerous is the time and weak the body. Be
always watchful like a Bharunda ! bird! (6)

A monk should step carefully in his walk (i.e. in
his life), supposing everything to be a snare for him.
First he must bestow care on his life till he wins
the stake (viz. enlightenment), and afterwards he
should despise it, annihilating his sins. (7)

By conquering his will, (a monk) reaches libera-
tion, as a well-broken horse which is clad in harness
(goes to battle). Be watchful in your young years;
for thereby a monk quickly obtains liberation. (8)

‘If he does not get (victory over his will) early,
he will get it afterwards;’ such reasoning? pre-
supposes the eternity of human life. But such
a man despairs when his life draws to its close, and
the dissolution of his body approaches. (9)

One cannot quickly arrive at discernment; there-
fore one should exert one’s self, abstain from
pleasures, understand the world, be impartial like

! Each of these birds has two necks and three legs.

? Upami. Literally translated: ‘this is the comparison of those
who contend that life is eternal’” The commentator gives a forced
interpretation of the first part of the verse to bring about a com-
parison. But the meaning ¢ comparison’ will not suit the context,
the word must here mean: conclusion, reasoning.

Cc2
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a sage, and guard one’s self : (thus) never be care-
less. (10)

A Sramaza who again and again suppresses the
effects of delusion, and controls himself, will be
affected in a rough way by external things; but a
monk should not hate them in his mind. (11)

External things weaken the intellect and allure
many; therefore keep them out of your mind.
Keep off delusion, remove pride, do not practise
deceit, leave off greed. (12)

Heretics who are impure and vain, are always
subject to love and hate, and are wholly under the in-
fluence (of their passions). Despising them as unholy
men, desire virtues till the end of your life. (13)

Thus I say.

FIFTH LECTURE.

DEATH AGAINST ONE'S WILL.

In this ocean (of life) with its currents (viz. births)
difficult to cross, one man has reached the opposite
shore; one wise man has given an answer to the
following question. (1)

These two ways of life ending with death have
been declared: death with one’s will, and death
against one’s will. (2)

Death against one’s will is that of ignorant men,
and it happens (to the same individual) many times.
Death with one’s will is that of wise men, and at
best ! it happens but once. (3)

! Viz. in the case of a Kévalin. Other sages die this death
seven or eight times before reaching mukti,



LECTURE V. 21

Mah4vira has (thus) described the first kind in
which an ignorant man, being attached to pleasures,
does very cruel actions. (4)

A man attached to pleasures and amusements
will be caught in the trap (of deceit). (He thinks):
‘1l never saw the next world, but I have seen
with my own eyes the pleasures of this life.” (5)

‘The pleasures of this life are (as it were)
in your hand, but the future ones are uncertain’.
Who knows whether there is a next world or
not?’ (6)

The fool boasts: ‘I shall have the company of
(most) men?’ But by his love of pleasures and
amusements he will come to grief. (7)

Then he begins to act cruelly against movable
and immovable beings, and he kills living beings
with a purpose or without. (8)

An ignorant man kills, lies, deceives, calumniates,
dissembles, drinks liquor, and eats meat, thinking
that this is the right thing to do. (9)

Overbearing in acts and words, desirous for wealth
and women, he accumulates sins in two ways?, just
as a young snake gathers dust (both on and in its
body). (10)

Then he suffers ill and is attacked by disease;
and he is in dread of the next world when he
reflects on his deeds. (11)

I have heard of the places in hell, and of the
destination of the sinner, where the fools who do
cruel deeds will suffer violently. (12)

! K4lik4, doubtful as regards the time when they will be enjoyed.
* I.e. I shall do as people generally do, viz. enjoy pleasures.
% Viz. By his acts and thoughts.
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Then going to the place where he is to be born
again according to his deeds, he feels remorse, as I
have heard (from my teacher). (13)

As a charioteer, who against his better judgment
leaves the smooth highway and gets on a rugged
road, repents when the axle breaks; so the fool, who
transgresses the Law and embraces unrighteousness,
repents in the hour of death, like (the charioteer)
over the broken axle. (14, 15)

Then when death comes at last, the fool trembles
in fear; he dies the ‘death against one’s will/
(having lost his chance) like a gambler vanquished
by Kali. (16)

Thus has been explained the fools’  death against
one’s will;’ now hear from me the wise men’s
¢ death with one’s willl’ (17)

Full of peace and without injury to any one is, as
I have heard (from my teachers), the death of the
virtuous who control themselves and subdue their
senses . (18)

(Such a death) does not fall to the lot of every
monk, nor of every householder; for the morality
of householders is of various character, and that of
monks is not always good throughout. (19)

Some householders are superior to some monks
in self-control; but the saints are superior to all
householders in self-control. (20)

Bark and skin (of a goat), nakedness, twisted

! Samgayinam vusimao = samyatinim vasyavatim,.
Vusimao is gen. sing., it is here used in juxtaposition with a word
in gen. plur. Such an irregularity would of course be impossible
in classical Prikrst, but the authors of metrical Gaina Sftras take
such liberties with grammar that we must put up with any faulty
expression, though it would be easy to correct it by a conjecture.
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hair, baldness—these (outward tokens) will not save
a sinful ascetic. (21)

A sinner, though he be a mendicant (friar), will
not escape hell; but a pious man, whether monk or
householder, ascends to heaven. (22)

A faithful man should practise! the rules of con-
duct for householders; he should never neglect the
Pésaha fast? in both fortnights, not even for a single
night. (23)

When under such discipline he lives piously even
as a householder, he will, on quitting flesh and
bones?, share the world of the Yakshas. (24)

Now a restrained monk will become one of the
two: either one free from all misery or a god of
great power. (25)

To the highest regions, in due order, to those
where there is no delusion, and to those which are
full of light, where the glorious (gods dwell)—who
have long life, great power, great lustre, who can
change their shape at will, who are beautiful as on
their first day, and have the brilliancy of many suns
—to such places go those who are trained in self-con-
trol and penance, monks or householders, who have
obtained liberation by absence of passion. (26-28)

Having heard (this) from the venerable men who
control themselves and subdue their senses, the
virtuous and the learned do not tremble in the
hour of death. (29)

! Kiénaphisaé=kiyénasprisét, literally,touch with his body.
# The Posaha of the Gainas corresponds to the Updsatha of the
Buddhists. Hoernle in note 87 of his translation of the Uvdsaga
Dasio (Bibliotheca Indica) says of the Pdsaha: it is distinguished
by the four abstinences (uvavisa) from food (4hdra), bodily attentions
(sarirasatkira), sexual intercourse (abrahma)and daily work (vydpira).
3 Literally, skin and joints. :
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A wise man having weighed (both kinds of death)
and chosen the better one (taught in) the Law of
Compassion, will become calm through patience, with
an undisturbed mind (at the time of death). (30)

When the right time (to prepare for death) has
arrived, a faithful (monk) should in the presence
(of his teacher) suppress all emotions (of fear or
joy) and wait for the dissolution of his body. (31)

When the time for quitting the body has come,
a sage dies the ‘death with one's will, according to
one of the three methods™. (32)

Thus I say.

SIXTH LECTURE.
THE FALSE ASCETIC?2.

All men who are ignorant of the Truth are
subject to pain; in the endless Samsira they suffer
in many ways. (r)

Therefore a wise man, who considers well the
ways that lead to bondage® and birth, should

! These three methods are (1) bhaktapratydkhyéina, (2) ingi-
tamarana, (3) pidapbpagamana. They are fully described in
the A#dringa Sdtra I, 7, 8, 7 ff., see part i, p. 75 f.

* Khuddiganiyanthiggam = Kshullakanirgranthiyam.
Kshullaka originally means ¢small, young,’ but I do not see that
the contents of this lecture support this translation, though the
commentators would seem to favour it.

8 Dévéndra here quotes the following Sanskrit verse : Kalatrani-
gadam dattvi na samtush/ak pragdpatiz| bhllyd=py apatyarpéna
daditi galasrinkhalam. The creator was not satisfied when he
had given (to man) the wife as a fetter, he added a ckain round his
neck in the form of children.
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himself search for the truth, and be kind towards
all creatures. (2)

‘Mother, father, daughter-in-law, brother, wife,
and sons will not be able to help me, when I suffer
for my own deeds '’ (3)

This truth should be taken to heart? by a man
of pure faith; he should (therefore) cut off greed
and love, and not hanker after his former con-
nections. (4)

Cows and horses, jewels and earrings, cattle,
slaves and servants: all these (possessions) you
must give up in order to obtain the power of
changing your form at will. (5)3

Everything that happens to somebody, affects him
personally; therefore, knowing the creatures’ love of
their own self, do not deprive them of their life, but
cease from endangering and combating them. (6)

Seeing that to accept (presents) leads to hell, one
should not accept even a blade of grass; only to
preserve one’s life4 one should eat the food that is
put in one’s own alms-bowl. (7)

Here some are of opinion that they will be
delivered from all misery by merely attending the
teacher 5, without abstaining from sins. (8)

! This verse recurs in Strakrstdnga I, 9, 5.

* Sap@hdé pdsé =svaprékshayé pasyét, he should look at
it with his mind or reflectively. However sap&h4é is usually the
absolute participle samprékshya. The meaning is the same in
both cases.

* Some MSS. insert here the following verse: ¢ Movables and
immovables, corn, and furniture can not deliver a man from pain,
who is suffering for his deeds.’

¢ This is according to the commentators the meaning of the
word dégu#fkAt = gugupsin.

s Ayariyam vidittinam. The commentator makes this out
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Acknowledging the truth about bondage and
liberation, but talking only, not acting (in accor-
dance with these tenets), they seek comfort for
themselves in mighty words. (9)

Clever talking will not work salvation; how
should philosophical instruction do it? Fools,
though sinking lower and lower through their sins,
believe themselves to be wise men. (10)

They are (going) a long way in the endless Sam-
sira; therefore looking out carefully one should
wander about carefully. (11)

Choosing what is beyond and above (this world,
viz. liberation), one should never desire (worldly
objects), but sustain one’s body only to be able to
annihilate one’s Karman. (12)

Those will reap pains who, in thoughts, words, or
acts, are attached to their body, to colours, and to
forms. (13) ‘

Recognising the cause of Karman, one should
wander about waiting for one’s death; (knowing)
the permitted quantity of food and drink, one should
eat (such food as has been) prepared (by the house-
holders for their own consumption). (14)

An ascetic should not lay by any store, not even
so little as the grease (sticking to his alms-bowl);
but as a bird with its plumage? so he with his
alms-bowl should wander about without desires. (15)

to mean: by learning only what right conduct (444rikam) is,
without living up to it. But it is obvious that the author intends
a censure upon the G#fnamArga.

! As usual this phrase means: one should conduct one’s self so
as to commit no sin.

* There is a pun in the original on the word patta, which
means plumes (patra) and alms-bowl (pétra).
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Receiving alms in a manner to avoid faults?, and
controlling one’s self, one should wander about in
a village (&c.) without a fixed residence; careful
among the careless one should beg one’s food. (16)

Thus has spoken the Arhat G7étriputra, the
venerable native of Vaisilt?, who possesses the
highest knowledge and who possesses the highest
faith, who possesses (at the same time) the highest
knowledge and the highest faith. (17)

Thus I say.

SEVENTH LECTURE.
THE PARABLE OF THE RAM, ETC.

As somebody, to provide for (the arrival of)
a guest, brings up a young ram, gives it rice and
gram?, and brings it up in his yard; (1)

Then when it is grown up and big, fat and of
a large belly, fattened and of a plump body, it is
ready for the guest. (2)

As long as no guest comes, the poor (animal)
lives; but as soon as a guest arrives, its head is cut
off, and it is eaten. (3)

As this ram is well treated for the sake of

! This is the 8shanzisamiti. On the samitis see below, Twelfth
Lecture, 2.

? Vésalié = Vaisilika. See my remarks on this statement in
part i, introduction, p. xi, and Hoernle’s notes in his translation
of the Uvisaga Dasflo, p. 3 ff.

* Yavasa, explained by mudgaméshiddi. Mutton of gram-
fed sheep is greatly appreciated in India.
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a guest, even so an ignorant, great sinner longs
(as it were) for life in hell. (4)

An ignorant man kills, tells lies, robs on the high-
way, steals foreign goods, deceives, (always thinking
of some one) whom he could plunder, the villain. (5)

He is desirous of women and pleasures, he enters
on undertakings and business, drinks liquor, eats
meat, becomes strong, a subduer of foes. (6)

He eats crisp goats’ meat, his belly grows, and
his veins swell with blood—but he gains nothing
but life in hell, just as the ram is only fed to be
killed for the sake of a guest. (7)

After having enjoyed pleasant seats, beds, car-
riages, riches, and pleasures, after having squan-
dered his wealth which he had so much trouble in
gaining, and after having committed many sins, he
will, under the burden of his Karman, and believing
only in the visible world, be grieved in the hour of
death like the ram! at the arrival of a guest. (8, 9)

Then the sinner who has been killing living
beings, at the end of his life falls from his state?,
and against his will he goes to the world of the
Asuras, to the dark place. (10)

As a man for the sake of one Kékint? (risks and)
loses a thousand (Kérsh4panas), or as the king lost
his kingdom (and life) by eating a mango-fruit which
he was strictly forbidden (by his physician)*: (11)

! Aya = aga, literally goat.

8 Kuya = kyuta is said of one who is born after his death in
a lower sphere than that in which he lived before.

3 According to the commentators the eightieth part of a rupee.

¢ The commentators relate ‘old stories’ to explain allusions
in the text; they will, however, be intelligible withbut further
comment, though I do not contend that those stories were not
really old and known to the author of the Sitra.
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Even so are human pleasures compared with the
pleasures of the gods: divine life and pleasures sur-
pass (the former) a thousand times and more. (12)

Those endowed with excellent knowledge live
many nayutas! of years; so great a loss suffer the
fools in a life of less than a hundred years! (13)

Three merchants set out on their travels, each
with his capital; one of them gained there much,
the second returned with his capital, and the third
merchant came home after having lost his capital.
This parable? is taken from common life; learn (to
apply it) to the Law. (14, 15)

The capital is human life, the gain is heaven;
through the loss of that capital man must be born
as a denizen of hell or a brute animal. (16)

These are the two courses open to the sinner;
they consist in misery, as corporal punishment, &c.;
for the slave to his lusts® has forfeited human life
and divine life. (17)

Having once forfeited them, he will have to
endure these two states of misery; it will be

! A nayuta or niyuta is equal to
49,%786,136,000,000,000,000,000,000,000,000.
It is derived in the following way :
1 pirvinga = 8,400,000

1 plirva = 8,400,000 plirvingas.
I nayutinga = 8,400,000 pfirvas.
I nayuta = 8,400,000 nayutingas.

? This parable closely corresponds to Matth.xxv. 14, Luke xix.11.
I need not here discuss the problems raised by this coincidence
since they will, as I hear, be fully treated by Herr Hilttemann,
a pupil of Professor Leumann of Strassburg.

® Lélayisadk& =18latdsatha. The commentator takes
161atd for 18la and makes the word a karmadhiraya. I think
that the word saska which originally means ‘one who deceives
others’ is used here in the sense ‘ one who deceives himself.’
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difficult for him to attain an upward course! for
a long time to come. (18)

Considering what is at stake, one should weigh
(the chances of) the sinner and of the virtuous man
(in one’s mind).

He who brings back his capital, is (to be com-
pared to) one who is born again as a man. (19)

Those men who through the exercise of various
virtues 2 become pious householders, will be born
again as men; for all beings will reap the fruit
of their actions. (20)

But he who increases his capital, is (to be com-
pared to) one who practises eminent virtues; the
virtuous, excellent man cheerfully attains the state
of gods?®. (21)

When one thus knows that a (virtuous) monk or
householder will be gladdened (by his gain), how,
then, should a man, whilst he is losing (his chance),
not be conscious of his losing it? (22)

As a drop of water at the top of a blade of Kusa-
grass dwindles down to naught when compared
with the ocean, so do human pleasures when com-
pared with divine pleasures. (23)

The pleasures in this very limited life of men are
like (the water at) the top of a blade of Kusa-grass;
for the sake of what will a man not care to gain and

! I.e. birth as a man or a god.

? Sikshi. The commentator quotes the following passage
in Prikrst: Souls gain human birth through four causes: (r)a kind
disposition (prakritibhadrati), (2) love of discipline (prakri-
tivinitatd), (3) compassion (sinukrosanat4), and (4) want of
envy (amatsarit4).

% For a higher rank than that of a god, e. g. that of a Kévalin,
cannot, in the present state of the world, be attained.
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to keep (so precious a good which he risks to
lose)? (24)

He who has not renounced pleasure, will miss
his aim (i.e. the true end of his soul); for though he
has been taught the right way, he will go astray
again and again. (25)

But he who has renounced pleasure, will not miss
his aim; (he will think): I have learned that, by
getting rid of this vile body, I shall become
a god. (26)

He will be born among men where there is
wealth, beauty, glory, fame, long life, and eminent
happiness. (27)

See the folly of the sinner who practises un-
righteousness : turning away from the Law, the
great sinner will be born in hell. (28)

See the wisdom of the wise man who follows
the true Law: turning away from unrighteousness,
the virtuous man will be born as a god. (29)

A wise man weighs in his mind the state of
the sinner and that of the virtuous man; quitting
the state of the sinner, a sage realises that of the
virtuous. (30)

Thus I say.

EIGHTH LECTURE.
KAPILA'S VERSES!,

By what acts can I escape a sorrowful lot in
this unstable ineternal Samsira, which is full of

misery ? (1)

! This lecture is ascribed to Kapila. According to an old story,
told in the commentary, he was the son of Kisyapa, a Brahman
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Quitting your former connections place your
affection on nothing; a monk who loves not even
those who love him, will be freed from sin and
hatred. (2)

Then the best of sages, who is exempt from

of Kausimbi, and his wife Yasi. When K4syapa died, his place
was given to another man. His wife then sent her boy to
Srivasti to study under Indradatta, a friend of his father’s. That
man was willing to instruct the boy, and procured him board and
lodging in a rich merchant’s house. Kapila, however, soon fell in
love with the servant-girl who was appointed to his service. Once,
at a festival kept by her caste, the girl in tears told him that she
could not take part in the festivity as she had no money to buy
ormaments. To get some she asked him to go to Dhana,
a merchant, who used to give two pieces of gold to the man
who saluted him first in the morning. Accordingly Kapila set
out in the night, but was taken up by the police and brought
before the king, Prasénagit. The student made a clear breast
before the king, who was so pleased with him that he promised to
give him whatever he should ask. Kapila went in the garden
to consider what he should ask; and the more he thought about it,
the more he raised the sum which he believed he wanted, till it came
to be ten thousand millions. But then, all of a sudden, the light
came upon him; he began to repent of the sinful life he had led up
to that time, and tearing out his hair he became a Svayamsambuddha.
Returning to the king, he pronounced verse 17: The more you
get, &c., and giving him the Dharmalibha, he went his way. He
practised austerities and acquired superior knowledge, by dint
of which he came to know that in a wood, eighteen leagues from
Régagriha, lived a gang of five hundred robbers, under a chief Bala-
bhadra. These men, he knew, would become converts to the right
faith ; accordingly he went to the wood where they lived. He was
made prisoner, and brought before the leader of the robbers. To
have some fun out of him they ordered him to dance, and on his
objecting that there was none to play up, they all clapped their
hands to beat the time. He then sang the first stanza of this
lecture, by which some robbers were converted, and he continued
to sing, repeating this stanza after each following verse (as dhruva),
till at last all the robbers were converted.
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delusion and possesses perfect knowledge and faith,
speaks for the benefit and eternal welfare, and for
the final liberation of all beings. (3)

All fetters (of the soul), and all hatred, every-
thing of this kind, should a monk cast aside; he
should not be attached to any pleasures, examining
them well and taking care of himself. (4)

A stupid, ignorant sinner who never fixes his
thoughts on the soul's benefit and eternal welfare,
but sinks down through hatred and the temptation
of lust, will be ensnared as a fly is caught on
glue. (s)

It is difficult to cast aside the pleasures of life,
weak men will not easily give them up; but there
are pious ascetics (sddhu) who get over the im-
passable (Samsira) as merchants cross the sea. (6)

Some there are who call themselves Sramaras,
though they are like the beasts ignorant of (the
prohibition of) killing living beings; the stupid
sinners go to hell through their superstitious
beliefs . (7)

One should not permit (or consent to) the killing
of living beings; then he will perhaps be delivered
from all misery; thus have spoken the preceptors
who have proclaimed the Law of ascetics. (8)

A careful man who does not injure living beings,
is called ‘circumspect’ (samita). The sinful Kar-
man will quit him as water quits raised ground. (9)

In thoughts, words, and acts he should do

! The commentator quotes the following words: brahmané
brihmaram Alabhéta, indriya kshattram, marudbhy8 vaisyam,
tapasé sQidram, and explains them: he who kills a Brihmana will
acquire Brahma knowledge.

{45] D
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nothing injurious to beings who people the world,
whether they move or not. (10)

He should know what alms may be accepted,
and should strictly keep these rules; a monk should
beg food only for the sustenance of life, and should
not be dainty. (11)

He should eat what tastes badly, cold food, old
beans, Vakkasa Puldga, and for the sustenance
of his life he should eat Manghu (ground ba-
dara). (12)

Those who interpret the marks of the body, and
dreams, and who know the foreboding changes in
the body (angavidy4)?, are not to be called Srama-
nas; thus the preceptors have declared. (13)

Those who do not take their life under discipline,
who cease from meditation and ascetic practices?,
and who are desirous of pleasures, amusements, and
good fare, will be born again as Asuras. (14)

And when they rise (in another birth) from the
world of the Asuras, they err about, for a long time,
in the Samsira; those whose souls are sullied by
many sins, will hardly ever attain Bédhi. (15)

And if somebody should give the whole earth to
one man, he would not have enough; so difficult
is it to satisfy anybody. (16)

The more you get, the more you want; your
desires increase with your means. Though two
méshas would do to supply your want, still you
would scarcely think ten millions sufficient. (17)

! See the note on verse 17 of the Fifteenth Lecture.

* Samidhiybgdks Samidhi is concentration of the mind,
and the yOg4is are, in this connection, the operations (vydp4ira)
of mind, speech, and body conducive to it.



LECTURE IX, 35

Do not desire (women), those female demons?,
on whose breasts grow two lumps of flesh, who
continually change their mind, who entice men, and
then make a sport of them as of slaves. (18)

A houseless (monk) should not desire women,
he should turn away from females; learning
thoroughly the Law, a monk should strictly keep
its rules. (19)

This Law has been taught by Kapila of pure
knowledge ; those who follow it, will be saved and
will gain both worlds. (20)

Thus I say.

NINTH LECTURE.

THE PRAVRAGYA OF KING NaMI?Z

After (Nami) had descended from the world of
the gods, and had been born as a man, he put an
end to the influence of delusion, and remembered
his former birth. (1) ’

Remembering his former birth, king Nami

! Rikshasis in the original.

? The Life of king Nami and his B6dhi is told in the com-
mentary. The Prikrit text of this romance is printed in my
¢ Ausgewidhlte Erzihlungen in M4hirish/ri,” Leipzig, 1886, p. 41 ff.
Nami is one of the four simultaneous Praty&kabuddhas, i.e. one of
those saints who reach the highest stage of knowledge by an
effort of their own, not through regular instruction and religious
discipline. The Pratyékabuddhas or Svayamsambuddhas (Sahasam-
buddha in Prikrit) do not, however, propagate the true Law, as
the Tirthakaras do. As the legend of Nami is not materially
connected with our text, I need not give an abstract of it here.

D2
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became a Svayamsambuddha in the true Law, and
placing his son on the throne he retired from the
world. (2)

After having enjoyed, in the company of the
beautiful ladies of his seraglio, excellent pleasures
which match those of the heavens, king Nami
became enlightened and gave up his pleasures. (3)

Having given up the town and country of Mithil,
his army, seraglio, and all his retinue, the venerable
man retired from the world and resorted to a lonely
place. (4)

When the royal Seer Nami retired from the
world, at the occasion of his Pravragyi there was an
uproar in Mithila. (5)

To the royal Seer who had reached the excellent
stage of Pravragy4, Sakra in the guise of a BrAhmaza
addressed the following words : (6)

‘Why is now Mithila® full of uproar? Dreadful
noises are heard from palaces and houses.” (7)

On hearing this, the royal Seer Nami, pursuing
his reasons and arguments, answered the king of the
gods thus: (8)

‘In Mithila is the sacred® tree Manérama, full of
leaves, flowers, and fruits, which sheds a cool
shadow; this tree is always a favourite resort of

many (birds). (9)

! The text has Mahil4é, which is against the metre. The
locative makes the construction needlessly involved.

* K&ié, kaitya. The commentator interprets it as meaning
udyéna, park; but to make good his interpretation he takes
vakkh@ for an instrumental plural instead of a nominative
singular. The context itself seems to militate against this
interpretation ; for it is natural to say of a tree that it has many
leaves, but it is rather strained to say the same of a park.
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‘* Now, as this sacred tree Manérama is shaken by
the storm, the birds, suffering, destitute of refuge,
and miserable, scream aloud.” (10)

On hearing this, the king of gods, pursuing his
reasons and arguments, answered the royal Seer
Nami thus: (11)

“This is fire and storm, your palace is on fire!
Reverend sir, why do you not look after your
seraglio ?” (12)

Nami answered (see verse 8): (13)

‘ Happy are we, happy live we who call nothing
our own; when Mithil4 is on fire, nothing is burned
that belongs to me. (14)

‘To a monk who has left his sons and wives, and
who has ceased to act, nothing pleasant can occur,
nor anything unpleasant. (15)

‘ There is much happiness for the sage, for the
houseless monk, who is free from all ties, and knows
himself to be single and unconnected (with the rest
of the world).” (16)

Indra answered (see verse 11): (17)

“Erect a wall, gates, and battlements; dig a
moat; construct sataghnis!: then you will be?*
a Kshattriya.” (18)

Nami answered (see verse 8): (19)

‘Making Faith his fortress, Penance and Self-control
the bolt (of its gate), Patience its strong wall, so
that guarded in three ways? it is impregnable;
making Zeal his bow, its string Carefulness in
walking (iriy4), and its top (where the string is

! An instrument for defending a town.

* Gakkhasi. The commentator explains this as an imperative,
but there is no necessity for it.

* Tigutta, this is a pun on the three guptis.
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fastened) Content, he should bend (this bow) with
Truth, piercing with the arrow, Penance, (the foe's)
mail, Karman—(in this way) a sage will be the victor
in battle and get rid of the Samséra.’ (20-22)

Indra answered (see verse 11): (23)

“ Build palaces, excellent houses?!, and turrets;
thus you will be a Kshattriya.” (24)

Nami answered (see verse 8): (25)

‘He who builds his house on the road, will
certainly get into trouble; wherever he wants to
go, there he may take up his lodgings.’ (26)

Indra answered (see verse 11): (27)

“ Punishing thieves and robbers, cut-purses and
burglars, you should establish public safety; thus
you will be a Kshattriya.” (28)

Nami answered (see verse 8): (29)

‘Men frequently apply punishment wrongly: the
innocent are put in prison, and the perpetrator of
the crime is set at liberty.” (30)

Indra answered (see verse 11): (31)

“ O king, bring into subjection all princes who do
not acknowledge you; thus you will be a true
Kshattriya.” (32)

Nami answered (see verse 8): (33)

‘Though a man should conquer thousands and
thousands of valiant (foes), greater will be his
victory if he conquers nobody but himself. (34)

¢ Fight with your Self; why fight with external
foes? He who conquers himself through himself,
will obtain happiness. (35)

‘The five senses, anger, pride, delusion, and greed

! Vardhaménagrsha; the houses which are so called, belong
to the best kind, see Varha Mihira, Brshat Samhit4 53, 36.
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—difficult to conquer is one’s self; but when that is
conquered, everything is conquered!.’ (36)

Indra answered (see verse 11): (37)

“ Offer great sacrifices, feed Sramanas and Brih-
mazras, give alms, enjoy yourself, and offer sacrifices:
thus you will be a true Kshattriya.” (38)

Nami answered : (39)

‘Though a man should give, every month, thou-
sands and thousands of cows, better will be he who
controls himself, though he give no alms.’ (40)

Indra answered : (41)

“You have left the dreadful 4srama (that of the
householder)? and are wanting to enter another;
(remain what you were), O king, and be content with
observing the Pésaha-days.” (42)

Nami answered : (43)

‘If an ignorant man should eat but a blade of
Kusa-grass every month, (the merit of his penance)
will not equal the sixteenth part of his who possesses
the Law as it has been taught.” (44)

Indra answered : (45)

“ Multiply your gold and silver, your jewels and

! The first line of this verse is in the Aryﬁ-metre, the second in
Anushfubh ; the whole will not construe, but the meaning is clear.
There are numerous instances in which the metre changes in the
same stanza from Aryi to Anushfubh, and vice versa, so frequent
they are that we are forced to admit the fact that the authors of
these metrical texts did not shrink from taking such liberties.

? Ghérisama. A Gaina author cannot forbear to name
things from his religious point of looking at them. Thus only can
it be explained that here Indra is made to apply to the 4srama of
the householder an attribute which not he but his opponent could
have used. Our verse is, however, probably only a later addition,
as it has not the burden of the verses put into the mouth of
Indra.
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pearls, your copper, fine robes, and carriages, and
your treasury; then you will be a true Kshat-
triya.” (46) '

Nami answered : (47)

‘If there were numberless mountains of gold
and silver, as big as Kailasa, they would not satisfy
a greedy man; for his avidity is boundless like
space. (48)

‘ Knowing that the earth with its crops of rice and
barley, with its gold and cattle, that all this put
together will not satisfy one single man, one should
practise austerities.” (49)

Indra answered : (50)

“ A miracle! O king, you give up those wonderful
pleasures, in search of imaginary objects ; your very
hope will cause your ruin.” (51)

Nami answered : (52)

‘Pleasures are the thorn that rankles, pleasures
are poison, pleasures are like a venomous snake;
he who is desirous of pleasures will not get them,
and will come to a bad end at last. (53)

‘He will sink through anger; he will go down
through pride; delusion will block up his path;
through greed he will incur dangers in both
worlds.”, (54)

Throwing off the guise of a Brahmaza, and making
visible his true form, Sakra saluted him respectfully
and praised him with these sweet words: (55)

“Bravo! you have conquered anger; bravo! you
have vanquished pride ; bravo! you have banished
delusion ; bravo! you have subdued greed. (56)

“Bravo for your simplicity, O saint! bravo for
your humility, O saint! bravo for your perfect
patience ! bravo for your perfect liberation! (57)
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“Here(on earth) youare the highest man, Reverend
sir, and hereafter you will be the highest; exempt
from all blemishes you will reach Perfection, a
higher state than which there is none in this
world.” (58)

Thus praising the royal Seer, Sakra in perfect
faith kept his right side towards him and paid
reverence to him, again and again. (59)

After having adored the best sage’s feet marked
by the Kakra and the Ankusa?l, he flew up
through the air, with his crown and his earrings
prettily trembling. (60)

Nami humbled himself; enjoined by Sakra in
person, the king of Vidéha left the house, and took
upon him Sramazahood. (61)

Thus act the enlightened, the wise, the clever
ones; they turn away from pleasures, as did
Nami, the royal Seer. (62)

Thus I say.

TENTH LECTURE?®:
THE LEAF OF THE TREE.

As the fallow leaf of the tree falls to the ground,
when its days are gone, even so the life of men (will

! The wheel and the hook.

* This is a sermon delivered by Mah4vira to his disciple Indra-
bhiti, who belonged to the G6tama Gétra. In the commentary
a lengthy legend is given how Gautama came to want this in-
struction. As it is not necessary for understanding the contents
of this lecture, I may pass it over.
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come to its close); Gautama, be careful all the
while! (1)

As a dew-drop dangling on the top of a blade of
Kusa-grass lasts but a short time, even so the life
of men; Gautama, be careful all the while! (2)

As life is so fleet and existence so precarious,
wipe off the sins you ever committed; Gautama,
&e. (3)

A rare chance, in the long course of time, is
human birth for a living being ; hard are the con-
sequences of actions; Gautama, &c. (4)

When the soul has once got into an earth-body?,
it may remain in the same state as long as an
Asamkhya ?; Gautama, &c. (5)

When the soul has once got into a water-body,
&ec. (all as in verse 5). (6)

When a soul has once got into a fire-body, &c.
(all as in verse 5). (7)

When the soul has once got into a wind-body, &c.
(all as in verse 5). (8)

When the soul has once got into a vegetable-
body, it remains long in that state, for an endless
time, after which its lot is not much bettered 3;
Gautama, &c. (9)

When the soul has once got into a body of a
Dvindriya (i.e. a being possessing two organs of

! Verses 5—9 treat of the éké€ndriyas or beings which possess
but one organ of sense, that of touch. A full description of them
as well as of the dvindriyas, &c. is given in the last lecture.

* The periods called asamkhya are measured by utsarpinfs
and avasarpinis which correspond to the kalpas of the Hindus,
but greatly exaggerated. An asamkhya is the longest time
(ukkésam = utkarsham) which a soul may be doomed to live
in earth-bodies ; see below, XXXVI, 81 ff.

3 This is, according to the commentary, the meaning of duranta.
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sense), it may remain in the same state as long as
a period called samkhyéya!; Gautama, &c. (10)

When the soul has once got into a body of a
Trindriya (i.e. a being possessing three organs of
sense), it, &c. (all as in verse 10). (11)

When the soul has once got into a body of a
Katurindriya (i.e. a being possessing four organs
of sense), it, &c. (all as in verse 10). (12)

When the soul has once got into a body of a
Pasikéndriya (i.e. a being possessing five organs of
sense), it may remain in the same state as long as
seven or eight births; Gautama, &c. (13)

When the soul has once got into the body of a
god or of a denizen of hell, it may remain in that
state one whole life; Gautama, &c. (14)

Thus the soul which suffers for its carelessness, is
driven about in the Samséra by its good and bad
Karman; Gautama, &c. (15)

Though one be born as a man, it is a rare chance
to become an Arya; for many are the Dasyus and
Mlétkkas; Gautama, &c. (16)

Though one be born as an Arya, it is a rare
chance to possess all five organs of sense; for we
see many who lack one organ or other; Gautama,
&e. (17)

Though he may possess all five organs of sense,
still it is a rare chance to be instructed in the best
Law ; for people follow heretical teachers ; Gautama,
&ec. (18)

Though he may have been instructed in the right
Law, still it is a rare chance to believe in it; for
many people are heretics ; Gautama, &c. (19)

! A samkhigga, i.e. samkhy@ya, is a period which can be
measured by thousands of years.
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Though one believe in the Law, he will rarely
practise it; for people are engrossed by pleasures;
Gautama, &c. (20)

When your body grows old, and your hair turns
white, the power of your ears decreases; Gautama,
&c. (21)

When your body grows old, and your hair turns
white, the power of your eyes decreases; Gautama,
&c. (22)

When your body grows old, and your hair turns
white, the power of your nose decreases. (23)

When your body grows old, and your hair turns
white, the power of your tongue decreases. (24)

When your body grows old, and your hair turns
white, the power of your touch decreases. (25)

When your body grows old, and your hair turns
white, all your powers decrease. (26)

Despondency, the king's evil, cholera, mortal
diseases of many kinds befall you ; your body wastes
and decays; Gautama, &c. (27)

Cast aside from you all attachments, as the
(leaves of) a lotus let drop off the autumnal! water,
exempt from every attachment, Gautama, be care-
ful all the while! (28)

Give up your wealth and your wife; you have
entered the state of the houseless; do not, as it
were, return to your vomit; Gautama, &c. (29)

Leave your friends and relations, the large for-
tune you have amassed; do not desire them a
second time ; Gautama, &c. (30)

! This attribute is here given to * water,’ because in autumn the
water becomes pure, and even the purest water has no hold upon
the leaves of a lotus; thus a saint should give up even the best and
dearest attachment.
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There is now no Ginal, but there is a highly
esteemed guide to show the way; now being
on the right path, Gautama, be careful all the
while! (31)

Now you have entered on the path from which
the thorns have been cleared, the great path ; walk
in the right path; Gautama, &c. (32)

Do not get into an uneven road like a weak
burden-bearer ; for you will repent of it afterwards;
Gautama, &c. (33)

You have crossed the great ocean; why do you
halt so near the shore ? make haste to get on the
other side ; Gautama, &c. (34)

Going through the same religious practices as
perfected saints?, you will reach the world of per-
fection, Gautama, where there is safety and perfect
happiness ; Gautama, &c. (35)

The enlightened® and liberated monk should con-
trol himself, whether he be in a village or a town,
and he should preach to all* the road of peace;
Gautama, &c. (36)

Having heard the Buddha's® well-delivered

! As this assertion cannot be put in the mouth of Mah4vira, this
verse must be set down as a later addition—or perhaps as a blunder
of the poet similar to that noted before, in IX, 42.

* This seems, according to the commentary, to be the meaning
of the phrase akalévarasé»im Qsiyd. Akal&varasrént is said
to mean as much as kshapakasréni.

3 Buddha.

¢ Bthaé& = vrimhay@&t; literally, propagate.

® Here the word buddha is used as a title; but its use is very
restricted, scarcely going beyond that of a common epithet. This
is just what we otherwise should have to assume in order to explain
the use by the Bauddhas of that word to denote the founder of
their sect. In the Sfitrakrstinga II, 6, 28 Buddha, in the plural,
actually denotes the prophets of the Buddhists.



46 UTTARADHYAYANA.

sermon, adorned by illustrations, Gautama cut off
love and hatred and reached perfection. (37)
Thus I say.

ELEVENTH LECTURE.
THE VERY LEARNED.

I shall explain, in due order, the right discipline of
a houseless monk who has got rid of all worldly ties.
Listen to me. (1)

He who is ignorant of the truth, egoistical,
greedy, without self-discipline, and who talks loosely,
is called ill-behaved and void of learning. (2)

There are five causes which render wholesome
discipline impossible : egoism, delusion, carelessness,
illness, and idleness: (3)

For eight causes discipline is called virtue, viz.:
not to be fond of mirth, to control one’s self, not to
speak evil of others, not to be without discipline, not
to be of wrong discipline, not to be covetous, not
to be choleric, to love the truth; for their influence
discipline is called virtue. (4, 5)

A monk who is liable to the following fourteen
charges, is called ill-behaved, and does not reach
Nirvaza: (6) '

If he is frequently angry; if he perseveres in his
wrath ; if he spurns friendly advice; if he is proud
of his learning ; if he finds fault with others; if he is
angry even with friends; if he speaks evil even of
a good friend behind his back; if he is positive in
his assertions; if he is malicious, egoistical, greedy,
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without self-discipline; if he does not share with
others; if he is always unkind: then he is called
ill-behaved. (7-9)

But for the following fifteen good qualities he is
called well-behaved : if he is always humble, steady,
free from deceit and curiosity; if he abuses nobody;
if he does not persevere in his wrath ; if he listens to
friendly advice; if he is not proud of his learning;
if he does not find fault with others; if he is not
angry with friends; if he speaks well even of a bad
friend behind his back ; if he abstains from quarrels
and rows; if he is enlightened, polite, decent, and
quiet: then he is called well-behaved. (10-13)

He who always acknowledges his allegiance to
his teacher?, who has religious zeal and ardour for
study, who is kind in words and actions, deserves to
be instructed. (14)

As water put into a shell shines with a doubled
brilliancy, so do the piety, fame, and knowledge of
a very learned monk. (15)

As a trained Kambdga-steed, whom no noise
frightens?, exceeds all other horses in speed, so
a very learned monk is superior to all others3. (16)

As a valiant hero bestriding a trained horse, with
heralds singing out to his right and left, (has no
equal), neither has a very learned monk. (17)

! Literally, who always remains in his teacher’s kula.
? Kanthaka. The horse of Buddha is called Kanthaka ; our

passage shows that the word is not a proper noun, but an ap-
pellative,

8 This is the burden of all verses down to verse 3o0. .

¢ I have supplied these words here and in the following verses.
The commentators try to do without them, and labour to point out
qualities of the monk, which correspond to the attributes of the
subject of the comparison.
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As a strong and irresistible elephant of sixty
years, surrounded by his females, (has no equal),
neither has a very learned monk. (18)

As a sharp-horned, strong-necked bullock, the
leader of the herd, is a fine sight, so is a very
learned monk. (19)

As a proud lion with sharp fangs, who brooks
no assault, is superior to all animals, so is a very
learned monk (superior to all men). (20)

As Vasudéva, the god with the conch, discus, and
club, who fights with an irresistible strength, (has
no equal), neither has a very learned monk. (21)

As a universal monarch with his fourfold army
and great power, the possessor of the fourteen
attributes of a king, (has no equal), neither has a very
learned monk. (22)

As Sakra the thousand-eyed, the wielder of the
thunderbolt, the fortress-destroyer, the king of gods,
(has no equal), neither has a very learned monk. (23)

As the rising sun, the dispeller of darkness, who
burns as it were with light, (has no equal), neither
has a very learned monk. (24)

As the moon, the queen of the stars, surrounded
by the asterisms, when she is full at full-moon, (has
no equal), neither has a very learned monk. (25)

As a well-guarded storehouse of merchants,
which is filled with grain of many kinds, (has no
equal), neither has a very learned monk. (26)

As the best of Gambii! trees, called Sudarsanj,

! Eugenia Jambu. According to the commentators the very
tree is meant from which Gambadvipa took its name. They make
of the presiding (Anddkiya) deity, the god Anidrita. I am not
prepared to say that there is such a god as Anddrsta. The name
looks suspicious. I think 4z844iya is equal to 4g#4sthita.
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which is the abode of the presiding deity, (has no
equal), neither has a very learned monk. (27)

As the best of rivers, the ocean-flowing stream
Stt4 ! with its dark waters, (has no equal), neither
has a very learned monk. (28)

As the best of hills, high mount Mandara, on
which various plants shed a bright lustre, (has no
equal), neither has a very learned monk. (29)

As the ocean of inexhaustible water, the delight
of Svayambhti?, which is full of precious things
of many kinds, (has no equal), neither has a very
learned monk. (30)

Monks who equal the ocean in depth, who are
difficult to overcome, are frightened by nobody
(or nothing), and are not easily assailed, who are full
of extensive learning and take care of themselves,
will go to the highest place, after their Karman has
been annihilated. (31) .

Therefore, seeker after the highest truth, study
the sacred lore, in order to cause yourself and
others to attain perfection. (32)

Thus I say.

! According to the cosmography of the Gainas the Sitd is
a river which takes its rise in the Nila range and falls into the
Eastern ocean. The Nila is the fourth of the six parallel
mountain-barriers, the southernmost of which is the Him4laya.
(Trail6kya Dipik4, UmAsvitis’ TattvirthAdhigama Sfitra, &c.)

3 This epithet apparently refers to Vishsu’s sleeping on the
ocean.

(45] E
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TWELFTH LECTURE".
HARIKfSA,

Harikésa-Bala was born in a family of Svapikas
(K4ndilas); he became a monk and a sage, pos-
sessed of the highest virtues, who had subdued his
senses. (1)

He observed the rules with regard to walking,
begging, speaking, easing nature, and receiving and
keeping (of things necessary for a monk)?, controlled
himself, and was always attentive (to his duty). (2)

He protected from sin his thoughts, speech, and
body?3, and subdued his senses.

! The commentators relate a legend of the principal figure in
the following lecture. We may skip his former births and begin
with his last. Near the Ganges lived Balakdshka, chief of
a Kindila tribe, called Harikésa (the yellow-haired). With his
wifé Gauri he had a son Bala, who in the course of time became
a Gaina monk and a great R:shi. On his wanderings he once
stayed in the Tinduga-grove near Benares, the presiding deity of
which, a Yaksha, became his most fervent follower. One day
Bhadrd, king Kausalika’s daughter, came to the Yaksha's shrine
and paid homage to the idol. But seeing the dirty monk, she
did not conceal her aversion. The Yaksha, however, to punish
her for her want of respect for the holy man, possessed her. As no
physician or conjurer could cure her madness, the Yaksha, by
whom she was possessed, said she would recover only if she were
offered as bride to Bala, the monk. The king agreeing, Bhadrd
became sound as before and went to the monk to choose him for
her husband. Bala of course refused her. She was then married
by the king to his Purbhita, Rudradé&va, whose sacrifice-enclosure
is the scene of the occurrences related in the Twelfth Lecture.

* These are the five Samitis. Compare Bhandarkar, Report on
the Search for Sanskrit Manuscripts for 1883-84, p. 98, note +.

3 These are the three Guptis. Compare Bhandarkar, loc. cit.
p. 100, note *,



LECTURE XIIL 51

Once on his begging tour, he approached the
enclosure of a Brahmanical sacrifice. (3)

When (the priests) saw him coming up, emaciated
by austerities, in a miserable condition, and with
the poorest outfit, they laughed at him, the ruf-
fians. (4) '

Stuck up by pride of birth, those killers of
animals, who did not subdue their senses, the
unchaste sinners, made the following speech: (5)

‘Who is that dandy coming there? he is swarthy,
dreadful, with a turned-up nose, miserably clad, a very
devil? of a dirty man, with a filthy cloth put on his
neck ? (6)

‘Who are you, you monster? or for what
purpose have you come here? you miserably clad
devil of a dirty man! go, get away! why stand you
there?’ (7)

At this turn the Yaksha, who lived in the
Tinduka-tree, had compassion on the great sage,
and making his own body invisible spoke the fol-
lowing words : (8)

“I am a chaste Sramaza, controlling myself;
I have no property, nothing belonging to me, and
do not cook my food; I have come for food which
is dressed for somebody else at the time when
I call. (9)

“You give away, eat, and consume plenty of food;
know that I subsist by begging; let the mendicant
get what is left of the rest.” (10)

¢ The dinner has been prepared for Brahmanas, it
has been got ready especially for ourselves and for

! Pisdka. A full description of a Pisika is given in the
Uvisaga Dasflo, § 94 of Hoemle’s edition.
E 2
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us exclusively; we shall not give you such food and
drink ; why stand you there?’ (11)

“The husbandmen throw the corn on high ground
and on low ground1 hoping (for a return). For
the like motive give unto me; I may be the field
which may produce merit (as the return for your
benevolence).” (12)

¢ All the world knows that we are (as it were) the
field on which gifts sown grow up as merit;
Brahmanas of pure birth and knowledge are the
blessed fields.” (13)

“ Those who are full of anger and pride, who kill,
lie, steal, and own property, are Brohmaznas without
pure birth and knowledge; they are very bad
fields. (14)

“You are only the bearer of words as it were,
you do not understand their meaning, though you
have learned the Védas. The saints call at high and
lowly (houses); they are the blessed fields.” (15)

‘ Detractor of the learned doctors, how dare you
speak thus in our presence! This food and drink
should rather rot, than we should give it you,
Nirgrantha®’ (16)

“If you do not give me what I ask for, I who
observe the Samitis, who am protected by the
Guptis 3, who subdue my senses, what benefit, then,
will you gain by your sacrifices ?” (17)

‘Are here no Kshattriyas, no priests who tend
the fire, no teachers with their disciples, who will

! This reminds one of the biblical parable of the sower.

% The word Nirgrantha has here, besides its common meaning,
Gaina monk, another derived from its etymological meaning,
* without any tie, without restraint,’ i.e. shameless.

3 For Samiti and Gupti see notes 2 and 3 on p. 50.
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beat him with a stick, or pelt him with a nut, take
him by the neck, and drive him off ?’ (18)

On these words of the teachers, many young
fellows rushed forward, and they all beat the sage
with sticks, canes, and whips. (19)

At that turn king Kausalika’s daughter, Bhadr4,
of faultless body, saw that the monk was beaten,
and appeased the angry youngsters. (20)

‘He is the very man to whom the king, impelled
by the devil (who possessed me), had given me,
but who would not think of me; he is the sage
whom princes and gods adore, who has refused
me. (21) '

‘He is that austere ascetic, of noble nature, who
subdues his senses and controls himself; the chaste
man, who would not accept me when my own father,
king Kausalika, gave me to him. (22)

‘He is the man of great fame and might, of
awful piety and power; do not injure him who
cannot be injured, lest he consume you all by the
fire (of his virtue).” (23)

When the Yakshas heard these well-spoken
words of (the Pur6hita’s) wife Bhadr4, they came to
the assistance of the sage, and kept the young men
off. (24)

Appearing in the air with hideous shapes, the
Asuras beat the people. When Bhadrid saw them
with rent bodies spitting blood, she spoke again
thus: (25)

‘You may as well dig rocks with your nails, or
eat iron with your teeth, or kick fire with your feet,
as treat contemptuously a monk. (26)

‘ Like a poisonous snake is a great sage of severe
austerities, of tremendous piety and power; like
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a swarm of moths you will rush into a fire, if you
beat a monk on his begging tour. (27)

‘ Prostrate yourself before him for protection, you
together with all of them, if you want to save your
life and your property; for in his wrath he might
reduce the world to ashes.’ (28)

When the Brahmaxa saw the disciples bowing
their back and head, and holding out their hands,
not minding their occupation; with streaming eyes,
spitting blood, looking upwards, their eyes and
tongues protruding, like as many logs of wood, he
became heartbroken and dejected, and together
with his wife he appeased the sage: ‘Forgive us
our injury and abuse, sir! (29, 30)

‘Forgive, sir, these ignorant, stupid boys, that
they injured you; sages are exceedingly gracious,
nor are the saints inclined to wrath.” (31)

“ There is not the least hatred in me, neither now,
nor before, nor in future. The Yakshas attend upon
me, therefore they have beaten the boys.” (32)

‘You know the truth and the Law; you are not
angry, compassionate sage; we take refuge at your
feet, we together with all of them. (33)

‘We worship you, mighty sir; there is nothing in
you that we do not worship; eat this dish of boiled
rice seasoned with many condiments. (34)

‘I have got plenty of food; eat it to do us a
favour!’ The noble (monk) said ¢ yes,’ and took food
and drink after having fasted a whole month. (35)

At that moment the gods caused a rain of per-
fumed water and flowers, and showered down
heavenly treasures ; they struck the drums, and in
the air they praised the gift. (36)

‘The value of penance has become visible, birth
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appears of no value! Look at the holy Harikésa, the
son of a Svapika, whose power is so great.” (37)

“O Brihmarzas, why do you tend the fire, and
seek external purity by water? The clever ones
say that external purity which you seek for, is not
the right thing. (38)

“You (use) Kusa-grass, sacrificial poles, straw
and wood, you touch water in the evening and in
the morning ; thereby you injure living beings, and
in your ignorance you commit sins again and
again.” (39)

‘How should we sacrifice, O monk, and how
avoid sinful actions? Tell us, ascetic, whom the
Yakshas hold in honour, what do the clever ones
declare to be the right method of sacrificing ?’ (40)

“Doing no injury to living beings of the six
orders, abstaining from lying and from taking what
is not freely given, renouncing property, women,
pride, and deceit, men should live under self-
restraint. (41)

“ He who is well protected by the five Samvaras?
and is not attached to this life, who abandons his
body?, who is pure and does not care for his body,
wins the great victory, the best of offerings.” (42)

‘Where is your fire, your fireplace, your sacri-
ficial ladle? where the dried cowdung (used as
fuel)? Without these things, what kind of priests
can the monks be? What oblations do you offer to
the fire?’ (43)

! Samvara is preventing, by means of the Samitis and Guptis, the
4srava, or flowing in of the Karman upon the soul. Bhandarkar,
loc. cit. p. 106.

* This is the Kdy8tsarga, the posture of a man standing with all
his limbs immovable, by which he fortifies himself against sins, &c.
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“Penance is my fire; life my fireplace; right
exertion is my sacrificial ladle; the body the dried
cowdung; Karman is my fuel; self-control, right
exertion, and tranquillity are the oblations, praised
by the sages, which I offer.” (44)

‘Where is your pond, and where the holy bathing-
place ? how do you make your ablutions or get rid
of impurity ? Tell us, O restrained monk whom the
Yakshas hold in honour; we desire to learn it from
you." (45) ‘

“The Law is my pond, celibacy my holy bathing-
place, which is not turbid, and throughout clear
for the soul!; there I make ablutions; pure, clean,
and thoroughly cooled I get rid of hatred? (or
impurity). (46)

“The clever ones have discovered such bathing,
it is the great bath praised by the seers, in which
the great seers bathe, and, pure and clean, they
obtain the highest place.” (47)

Thus I say.

THIRTEENTH LECTURE.
KITRA AND SAMBHOTA 3,

Being éontemptuously treated for the sake of his
birth (as a K'4nd4la) Sambhta took, in Hastin4pura,

! Attapasannalésa = 4tmaprasannalésya, ‘in which the
Lésyi is favourable for the soul” The Lésy4 is comparable to
the subtile body of the orthodox philosophy. The theory of the
Lésy4 forms the subject of the Thirty-fourth Lecture.

* Dé8sa, which means hatred (dvésha) and impurity (d6sha).

3 The stories about Kitra and Sambhfita and the fate they
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the sinful resolution (to become a universal monarch
in some later birth) ; descending from the heavenly
region Padmagulma, he was born of Kulani in
Kémpilya as Brahmadatta; Kitra, however, was
born in the town Purimatila in the great family of
a merchant ; when he had heard the Law, he entered
the order. (1, 2)

In the town Kémpilya, both Sambhata and Kitra
(as they were called in a former birth) met again
and told each other the reward they had realised
for their good and bad actions. (3)

The universal monarch Brahmadatta, the power-
ful and glorious king, respectfully addressed the
following words to him (who had been) his brother
(in a former birth) : (4)

‘We were brothers once, kind to each other,
loving each other, wishing well to each other. (5)

‘We were slaves in the country of the Dasirzxas,
then antelopes on mount K4lasigara, then geese on
the shore of Mrstagang4, and Svapékas in the land
of K4si. (6)

*And we were gods having great power, in the
regions of the gods. This is our sixth birth, in
which we are separated from each other.’ (7)

“ Karman is produced by sinful thoughts, and you
have entertained them, O king; it is by the influ-
ence of this Karman that we were separated.” (8)

underwent in many births are common to Brahmans, Gainas, and
Buddhists. The whole subject has been exhaustively dealt with
by Prof. Leumann in two learned papers in the Wiener Zeitschrift
fir die Kunde des Morgenlandes, vol. v, pp. 1 ff., 111 ff.,, where an
analysis of the various documents which relate this legend is given,
and the Prikrit text of the Thirteenth and Fourteenth Lectures
together with a German translation is published. For all details,
therefore, the reader is referred to Prof. Leumann’s papers.
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‘I had done actions derived from truth and
purity, and now I enjoy their effect; is this also
true in your case, Kitra?’ (9) '

“Every good deed will bear its fruit to men;
there is no escape from the effect of one’s actions.
Through riches and the highest pleasures my soul
has got the reward for its virtues. (10)

“ Know, Sambhdta, that you have got the reward
of your virtues in the shape of great wealth and
prosperity ; but know, O king, that is just so
with Klitra; he also obtained prosperity and splen-
dour. (11)

“A song of deep meaning condensed in words
has been repeated in the midst of a crowd of men,
(having heard) which monks of piety and virtues
exert themselves in this (religion): I have become
a Sramaza.” (12)

‘Renowned are my beautiful palaces U#kéa,
Udaya, Madhu, Karka, and Brahman: this house,
full of treasures and containing the finest products
of the Pasifilas, O Kitra?l, regard it as your
own! (13)

‘ Surround yourself with women who dance, and
sing, and make music; enjoy these pleasures,
O monk; I deem renunciation a hard thing." (14)

As the virtuous Kitra, for old friendship’s sake,
loved the king who was attached to sensual
pleasures, and as he had at heart his welfare, he
spoke to him the following words: (15)

“All singing is but prattle, all dancing is but

! The commentator constructs Kitra with dhasappabhfiya:
full of manifold treasures; but Prof. Leumann is probably right
in taking it as a vocative.
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mocking, all ornaments are but a burden, a]l
pleasures produce but pains. (16)

“O king, pleasures which the ignorant like, but
which produce pains, do not delight pious monks
who care not for pleasure, but are intent on the
virtues of right conduct. (17)

‘“ Excellent king, the lowest caste of men is that
of the Svapikas, to which we twice belonged; as
such we were loathed by all people, and we lived in
the hamlets of Svapéikas. (18)

“In that miserable birth we lived in the hamlets
of Svapikas, detested by all people; then we
acquired the Karman (the fruit of which we now
enjoy). (19)

*You are now a king of great power and pros-
perity, enjoying the reward of your good actions;
put from you the transitory pleasures, and enter the
order for the sake of the highest good!! (20)

“He who in this life has done no good actions
and has not practised the Law, repents of it in
the next world when he has become a prey to
Death. (21)

“As a lion takes hold of an antelope, so Death
leads off a man in his last hour; neither mother, nor
father, nor brother will, at that time, save a particle
(of his life). (22)

“Neither his kinsmen, nor his friends, nor his
sons, nor his relations will share his suffering, he
alone has to bear it; for the Karman follows the
doer. (23)

“Leaving behind bipeds and quadrupeds, his
fields, his house, his wealth, his corn, and everything;

1 Adéna, explained 4aritradharma.
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against his will, and accompanied only by his
Karman !, he enters a new existence, either a good
or a bad one. (24)

“ When they have burned with fire on the funeral
pile his forlorn, helpless corpse, his wife and sons
and kinsfolk will choose another man to provide for
them. (25)

“Life drags on (towards death) continuously?;
old age carries off the vigour of man. King of
the Pasidslas, mark my words: do no fearful
actions.” (26)

‘1, too, know just as well as you, O saint, what
you have told me in your speech: pleasures will
get a hold on men and are not easily abandoned by
such as we are, sir. (27)

‘O Kitra, in Hastindpura® I saw the powerful
king (Sanatkumaira), and I took that sinful resolution
in my desire for sensual pleasures. (28)

* And since I did not repent of it, this has come
of it, that I still long for sensual pleasures, though
I know the Law. (29)

‘As an elephant, sinking down in a quagmire,

! This might be translated, as Professor Leumann suggests:
possessing Karman as the germ (of his future destiny); still
I prefer the meaning vouched for by the commentators, because
karmabiga generally means the germ, i.e. cause of Karman,
see below, Thirty-second Lecture, verse 7.

3 See Professor Leumann’s remarks on this verse, l.c., p. 137f.

3 When Sunand3, wife of Sanatkumdira, paid homage to Sam-
bhfita, then a Gaina monk, and touched his feet with the curls of
her soft hair, he was possessed by the desire to become a universal
monarch in reward for his penances. This is the nidina of
which the text speaks, and what I render in this connection by
‘taking a resolution.” For the story itself, see my Ausgewihlte
Erzihlungen in Mibarishd, p. 5 f.



LECTURE XIV. 61

sees the raised ground but does not get to the
shore, so do we who long for sensual pleasures, not
follow the path of monks. (30)

‘Time elapses and quickly pass the days; the
pleasures of men are not permanent; they come to
a man and leave him just as a bird leaves a tree void
of fruit. (31)

“If you are unable to abandon pleasure, then do
noble actions, O king; following the Law, have
compassion on all creatures: then you will become
a god on entering a new existence. (32)

“If you have no intention of abandoning plea-
sure, and still long for undertakings and property,
my long talk has been to no purpose. I go, king,
farewell.” (33)

And Brahmadatta, king of the Pasifilas, did not
act on the counsel of the saint; he enjoyed the
highest pleasure, and (afterwards) sank into the
deepest hell. (34)

But Kitra the great sage, of excellent conduct
and penance, was indifferent to pleasure; after he
had practised the highest self-control, he reached
the highest place of perfection. (35)

Thus I say.

FOURTEENTH LECTURE.

ISHUKARA,

Having been gods in a former existence and
lived in the same heavenly region, some were born
(here below) in the ancient, wealthy, and famous
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town called Ishukira?!, which is beautiful like
heaven. (1)

By a remnant of the merit they had acquired in
their former life, they were born in noble families.
Disgusted with the world and afraid of the Samséra,
they abandoned (pleasures, &c.) and took refuge in
the path of the Ginas. (2)

Two males remained bachelors, (the third became)
the Puréhita (Bhrzgu), (the fourth) his wife Yas4,
(the fifth) the widely-famed king Ishukédra, and
(the sixth) his wife Kamalavati. (3)

Overcome by fear of birth, old age, and death,
their mind intent on pilgrimage, and hoping to escape
the Wheel of Births, they examined pleasures and
abandoned them. (4)

Both dear sons of the Brahmanical Purbhita,
who was intent on works, remembered their former
birth, and the penance and self-control they had then
practised. (5)

Averse to human and heavenly pleasures, desiring
liberation, and full of faith, they went to their father
and spoke thus: (6)

‘Seeing that the lot of man is transitory and
precarious, and that his life lasts not long, we take
no delight in domestic life; we bid you farewell :
we shall turn monks." (7)

In order to dissuade them from a life of aus-
terities, the father replied to those (would-be)
monks : ‘ Those versed in the Védas say that there
will be no better world for men without sons. (8)

‘My sons, after you have studied the Védas, and
fed the priests, after you have placed your own sons

' In Prékrst Usuyidra (or Isuyfra). According to the Prikrit
legend given in the commentary it was in the Kuru country.
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at the head of your house, and after you have
enjoyed life together with your wives, then you may
depart to the woods as praiseworthy sages.’ (9)

The young men perceiving that the Purbhita was
wholly consumed, as it were, by the fire of grief,
which was fed by his individual inclinations and
blown into a huge flame by the wind of delusion;
that he suffered much and talked a great deal in
many ways; that he tried to persuade them by
degrees, and that he would even bribe them with
money and with objects of desire, (spoke) these
words : (10, 11)

“The study of the Védas will not save you; the
feeding of Brahmanas will lead you from darkness
to darkness, and the birth of sons will not save you.
Who will assent to what you said? (12)

“ Pleasures bring only a moment’s happiness, but
suffering for a very long time, intense suffering, but
slight happiness; they are an obstacle to the
liberation from existence, and are a very mine of
evils. (13)

“ While a man walks about without abandoning
pleasures, and grieves day and night, while he is
anxious about other people, and seeks for wealth,
he comes to old age and death. (14)

“I have this, and I have not that; I must do
this, and I should not do that! While he talks in
this strain, the robbers (viz. time) drag him away.
What foolishness is this!” (15)

‘ Great wealth and women, a family and exquisite
pleasures : for such things people practise austerities.
All this you may have for your asking.” (16)

“What avail riches for the practice of religion,
what a family, what pleasures? We shall become
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Sramanas, possessed of many virtues, and wander
about collecting alms.” (17)

¢ As fire is produced in the Arazi-wood, as butter
in milk, and oil in sesamum seed, so, my sons, is the
soul? produced in the body; (all these things) did
not exist before, they came into existence, and then
they perish; but they are not permanent.” (18)

“ (The soul) cannot be apprehended by the senses,
because it possesses no corporeal form? and since it
possesses no corporeal form it is eternal. The fetter
of the soul has been ascertained to be caused by its
bad qualities, and this fetter is called the cause of
worldly existence. (19) '

“Thus being ignorant of the Law, we formerly
did sinful actions, and through our wrong-minded-
ness we were kept back and retained (from entering
the order). We shall not again act in the same
way. (20)

“ As mankind is harassed (by the one), and taken
hold of (by the other), and as the unfailing ones
go by, we take no delight in the life of a house-
holder.” (21)

‘Who harasses the world ? who takes hold of it?

! Sattd in the original ; it is rendered sattva by the commen-
tators. Perhaps sattd is the Prikrst for svitm4i; at any rate,
the context of the next verse proves that soul is intended.

* Amfrta. In later philosophy mfirtatva is defined as the
possessing of definite and limited form (parik%44innaparimé4-
navattvam) or the possessing of action (kriyivattvam or vega-
vattvam). Amfrta dravya are with the Vaiseshikas: the air
(Ak4sa), time, space, and Atman. These are also called
nityadravya. Amfrta is here apparently synonymous with
arfipin, formless, compare XXXVI, 4, where dharma, adharma,
akésa, and kéila are enumerated as the ‘formless things without
life."
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whom do you call unfailing? My sons, I am
anxious to learn this.” (22)

“ Mankind is harassed by Death; it is taken hold
of by Old Age; the days! are called unfailing : know
this, Father! (23)

“The day that goes by will never return; the
days elapse without profit to him who acts contrary
to the Law. (24)

“The day that goes by will never return; the
days elapse with much profit to him who acts up to
the Law.” (25)

‘Having lived together in one place, and both
parties? having acquired righteousness, we shall,
O my sons, afterwards go forth (as monks) and beg
alms from house to house.” (26)

“He who can call Death his friend, or who can
escape him, or who knows that he will not die,
might perhaps decide: this shall be done to-
morrow. (27)

“We will even now adopt the Law, after the
adoption of which we shall not be born again. The
future has nothing in store for us (which we have not
experienced already). Faith will enable us to put
aside attachment.” (28)

(Bh#zgu speaks to his wife Vasish#4i.) ¢ Domestic

! Literally, the nights, It seems to have been the custom at
the time when the Sfitras were composed, to reckon the time by
nights, though the reckoning by days is not quite uninstanced
in the Sfitras.

* This is the explanation of duha6 by the commentators, who
apparently think that the parents and the sons are meant. The
word in question is originally an adverb, but it is also (cf.
Thirteenth Lecture, verse 18) taken by the commentator as
a numeral, and rendered dvay64. A genitive of the dual occurs
in XI1X, go.

[45] F
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life ceases (to have attraction) for one who has lost
his sons; VAsish#4i, the time has arrived for me to
turn mendicant friar. As long as a tree retains its
branches, it is really a tree; when they are lopped
off, it is called a trunk. (29)

‘As a bird without its wings, as a kmg in battle
without his followers, as a merchant on a boat with-
out his goods, even so am I without my sons.” (30)

“You have brought together all these objects
of desire, and have collected many exquisitely
pleasant things. Let us, therefore, fully enjoy the
pleasures; afterwards we shall go forth on the road
of salvation.” (31)

‘We have finished enjoying pleasures, my dear;
our life is drawing to its close. I do not abandon
pleasures for the sake of an unholy life;; but looking
with indifference on gain and loss, on happiness and
suffering, I shall lead the life of a monk.’ (32)

“May you not remember your brothers (when it
is too late) like an old goose swimming against the
current. Enjoy the pleasures together with me.
A mendicant’s life is misery.” (33)

‘My dear, as a snake casts off the slough of its
body and goes along free and easy, even so have my
sons abandoned pleasure. Why should I, being left
alone, not follow them ? (34)

‘As the fish Roéhita® breaks through a weak net,
even so wise men of exemplary character and famous
for their austerities abandon pleasure and live as
mendicants. (35)

“As the herons fly through the air and the geese
too, who had rent the net, even so my sons and

! Cyprinus Robhita.
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my husband depart. Why should I, being left alone,
not follow them ?” (36)

When the queen had heard that the Pur6hita with
his wife and sons had entered the order, abandoning
pleasures and all his large property, she spoke to the
king: (37)

‘A man who returns, as it were, to the vomit, is
not praised ; but you want to confiscate® the property
left by the Brahmaza. (38)

¢ If the whole world and all treasures were yours,
you would still not be satisfied, nor would all this be
able to save you. (39)

‘Whenever you die, O king, and leave all pleasant
things behind, the Law alone, and nothing else in
this world, will save you, O monarch. (40)

¢As a bird dislikes the cage, so do I (dislike the
world). I shall live as a nun, without offspring, poor,
upright, without desire, without love of gain, and
without hatred. (41).

‘As when by a conflagration of a forest animals
are burned, other beasts greatly rejoice, being under
the influence of love and hate; even so we, fools that
we are, being attached to pleasure, do not perceive
that the world is consumed by the fire of love and
hatred. (42, 43)

‘Those who have enjoyed pleasures, and have
renounced them, move about like the wind, and go
wherever they please, like the birds unchecked in
their flight. (44)

‘When they? are caught, and held by my hand,

! It was considered a privilege of the king to confiscate the
property of a man who had no heir ; compare Gautama XXVIII, 42,
Vasishzka XVII, 83-86, &c.

2 This apparently refers to the birds mentioned in the last verse,

F2
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sir, they struggle; we shall be like them, if we are
attached to pleasures. (45)

‘As an unbaited (bird)' sees a baited one caught
in the snare, even so shall we avoid every bait and
walk about, not baited by anything. (46)

‘ Being aware that pleasures are causes for the
continuance of worldly existence, as illustrated in
(the above) similes of the greedy man, one should
be cautious and stir as little as possible, like a snake
in the presence of Suparza. (47)

‘Like an elephant who has broken his fetters, go
to your proper destination. O great king Ishukéri;
this is the wholesome truth I have learned. (48)

‘Leave your large kingdom and the pleasures