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INTRODUCTION.

THE Saddharma-pundarika is onc of the nine Dharmas
which are known by the titles of-—1. Ashsasahasrikd Pra-
graparamita ; 2. Ganda-vyQha; 3. Dasabhlimisvara; 4. Sa-
madhi-rdga; 5. Lankavatira; 6. Saddharma-pundarika ;
7. Tathagata-guhyaka; 8. Lalita-vistara ; 9. Suvarna-pra-
bhasa. :

These nine works, to which divine worship is offered,
embrace. (to use the words of the first investigator of
Nepalese Buddhism!) “in the first, an abstract of the
philosophy of Buddhism?; in the seventh, a treatise on
the esoteric doctrines; and in the seven remaining ones,
a full illustration of every point of the ordinary doctrine
and discipline, taught in the easy and effective way of
example and anecdote, interspersed with occasional in-
stances of dogmatic instruction. With the exception of
the first, these works are therefore of a narrative kind ; but
interwoven with much occasional speculative matter.’

As to the form, it would seem that all the Dharmas may
rank as narrative works, which, however, docs not exclude in
some of them a total difference in style of composition and
character. The Lalita-vistara e.g. has the movement of a real
epic, the Saddharma-pundarika has not. The latter bears
the character of a dramatic performance, an undeveloped
mystery play, in which the chief interlocutor, not the only

t B. H. Iodgson, Essays on the Language, Literature, and Religion of Nepal
and Tibet, p. 13; cf. p. 49.

2 As the Perfect Pragiid is she who has produced all Tathigatas, the mother
of all Bodhisattvas, Pratyekabuddhas, and Disciples (see Cowell and Eggeling,
Catalogue of Buddhist Sanskrit Manuscripts, Journal of the Royal Asiatic
Society, New Series, VIII, p. 3), we must infer that the work is chiefly intended
to set forth the principia rerum. It begins with chaos (pradhéna or prag# a);
and hence its place at the commencement of the list. We may, perhaps, best
designate it as an abstract of mystic-natural or materialistic philosophy.
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one, is Sidkyamuni, the Lord. It consists of a series of
dialogues, brightened by the magic effects of a would-be
supernatural scenery.  The phantasmagorical parts of the
whole are as clearly intended to impress us with the idea
of the might and glory of the Buddha, as his speeches are
to set forth his all-surpassing wisdom. Some affinity of its
technical arrangement with that of the regular Indian drama
is visible in the prologue or Nidana, where Ma7igusri at the
end prepares the spectators and auditors—both are the
same for the beginning of the grand drama, by telling
them that the Lord is about to awake from his mystic
slumber and to display his infinite wisdom and power.

In the book itself we find it termed a Sitra or Sitranta
of the class called Mahavaipulya. In a highly instructive
discussion on the peculiar characteristics and comparative
age of the different kinds of Sitras, Burnouf arrives at the
conclusion that the Mahavaipulya Stras are posterior to
the simple Sitras in general!l. As there are two categories
of simple Sftras, 1. those in which the events narrated are
placed contemporary with the Buddha, 2. those which
refer to persons living a considerable time after his reputed
period, e.g. Asoka? it follows that the composition of the
Mahavaipulya Sttras must be held to fall in a later time
than the production of even the second category of simple
Sitras. Now in one of the latter, the Asoka-Avadana, we
read of Asoka using the word dinidra? which leads us to
the conclusion that the said Avadina was composed, not
only after the introduction of dinira from the West, in
the first century of our era or later, but at a still more
modern time, when people had forgotten the foreign origin
of the coin in question, | |

The results arrived at by Burnouf may be right so far as
any Mahdavaipulya Shtra, as a whole, is concerned ; they
cannot be applied to all the component parts of such a
work. Not to go further than the Saddharma-pundarika

! Introduction a 'histoire du Buddhisme indien, pp. 103-128.

2 Bumnouf, Introd. p. 218 seq.

* Burnouf, Introd. p. 423; cf. p. 431, where Pushyamitra is made to speak
of Dinfras; Max Miiller, History of Ancient Sanskrit Literature, p. 245.
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and the Lalita-vistara, it can hardly be questioned that
these works contain parts of very different dates, and derived
from various sources. The material discrepancies between
the version in prose and that in verse are occasionally too
great to allow us to suppose them to have been made
simultaneously or even by different’ authors conjointly at
work!, TFurther it can be shown that the Mahavaipulya
Sltras are partially made up of such materials as must be
referred to the oldest period of Buddhism. Let me adduce
some examples to render more clear what I mean.
- If we compare Lalita-vistara (Calc. ed.), p. 513, 13-p. 514,
2, with Mahavagga (ed. Dr. Oldenberg) I, 5, 2, we perceive
that the passages are to a great extent literally identical,
and that the variations amount to little more than a
varietas lectionis.

The passage adduced is in prose ; now let us take some

stanzas. In Mahavagga I, 5, 3, the Lord utters the follow-
ing slokas:

kikk/ena me adhigatasm halam: dani pakasitum,
rAgadosaparetehi niyam dhammo susambudho.
patisotagami nipunas gambhirasz duddasazz azum
rigarattd na dakkhanti tamokhandhena avuta.

This does not materially differ from Lalita-vistara, p. 515,
10 seq.:

pratisrotagamiko margo gambhiro durdrZso mama,

na tam drakshya(n)ti® ragdndha alasm: tasmat prakasitum.
anusrotas: pravihyante kdmeshu patitd/ pragi/ ;
krikkhrena me’yam sampraptam (!) alam tasmat prakasitum, -

Though there is some difference in the wording and
arrangement of the verses, it is of such a kind as to cxclude
all idea of thc compiler of the Lalita-vistara having
composed the distichs himself. Even the words ayam
dhammo susambudho and nipunam of the Pali text
were known to him, as appears from the passage in prose
immediately preceding the slokas quoted: gambhira/

} See e, g. the foot-note, p. 413.
2 An erroneous Sanskritisation of the present tense dakkhanti.
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khalv ayam, Mahdbrahman, mayi dharmo 'bhisam-
buddha/ sikshmo nipunaZ What follows, api £ame,
Brahman, ime githe abhikshnzas: pratibhasatasZ!’,
1s but a slight, not very felicitous modification of what we
read in the Mahdvagga l.c.: api 'ssu bhagavantam ima
anakrglrariyd géithdyo paribhamsu pubbe assuta-
pubba.

Icvidently from the same source arc the verses in Trish-
fubh uttered by the god Brahma, Mahavagga I, 5, 7, and
those found in Lalita-vistara, p. 517, 3 seq. The former text
has: |

paturahosi Magadhesu pubbce

dhammo asuddho samalehi Zintito,

apapur’ ectas: amatassa dviranz

suzantu dhammaz vimaleninubuddha: .
The other runs thus:

vado babhiliva samalair vifintito

dharmo hy? asuddho Magadheshu parvam ;

ampzztaze mune tad vivrianishva dvarasz
svinvanti? dharma vipulasz® vimalena buddham.

On comparing the two texts we may infer that the Pali
version is purer, that vido babhiva is a corruption of
padt babhdva or something like it, answering to a
Sanskrit praddur babhfiva, but we cannot deny that the
stanzas have the same origin.

In Mahévagga I, 5, 12, the Lord addresses the god
Brahma with the following Trishzubh :

aparuta tesam amatassa dvara
yc sotavanto, pamuzZantu® saddham.

! Obviously an unhappy attempt to Sanskritise a Pili or Prikrit pati-
bhamsu; it onght to have been pratyabhasishzam,

2 The text is corrupt; we have either to read vimalidnubuddhawm, a
Tatpurusha compound expressing the same as what the text exhibits, or vima-
lena buddham.

* 11 is meaningless, and only a clumsy device to satisfy the exigency of
Sanskrit phonetical rules, which are not applicable to Prikrit.

' Read s»znvantu.

® Read dharmam vimalena. Vipula probably owes its origin to a
dittography.

° 1 do not understand this pamu#4antu,i.e. let them cast off, loose or emit.
Perhaps we have to read payu#igantu, let them practise.
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vihisizsasa7izzi pagunam na bhdsi
dhammasz pazitasz manugesu, Brahma ; iti.

Then in prose: Atha kho Brahmi Sahampati katavakaso
kho 'mhi bhagavati dhammadesanayi °’ti bhagavantam
abhivadetvad padakkhizasz katva tatth’ ev’ antaradhayi.
The parallel passage in Lalita-vistara, p. 520, 19 seq.,

has :

apavritas teshim?! amsstasya dvara

Brahmann iti2? satatam ye srotavantal,

pravisanti sraddhd na vihesZasazigzna

srinvanti dharmazz Magadheshu sattvarz.

Atha khalu Sikhi Mahibrahmi Tathagatasyadhivasanas:
viditvA tush/a udagra Attamand pramuditaZ pritisauma-
nasyagatas Tathdgatasya padau sirasibhivanditva tatrai-
vantaradhat.

At the meeting of the Agivaka monk Upaka and the
Buddha, the latter is represented as having pronounced the
following slokas (Mahéivagga I, 6, 8 and 9):

na me Akariyo atthi, sadiso me na viggati,
sadevakasmisn: lokasmizz n’ atthi me paZipuggalo.
ahasz hi arahi loke, aham sattha anuttaro,

eko 'mhi sammasambuddho, sitibh{ito ’smi nibbuto.
midisd ve Gind honti ye pattd dsavaklkhaya,
gitd me pApaki dhammi tasmdham Upaka?® gino.

Materially the same slokas, albeit in somcwhat different
arrangement, occur Lalita-vistara, p. 520, 22 scq., as being
spoken at the same meeting :

Akaryo nahi me kaskit, sad7zso me na vidyate,
cko 'ham asmi sambuddha/Z, sitibhi(ito nirdsrava/.
aham evihasm* loke sisti hy aham anuttara/,
sadevisuragandharve nisti me pratipudgala/Z?®.

! Read tesham, if not tesam, because a contraction of am and a following
vowel into one syllable is as common as one of Am is unheard of,

2 These words do not suit the metre, and have undoubtedly been transposed
from their original place, which they have kept in the Pali text.

3 Rather Upak4, a common Prikrit form of the vocative case. See Sukha-
vati-vytiha, p. xi, in Anecdota Oxoniensia, Aryan Series, vol. i, part i1

* Read aham evaraham (Sanskrit arhan),

5 The Calc. ed, has wrongly °dharvo and °pungalaZ.
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Gina hi madrisa giieyd ye prapta asravakshayanm,
gitA me papaki dharmais tenopa(ka) Gino [hy]| aham.

The following verses, taken from Mahaivagga and Lalita-
vistara I, c., have likewise the same origin, notwithstanding
some variattons:

dhammakakkan: pavattetum: gakkZimi Késinamz puram,
andhabhltasmi lokasmisz ahazhi amatadudrabhisa.

Compare :

Varanasizz gamishyami gatva vai Kasikdm purim,
andhabhitasya lokasya kartdsmy asad#zsimz! prabham.
Varanasiinz gamishyami gatva vai Kasikasm: purimn,
sabdahinasya lokasya tadayishye? 'mritadundubhim.
Varanasim gamishyami gatvd vai Kasikam purim,
dharmakakras: pravartishye lokeshv aprativartitam.

An important passage on the divine sight of the Buddha
in Lalita-vistara, p. 439 seq., almost literally occurs in the
Samazzaphala-Sutta, as has been pointed out by Burnouf®.

These few examples I have chosen will suffice to prove
that the material of a Mah4vaipulya Sdtra is partly as old
as that of any other sacred book of the Buddhists. The
language of the prose part of those Sitras does not differ
from that used in the simple Sitras of the Northern canon.
Should the Sanskrit text prove to be younger than the
Pali text, then we may say that we do not possess the
Northern tradition in its original shape. That result,
however, affords no criterion for the distinction between
the simple Siitras and the Mahavaipulya Suatras, for both are
written in the very same Sanskrit, if we except the Gathas.

It would lcad me too far, were I to enter into the heart
of the question, which of the three idioms, Sanskrit, Pali,
and the so-called Gatha dialect, was the oldest scriptural
language of the Buddhists, and I will therefore confine
myself to a few remarks. In the first place it will be granted

' The reading aham sad»Zsim of the Calc. ed. is clearly a corrupt reading.

2 This word, which spoils the metre, has manifestly replaced an older
expression, not unlikely Aha#hi, or a similar form of the future tense of ahan
(Sansk. Ahanishye).

® Lotus de la bonne Loi, p. 864.
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that the same person cannot have uttered any speech or
stanza in two languages at the same time, and, further, that
he is not likely to have spoken Sanskrit,when expressing him-
self in prose, and to have had recourse to a mere dialect, when
speaking in poetry. One need not suppose that the common
and every-day language of the god Brahma and the Buddha
was Pali or Praknt, in order to call it an absurdity that those
persons would have spoken prose in Sanskrit and poetry in
the Gith4 dialect, such as we find in some passages already
quoted and in many others. Nor is it absurd, even if we do
not believe that Pali is the original language of scripture,
to contend that the Sanskrit text of the canonical works is
at any rate a translation from some dialect. If the Sanskrit
text of the Northern Sitras, in general, were the original one,
it would be impossible to account for occasional mistrans-
lations and for the fact that the most palpable dialect forms
have been left untouched, whenever the passage by being
Sanskritised would have been spoilt. A striking instance is
afforded in Lalita-vistara, p. 145. There we read that the pro-
nouncing of the letter zZa of the Indian alphabet is to be
brought in connection with the word 7Zapaniyaprasna,i.e.
a question that should be avoided, set aside, PAli ¢Zapani-
yapaszho. Here the context absolutely opposed itself to the
PAali or Prakrit z2apaniya being rendered by the Sanskrit
sthipaniya, because the initial syllable of this form could
not be made to agree with the letter z£Za. On the same
page of the Lalita-vistara we also meet with a word
airapathal, the initial syllable of which must needs har-
monise with the diphthong ai, so that airapatha did not
admit of being Sanskritised into 4ryapatha. From the
occurrence of this airapatha I infer that the original text
was composed in some kind of Prakrit, and not in regular
PAli, because the latter has lost both the primary and
secondary diphthong ai, though it may be asked whether
forms such as kayira (Sansk. kirya), payirupasati

I Written dirapatha, for the Vriddhi vowel denotes the sound of ai in
Sanskrit, at least originally ; from the same diphthong being used in the Asoka
edicts in thaira (Sansk. sthavira), we must infer that the diphthong was, in
the then Prakrit, sounded ai, not ai.
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(Sansk. paryupdisati), and the like are anything eclse but
instances of inaccurate spelling!. This much is certain that
thaira occurs in the inscriptions of Asoka, and in these
the diphthong cannot but have the value of a short a fol-
lowed by i. |

[f we eliminate the Sanskrit, therc remain two dialects,
Pali and the Gathi idiom. Which of the two can lay claim
to being the original language of the Buddhist scriptures or
is the nearest approach to it? Pali is intelligible in its
phonetics, the Gathds are not. Under ordinary circum-
stances the comparatively greater regularity of Pali would
tend to favour its claims; the casc before us is, however, so
peculiar that it is not safe to draw inferences from the state
in which the Gathas have come to us. It seems to me that
the verses in the Northern books in general, as well as the
prose of the Mahdvastu 2 have been Sanskritised to a large
cxtent, so that they ought to be restored, as much as
possible, to a more primitive form, before a eomparison with
Pali can lead to satisfactory results. When we come across
such words as heshzZad (Sansk. adhastid), gunebhil,
&c., we eastly perceive that these forms are more primitive
than Palihesz/4, gunehi; but what warrant have we of such
forms being really in use at the time when the GAthis were
composed, if we observe that in a verse, Lalita-vistara 53,
the syllable bhi/Z is reckoned as a short one in the words
gunebhi/Z pratiplrza? In short, in their present state
the Gathas afford no conclusive evidence that the language in
which they were composed is older than PAli.

Whatever may have been the phonetic aspect of the
oldest standard dialect of the Buddhists, its vocabulary is
unmistakably closely related to that of the Satapatha-
brahmana. The coincidences are so striking that the

i e

! That is, kayira was probably pronounced kaira, which cannot be

exactly expressed by %‘(, because those who were acquainted with the rules
of Sanskrit grammar would pronounce this and similar words with the sound
of a1

* The able editor of this work, M. Senart, makes the following remarks on
its language (p. xii): * Nous sommes ici en présence d'une langue irréguliere
et instable, mélange singulier de formes diverses d’ige et d’origine.’
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interval separating the younger parts of the Satapatha and
the beginnings of Buddhist literature can hardly be sup-
posed to have been very great. Among those coincidences
I cite sarvavat, a word which as yet has not been dis-
covered in the whole range of Sanskrit literature except
Satap. X1V, 7, 1, 10, and in Northern Buddhist writings, as
well as in Pali (sabbdvi). The anaf Ae¢yduerov ckoti
Satap. XII, 2, 2, 4 recurs in ekoti-bhiva, Lalita-vistara,
p. 147, 81; p. 439, 6 ; Pali ekodi-bhAiva? The expres-
sion samirita in the sense of ‘equipped, furnished with’
occurs in Satapatha thrice® in Atharva-veda once, in Sad-
dharma-pundarika several times, e. g. in pasfaghantasa-
mirita, chap. xxii. We may add the Prakritism i7Zg in
samiZZgayati, Brihad-dranyaka VI, 4, 23, the usual form
in Buddhist works in Sanskrit, GAth4i dialect, and Pali;
further manku, Satap. V, 5, 4, 11; manda in the com-
pound naumarnda, Satap. I, 3, 3, 15; cf. bodhi-manda.
An archaic trait in the stanzas is the expletive use of the
particle u, e.g. in teno, yeno, tasyo, adyo, for tena,
yena, tasya, adya. Both in prose and poetry * we meet
with no, sometimes in the sense of Sansk. no, which etymo-
logically of course is identical with it, at other times in that of
Sansk. na. An analogous case is Sansk. atho, almost im-
perceptibly differing from atha. Pcrhaps the most curious
of similar forms in the GAathis is £o, in meaning exactly
coinciding with £a; this 2o I take to be the older form of
the Migadhi Zu in the Asoka edicts.

From the occurrence of peculiar old words and forms we
may draw inferences as to the age of certain compositions
in ordinary cases ; but it is not safe to apply the same test, if
there is sufficient reason to suppose that the work, the date

, " : ey

1 Ekabhibhiava of the Calc. text is a clerical blunder.

2 See Childers’ Pali Dict. p. 134, where the Thero Subhiiti's etymology eko
udetiproves that he does not know the origin of the word ; nor is it likely that the
writer of the PAli passage cited by Childers knew more, for had he recognised
the word, he would have written ekoti, because a Prakrit d between two
vowels, if answering to a Sanskrit t, usually requires a t in Pali.

* I, 5, 1, 31; VIII, 2, 6; XIV, 1, 3, 3L

* Also in the inscriptions of Asoka.
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of which we wish to determine, has been carefully moulded
upon time-honoured models. In such a case new words
prove a good deal, old ones next to nothing. Therefore it
would be an abuse of the argument ex silentio to infer
from the total absence of such new words in our Sad-
dharma-pundarika that the bulk of the Sidtra must date
from the earlier period of Buddhism.

I had already occasion to notice that the two versions,
the prose and the metrical one, in our SGtra show here
and there material discrepancies. The question arises
to which of the two we must award the palm of pri-
ority. Repeatedly, both in prose and poetry, the Sitra
is spoken of as consisting of stanzas; e. g. chap. vii, st. 82
chapters x and xxii in the prose portion, several times.
As the term of stanza (gAtha), for aught I know, 1s never
used to denote a certain number of syllables, there is a
strong presumption that the ancient text consisted of
verses, with an admixture of short prose passages serving
as introduction or to connect the more solemn poetical
pieces. The idea to expand such passages into a regular
prose version would especially recommend itself at a period
when the poetical dialect began to become obsolete and
obscure. Without being a formal commentary, the prose
version would yet tend to elucidate the older holy text.

It will not be objected that, because not all chapters in
the Saddharma-pundarika have a poetical version added,
the original cannot have been a poem. For the chaptérs
containing but one version, viz. xxi, xxii, xxiii, xxv, and
xxvi, show decided traces of being later additions; and
as to the final chapter, it may be held to be a moderate
amplification of a short prose epilogue.

In contending that the original text of our Sttra was pro-
bably, in the main, a work in metrical form, I do not mean
to say that the poetical version in all the chapters must be

Ve bty — " F—

' Ase. g.theword dindrain the Asoka Avadina; the passage on the Greeks
Yonas, in Assaldyana Sutta (ed. Pischel), p. 10; cf. the editor’s remark, p. 6 ;

the word karama for kalama, calamus to write with, in KArarda-vyiiha
(Calc. ed.), p. 09.
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considered to be prior to the prose!. The Gathas of the Sad-
dharma-pundarika are nowhere very brilliant, but in some
chapters they are so excessively clumsy and mechanically put
together that involuntarily we are led to the assumption of
their having been made by persons to whom the old dialect
was no longer familiar. The stanzas, e. g. in chapters xi and
xiv, are abominable in form, and unusually silly ; those in
chap. xxiv are a pattern of mechanical verse-making, and
give the impression as if they were intended rather to stul-
tify than to edify the credulous reader. Now it is a curious
fact that in a Chinese preface to the translation of our
Sttra by G7anagupta and Dharmagupta, A.D. 601 % we
meet with the following notice: ¢‘The omission of the
Gathas in No. 134, chaps. 12 and 25° have since been filled
in by some wise men, whose example I wish to follow %/
Here we have a direct proof that the Githis of some
chapters have been added in later times. Had we similar
notices concerning all the chapters in which the Gathéas are of
a comparatively modern date, and could we prove that the
prose of such chapters belongs to a later period, then the
supposition of the ancient text of the Saddharma-pundarika
having been in the main a metrical one would seem to lose
in strength. For, reasoning by analogy, one might say
that just as some later chapters have notoriously been
enriched with a metrical version in later times, so the
ancient parts also will have gradually received their Gathas.
Still the fact remains that those chapters in which the me-
trical portion is wanting clearly belong to a later period, so
that it is questionable whether their case is entirely ana-
logous to that of the more ancient part of the whole work.

1 Tsolated stanzas, as in chapters xxii, xxv, and elsewhere, are wholly left

out of question.

2 Catalogue of the Tripitaka (Oxford), by Mr. Bunyin Nanjio; Siitra Pifaka,
col. 45.

3 In the English translation chapters xi and xxiv,

* Another notice in the above-mentioned Catalogue, col. 44, runs thus : ‘ The
portion of prose’ (of chap. xxiv) ¢ was translated by Kumaragiva, of the latter
Tshin dynasty, A.D. 384-417; and that of Githds by G#anagupta, of the
Northern Keun dynasty, A. D. 557-589." So it seems that the Gathas have been
added, and, not unlikely, been composed, between 417 and 557 A. D.

(21 b
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At present we are far from the ultimate end which critical
research has to reach ; we are not able to assign to each
part of our Sitra its proper place in the development of
Buddhist literature. We may feel that compositions from
different times have been collected into a not very har-
monious whole ; we may even be able to prove that some
passages are as decidedly ancient as others are modern, but
any attempt to analyse the compound and lay bare its
component parts would seem to be premature. Under
these circumstances the inquiry after the date of the work
resolves itself into the question at what time the book
received its present shape.

There exist, as it i1s well known, various Chinese trans-
lations of the Saddharma-pundarika, or parts of it, the dates
of which are well ascertained. The above-mentioned Cata-
logue by Mr. Bunyiu Nanjio affords some valuable informa-
tion about the subject, from which I borrow the following
particulars?!:

The oldest Chinese translation, known by the title of
Kan-fa-hwa-£in, is from Ku Fa-hu (Dharmaraksha), of the
Western Tsin dynasty, A.D. 265-316 ; in 28 chapters 2.

Equally old i1s an incomplete translation entitled Sa-thin-
fan-tho-li-£1, of an unknown author.

Next in time comes the Mido-fa-lien-hwé-£in, by Kumé-
ragiva, of the latter Tshin dynasty, A. D. 384—417 . It agrees
with the Tibetan version, and contains 28 chapters. Of one
chapter (xxiv in the Nepalese MSS. and the English
translation) Kumaragiva translated the prose only; the
Gathas were rendered by G#édnagupta, of the Northern
Keu dynasty, A.D. 557-589.

The last translation in order of time, entitled Thien-phin-
mido-fa-lien-hwéa-£in, is from G#Zinagupta and Dharma-
gupta, A.D. 601, of the Sui dynasty; in 27 chapters.

We see that the older translations—and, consequently,
their originals—counted one chapter more than our MSS.

1 Siitra Pizaka, col. 44 seqq. |
? In S. Beal, The Buddhist Tripifaka, p. 14, the name of the author Au Fa-

hu {Chu-fa-hu) is identified with Dharmagupta.
* Cf. Beal, Buddhist Tripizaka, p. 15.
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The difference, however, does not affect the contents of the
whole, because the matter divided over chapters 11 and 12
of the older translations is contained in chap. xi of our
texts and the latest Chinese version. The order of the
chapters is the same in all the texts, both original and
translated, up to chap. xx (=21 older division); the dis-
crepancies first begin at chap. xxi, on Dhiranis. The
subjoined comparative table, to begin with the chapter on
Dharaunis, exhibits the order of the last seven chapters in
the various texts. The first column refers to the Nepalese
MSS. and the Chinese translation by G7ianagupta and
Dharmagupta; the second to the oldest Chinese transla-
tion ; the third to that of Kuméragiva. '

I 4 5
2 I 2
3 2 3
4 3 4
5 S 6
6 . . . . 6 7
72 I

A glance at this table will suffice to convince us that
chapters xxi—-xxvi (1-6) are of later growth, if we bear
in mind that the order of the chapters down to the Dha-
ranis is the same in all sources. This result is quite in
harmony with what we would have guessed upon internal
grounds. The last chapter, entitled Dharmaparyaya, must,
from its very nature, have been the close, the epilogue of
the whole. In the Chinese translation of Kumaragiva it
occurs, as the table shows, immediately after chap. xx, by
itself a clear indication that xxi-xxvi are later additions.
It is somewhat strange that in the older translation of
Ku Fi-hu the Dharmaparyaya has already taken its place
after the additional matter, but this may be explained on
the supposition that Kumaragiva, though living in a later
time, made use of ancient manuscripts!. However that

il

1 The preface to the Chinese translation of G#anagupta and Dharmagupta
says: ¢ The translations of Au FA-hu and Kuméragiva are most probably made
from two different texts,’

b 2
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may be, I think that the following facts may be held to
be established, both from internal and external evidence:
1. The more ancient text of the Saddharma-pundarika
contained 21 chapters and an epilogue, i.e. the matter of
chaps. i-xx and of chap. xxvii; 2. The later additions,
cxcepting probably some verses, had been connected with
the work, in the way of Parisishfas or Addenda, about
250 A.D. or carlier. As the book, along with the Parisishzas,
already existed some time before 250 A.D.,, we may safely
conclude that the more ancient text in 21 chapters, the
cpilogue included, dates some centuries carlier. Greater
precision is for the present impossible.

We know that a commentary on the Saddharma-punda-
rika was composed by Vasubandhu'. The date of that
work, not yet recovered, it seems, must fall between 550
and 600 A.D., or at least not much earlier, for Vasubandhu’s
pupil Guraprabha became the Guru of the famous Sti-
Harsha, alias Sildditya, king of Kanauj, the friend of
Hiouen Thsang? The latter often mentions Vasubandhu
and some of that great doctor’s writings, as well as Guzua-
prabha 3. As both worthies at the time of Hiouen Thsang’s
visiting India had already departed this life, and Vasu-
bandhu must have bcen at least one gencration older than
Gunaprabha, we cannot be far amiss in assigning to Vasu-
bandhu’s commentary the date above specified.

It appears from thc above-mentioned preface to the
Chinese translation of A.D. 601, that the text-differences in
the MSS. current in those days were morc important than
such as we observe in the Nepalese MSS. from 1000 A.D.
downward, with which the Tibetan closely agree. The
Chinese preface is so interesting that it is worth while to

! Wassiljew, Buddhismus, p. 222. This was written before the publication
of my Cambridge Lectures, ¢ India, what can it teach us?’ and affords valuable,
because independent, confirmation of the chronological system contained in
Note G, ¢ Renaissance of Sanskrit Literature,” pp. 281-366.—The Editor,
F. M, M.

2 Wassiljew, Buddhismus, p. 78 ; cf. pp. 64 and 219; Taranitha, Geschichte
des Buddhismus (transl. Schiefner), p. 120.

3 See especially Histoire de la vie de lliouen Thsang, pp. 83, 93, 97, 114; 100,



INTRODUCTION. X X111

_— . ————

copy a passage from it as quoted in the Catalogue of the
Tripizaka®: |

‘The translations of A'u Fa-hu, No. 1383, and Kumara-
giva, No. 134, are most probably made from two different
texts. In the repository of the Canon, I (the author of the
preface) have seen two texts (or copies of the text, of the
Saddharma-pundarika) ; one is written on the palm leaves,
and the other in the letters of Kwei-tsz', or Kharakar,
Kumdiragiva’s maternal country. The former text exactly
agrees with No. 138, and the latter with No. 134. No. 138
omits only the GAathis of the Samantamukba-parivarta,
chap. 24. But No. 134 omits half of the Oshadhi-
parivarta, chap. 5, the beginning of the PaZfabhikshusata-
vyakararza-parivarta, chap. 8, and that of the Saddhar-
mabhdaraka-parivarta, chap. 10, and the Gathas of the
Devadatta-parivarta, chap. 122 and those of the Saman-
tamukha-parivarta, chap. 25. Moreover, No. 134 puts the
Dharmaparydya-parivarta (the last chapter of the Stra)
before the Bhaishagyariga-parivarta, chap. 23. Nos. 133
and 134 both place the Dharazni-parivarta next to the
Samantamukha-parivarta, chaps. 24 and 25 respectively.
Beside these, there are minor differences between the text
and translation. The omission of the Gathas in No. 134,
chaps. 12 and 25, have since been filled in by some wise
men, whose example I wish to follow. In the first year
of the Zan-sheu period, A.D. 601, I, together with Giana-
gupta and Dharmagupta, have examined the palm-leaf text,
at the request of a Sramara, Shan-hhin, and found that the
beginning of two chapters, 8th and 1coth, are also wanting
in the text (though No. 138 contains them). Nevertheless
we have increased a half of the sth chapter, and put the
i2th chapter into the 11th, and restored the Dharaxi-
parivarta' and Dharmaparyiya-parivarta to their proper
order, as chaps. 21 and 27. There are also some words
and passages which have been altered (while the greater

1 Siitra Pizaka, col. 435.
2 In the Nepalese MSS. and the European translations the latter part of

chap. xi.
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part of No. 134 is retained). The reader is requested not
to have any suspicion about these differences.’

According to the opinion of an eminent Chinese scholar,
the late Stanislas Julien, the translation of Kumaragiva
widely differs from Burnouf’s. He gives utterance to that
opinion in a letter dated June 12, 1866, and addressed to
Professor Max Miiller, to whose obliging kindness it is
due that I am able to publish a specimen of Kumaéragiva’s
version rendered into French by Stanislas Julien. The
fragment answers to the stanzas 1-22 of chap. 1. As
it is too long to be inserted here, I give it hereafter on
page xl.

On comparing the fragment with the corresponding
passages in Burnouf’s French translation and the English
version in this volume, the reader cannot fail to perceive
that the discrepancies between the two LEuropean versions
are fewer and of less consequence than between each of
them and Kuméragiva’'s work. It is hardly to be supposed
that the text used by Kumaragiva can have differed so
much from ours, and it seems far more probable that
he has taken the liberty, for clearness sake, to modify the
construction of the verses, a literal rendering whereof, it
must be owned, is impossible in any language, It is a pity
that Stanislas Julien has chosen for his specimen a frag-
ment exclusively consisting of Gathas. A page in prose
would have been far more useful as a test of the accuracy
of the Chinese version.

Proceeding to treat of the contents of our Siitra, I begin by
quoting the passage where Burnouf, in his usual masterly
way, describes the general character of the book and the
prominent features of the central figure in it. The illus-
trious French scholar writes!:

‘LLa, comme dans les Sttras simples, c’est Cakya qui est
le plus important, le premier des étres; et quoique 1'ima-
gination du compilateur l'ait dou¢ de toutes les perfections
de science et de vertu admises chez les Buddhistes ; quoique
(Cakya revéte déja un caractére mythologique, quand il
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1 Introduction, p. 119.
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déclare qu’il y a longtemps qu’il remplit les devoirs d’un
Buddha; et qu'il doit les remplir longtemps encore, malgré
sa mort prochaine, laquelle ne détruit pas son éternité;
quoiquenfin on le représente créant de son corps des
Buddhas qui sont comme les images et les reproductions
idéales de sa personne mortelle, nulle part Cikyamuni
n'est nommé Dieu; nulle part il ne recoit le titrg d’Adi-
buddha.’

To this I have nothing to object, only something to add.
It is perfectly true that Sikya does not receive the simple
title of Deva; why? Because that title is far too poor for
so exalted a personage who is the Devatideva, the para-
mount god of gods. So he is called in the Lotus, chap. vii,
st. 311, and innumerable times in the whole range of Bud-
dhist literature, both in PAili and Sanskrit?, It is further
undeniable that the title of Adibuddha does not occur in
the Lotus, but it is intimated that Sikya is identical with
Adibuddha in the words: ‘From the very beginning (idita
eva)have I roused, brought to maturity, fully devcloped them
(the innumerable Bodhisattvas) to be fit for their Bodhisattva
position?’ It is only by accommodation that he is called
Adibuddha, he properly being anadi, ie. existing from
eternity, having no beginning. The Buddha most solemnly
declares (chap. xv) that he reached Bodhi an immense
time ago, not as people fancy, first at Gayd. From the
whole manner in which Sikya speaks of his existence in
former times, it is perfectly clear that the author wished to
convey the meaning that the Lord had existed from
eternity, or, what comes to the same, from the very begin-
ning, from time immemorial, &c.

Séakya has not only lived an infinite number of Aons in
the past, he is to live for ever. Common people fancy that
he enters Nirvina, but in reality he only makes a show of
Nirvaza out of regard for the weakness of men. He, the

A

1 Burnouf’s rendering is ¢ Déva supérieur aux Dévas.’

2 Less frequent than devatideva is the synonymous devadhideva, e.g.
Lalita-vistara, p. 131 ; essentially the same is the term sarvadevottama, the
highest of all gods, 1b. p. 144.

3 See chap. xiv, p. 295.
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Father of the world?, the Self-born One, the Chief and
Saviour 2 of creatures, produces a semblance of Nirvana,
whenever he sees them given to error and folly 3. In reality
his being is not subject to complete Nirvaza; it is only by
a skilful device that he makes a show of 1t ; and repeatedly
he appears in the world of the living, though his real abode
is on the summit of the Gridhraktza*. All this is, in
other words, the teaching of Narayana in Bhagavad-gita 1V,
6 seqq.:

Ago ’pi sann avyayitma bhitidnim isvaro 'pi san,

prakzitizzz svam adhish#zZzaya sambhavamy atmamayaya.

yadd-yada hi dharmasya glinir bhavati, Bhérata,
abhyutthinam adharmasya tadatmanam srzgamy aham.
paritrdziya sadhtinas vinasdya fa dushksstam,
dharmasamsthipanirthaya sambhavami yuge-yuge,

The Buddha is anthropomorphic, of course; what god is
not? The Lotus, far from giving prominence to the un-
avoidable human traits, endeavours as much as possible to
represent the Lord and his audience as superhuman beings.
In chap. xiv there is a great pause, as in a drama, of no
less than fifty intermediate kalpas, during which Sikya-
muni and all his hearers keep silence®. A second pausc
of 1000, or according to a various reading, 100,000 years
is held in chap. xx. Now it is difficult to conceive that
any author, wilfully and ostentatiously, would mention
such traits if he wished to impress thc reader with the
notion that the narrative refers to human beings.

It will not be necessary to multiply examples. There
is, to my comprehension, not the slightest doubt that the

e ——

1 Cf. Krishaa declaring of himself in Bhagavad-gitd 1X, 17 : Pitdham gagato
maitd dhata pitaimahak. Cf. XI, 43. The significant title of PitAmaha is given
to Buddha in an inscription found at Dooriya (Bitha) ; Cunningham, Archzol.
Survey, vol, iii, pl. xviii; cf. p. 48.

3 Like Narayanza in Bhagavad-gita XII, 7: Tesham aham samuddharta-
myityusamsarasigarat.

3 Chap. xv, st. 21. * Chap. xv, st. 6, 10.

5 One intermediate kalpa is, in the system, equal to 8 yugas. As 4 yugas
number 4,320,000 years, it follows that the pause lasted 432 millions of years.
Esoterically, kalpa has certainly denoted a short interval of time, but even
if we take the ‘intermediate kalpa’ to mean, in reality, a lapse of time equal
to a few hours, the pause would not refer to an historical event,



INTRODUCTION. XXVI1

Saddharma-pundarika intends to represent Sakya as the
supreme being, as the god of gods, almighty and all-wise.
But what have we to understand by the words ‘god’ and
‘god of gods?’ that is the question. To find the answer
let us recall to memory the theosophic notions prevailing
in ancient India at certain periods.

In general it may be said that the Upanishads recognise
two supreme beings, which in a mystical way are somehow
identified ; one is the great illuminator of the macrocosm,
and is sometimes called the Sun, at other times Ether; the
other, the enlightener of the microcosm, is Mind or Reason?.
As soon as the Sun ceased to be considered an animate
being or to be represented as such, he might continue, for
worship's sake, honoris causi, to be called the highest
god; the really remaining deity was Reason, poetically
termed the inward light. This idea is expressed by Nila-
kant/a in his commentary on Bhagavad-gitd V, 14, in the
following terms: Prabhus 4iditmi sGrya ivasmada-
dindm prakasaka/, the Lord (is) the intelligent Self that
like a sun is the illuminator of ourselves and others2. Now
the same author, in his notes on Bhagavad-gitad VI, 30, dis-
tinctly states that our inward consciousness, or as he puts
it, the pratyagatman, the individual Self, otherwise called
giva, is Nardyana, 1.e. the supreme being. At IX, 28 he
paraphrases Nardyaza by sarveshim pratyagatman,
the individual consciousness of all (sentient beings); at
XII, 14 he identifies Nardyaza with nirguzam brahma.
Just as here and there Narayana 1s represented as clad in
all the glory and majesty of a sovereign, as the illuminator,
the vivifier of the world, in one word as the sun, so we find
Sakyamuni invested with all the grandeur and all the
resources of a ruler of nature. Philosophically, both Nara-
yana and his counterpart Sakyamuni are purushottama,
paramatman, the highest brahman, Mind. Sakyamuni

1 See e.g. Akandogya-upanishad I1I, 18 and 19; cf. Bhagavad-gita XV, 12.

2 Cf. Bhagavad-gitd X111, 33 : yatha prakasayaty ekak kritsnam lokam iman
ravik, kshetram kshetri tathi krstsnam prakasayati, Bharata. The kshetra
here is the body, the kshetrin is Mind, Reason, 4tman, Cf. Sankara on
Kkindogya-upanishad, 1. c. .
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15, csoterically, the very same muni, the beholder of good
and cvil, the purzyapiapekshitid muni that 1s spoken of
i Manu VIII, 91. Itisacknowledged in Bhagavad-gita 1X,
14 seqq. that the supreme being may be conceived and re-
spected 1n different ways according to the degree of intelli-
gence of crcatures.  Some pay their worship by leading a
virtuous life, others by pious devotion, others by contem-
plation, others by confessing a strictly monistic philosophy !,
others by acknowledging a personal god? The Lord in
the Saddharma-pundarika admits of being viewed in all
these various aspects,  Whether the Buddha-theory, such
as we find it developed in the Satra, not in plain words,
indeed, but by circumlocutions and ambiguities, should be
called atheistic or not, i1s a matter of comparatively slight
importance, about which opinions may differ. This much,
however, may be asserted, that the Lotus and the Bhagavad-
gitd arce, 1 this respect, exactly on a par.

The conclusion arrtved at is that the Sakyamuni of the
LLotus i1s an ideal, a persontfication, and not a person.  Traits
borrowed, or rather surviving, from an older cosmological
mythology, and traces of ancient nature-worship abound
both in the I.otus and the Bhagavad-giti, but in the
highest sensc of the word, paramarthatas, the Purushot-
tama in both is the centre of mental life. It isjust possible
that the ancient doctors of the Mabhidyina have belicved
that such an ideal once walked i the flesh here on carth,
but the unpression left by the spirit and the letter of the
whole work does not favour that supposition. In later
times fervent adherents of the Mahdyana rcally held that
beliefy as we know from the example of the pious Hiouen
Thsang, who was cvidently as carnest in his belief that the
[.ord once trod the soil of India as he was convinced of
Mazzgusri, Maitreya, and Avalokitesvara cxisting as ani-
mated beings, Whether the system of the Lotus can be
said to agree with what is supposed to be ‘ genuine’” Bud-
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! T'he tollowers of the Upanishads, Aupanishadas, who say, ¢ Myselfam God,’
or as Nilakant/ia puts it, * Myself am the lLord Vasudeva.’

2 Accourding to Nilakawnt/a the common people, who think, ¢ He, the Lord,
is my Master.'
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dhism, 1t is not here the place to discuss. So far as the
Northern Church is concerned, the book must be acknow-
ledged as the very cream of orthodoxy ; it is the last, the
supreme, the most sublime of the Siitras exposed by the
Lord; it is, so to say, the siromani, the crown jewel, of
all Sttras L.

The contents of the separate chapters into which the
Sttra 1s divided may be described, summarily, as follows:

1. Prologue.

2. Awakening of the Lord from his mystic trance;
display of his transcendent skilfulness, proved by the ap-
parcnt trinity of vehicles, whereas in reality there 1s but
one vehicle,

3. Prophecy of the Lord regarding the future destiny of
Sariputra, his eldest son. Second turn of the wheel of the
law on that occasion, with incidental commemoration of
the first turn near Benares. Parable of the burning house,
to exemplify the skill of the good father in saving his
children from the burning pains of mundane existence.

4. Another parable, exemplifying the skill of the wisc
father in leading a child that has gone astray and lost all
self-respect back to a feeling of his innate nobility and to
happiness.

5. Parable of the plants and the rain, to exemplify the
impartiality and equal care of the Lord for all creaturcs®.
Parable of the blind man, to intimate that the phenomena
have but an apparent reality, and that the ultimate goal of
all endeavours must be to reach all-knowingness, which in
fact is identical with complete nescience.

6. Sundry predictions as proofs of the power of the
Sugata to look into the future.

7. He has an cqual knowledge of the remotest past; his
remembrance of the turning of the wheel by the Tathagata
Mahabhig7ig7iinibhibht. Iidifying history of the sixteen
sons of the said Tathagata.

L Chap. xiii, st. 53 seq.

2 Cf. Bhagavad-gitd IX, 29, where Nardyana declares: ‘ Iam equal towards
all creatures, none is hateful to me, none beloved ;' samo 'ham sarvabhiite-
shu, na me dveshyo ’sti na priyak.
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8. Prophccy regarding five hundred Arhats.

9. Prophecy concerning Ananda, Réahula, and the two
thousand monks.

10. The Lord teaches how pious preachers of the law,
who will come in after-times, ought to be duly honoured,
and promises that he will always protect the ministers of
religion,

11. Display of the miraculous power of Sikyamunt shown
in the appearance of a Stipa, which, being opened by him,
discloses to sight the frame of the expirced Tathagata Pra-
bhataratna, who is desirous of hearing the cxposition of the
L.otus of the True Law. Ilow Sikyamuni in a former birth
strove to acquire the Lotus. His great obligations to Deva-
datta. Iipisodc of the wise daughter of the Ocecan and her
change of sex.

12. Prediction to Gautami, Yasodhara, and the nuns in
their train. Promisc of the host of disciples and Bodhisat-
tvas to take up the difficult task of preaching the holy
word in days to come, after the Lord’s Nirvira.

13. Vocation of the mintsters of religion, and practical
rules for their conduct in and out of society. Parable of
the king who rewards his valiant warriors; in the same
manner the Buddha will reward those who struggle for his
sake, by bestowing upon them all kinds of favours, at last
thce most valuable of his boons—cternal rest.

1 4. Splendid phantasmagory of innumecrable Bodhisat-
tvas evoked by the creative power of the Lord. Long
pausc, during which the Tathdgata and the four classes of
hearers are silent.  Perplexity of Maitreya on hearing that
the innumerable Bodhisattvas have all been the pupils of the
l.ord.

15. The Buddha explains the fact by revealing the
immensc duration of his lifetime, in the past and the
futurc.

16. Meritoriousness of the belief in the immense duration
of the Tathigatas and all thosec who have once become
Buddhas.

17. The Lord dctails the great merit attending a ready
acceptance of the preaching of the law.
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18. Exposition.of the advantages, worldly and spiritual,
enjoyed by the ministers of religion.

19. Story of Sadéaparibhita, exemplifying the superiority
of simple-mindedness and pure-hcartedness to worldly
wisdom and scepticism.

20. Grand show exhibited by the two Tathigatas Sikya-
muni and PrabhGtaratna conjointly!. Pause after the
performance. After the pause a great stir amongst gods,
celestial and infernal beings, men, &c.? The Tathagata
extols the Sitra of the Lotus in which ‘all Buddha-laws
are succinctly taught,” as well as the keepers of this most
cminent of Sitras.

Immediately after this chapter may have followed, in the
oldest version, the epilogue entitled ¢ Period of the Law;
the reasons for this opinion have been already stated above.
The supposed additional chapters contain the following
topics, briefly indicated:

21. Efficacy of talismanic spells (Dharaxzis).

22. Self-sacrifice of the Bodhisattva Sarvasattvapriyadar-
sana, otherwise called Bhaishagyaridga. Glorification of the
Lotus as the most eminent of Siitras.

23. Visit of the Bodhisattva Gadgadasvara to the Saha-
world. Lxtraordinary qualitics and achievements of this
worthy, incidentally narrated by the Tathigata. Return
of the Bodhisattva to whence he came.

24. Grandeur and ubiquitousness of Avalokitcsvara.

25. Wonderful and cdifying story of the conversion of
the king Subhavytha through the instrumentality of his
two sons Vimalagarbha and Vimalanctra, al. Bhaishagyariga
and Bhaishagyasamudgata.

26, The Bodhisattva Samantabhadra charges himself
with the task of being a protector to the preachers of
religion in after-times after the Lord’s Nirvazna °.

1 Both stretch their flaming tongues as far as the Brahma-world. In the
Bhagavad-giti X1, 30 it is said of Nardyana, when at the request of Arguna he
shows himself in his full grandeur: lelihyase grasaminaZ samantal lokan
samagrin vadanair gvaladbhiZ, tegobhir apiirya gagat samagram bhisas tavo-
grak prapatanti, Vishzo!

z Cf. Bhagavad-gita XI, 13.

* There is some incongruity between this chapter and chapter x, because
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This summary, however meagre, will be sufficient to show
that there 1s no lack of varicty mour Satra. We may, indeced,
be satisfied that the compilers of it intended giving an ex-
position of the principal truths of their religion in gencral,
and of the pcculiar tenets of their own system! in parti-
cular, the whole with anxious care arranged in such a form
that the Stra admitted of an cxoterical and esoterical
interpretation. It contains a revelation of the state of
things in the present, as well as in the past and the future,
a revelation dertved from a virtually eternal source, so that
the doctrine taught in it must be deemed valid not only for
a certain spiritual brotherhood or church, but for the human
race at large. The highest authority to whom the doctrine
is referred, 1s not a certain individual having lived a short
span of time somewhere in India, but the sublime being who
has his constant abode on the Gridhrakaza, 1.e. he who 1s
the terminology of other Indian creeds is called Ktzastha.

As a general rule it may be said that in such works of
ancient Indian literature as are anonymous, we must distin-
guish between the authority and the author. In the Lotus

we mecet after the invocation in some MSS. the following
distich :

Vaipulyasttrardgam paramdrthanayivatiaranirdesam |
Saddharmapuwdarikasn: sattviya mahipatham vakshye

I.c. * I shall proclaim the king of the Vaipulya-sitras, that
tcacheth how one arrives at the (right) method of attaining
the highest truth ; the Saddharma-pundarika, the great road
(leading) to substantiality (being in abstracto).” The
person here speaking i1s not the Buddha, who is ncither
the author nor the writer of the work. Have we then to
ascribe the distich to one of the ancient copyists? Burnouf?
decidedly thinks so, and his opinion is corroborated by the
fact that the verses do not occur in all MSS. T must con-
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in the latter it is the Lord himself who promises to be in future the protector
of the preachers.
1 1. e. of the Mahi&yana, which according to Tarandtha, Geschichte des

Buddhismus, p. 274, stands above the division of the Bauddhas into various
schools,

2 Lotus, p. 283,
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fess that I am not so sure of it. As the Sitra, like other
compositions of the kind, begins with the solemn ¢ Thus
have I heard, &c., it is at least possible that the distich
belongs to the compiler. I am not aware that the scribes
were 1 the habit of using such expressions as vad or
synonymous terms instead of likh, to write; and as we
find in the Mahdvastu similar futures as vakshye, viz.
udirayishyan and upavarzayishyami!, wherc they
can hardly be imputed to the scribe, it is safer to leave
the question, whether the opening distich of the Lotus is
the work of a compiler or of a copyist, undecided, the
morc so because the parallel phrase athito—vydkhya-
syama/, frequently found immediately after the invoca-
tion, in non-Buddhistic writings, must be held to refer to
the author or authors, compilers.

The Lotus being one of the standard works of the Maha-
yana, the study of it cannot but bc useful for the right
appreciation of that remarkable system. A perusal of the
book will convince the reader that a statcment of P’rofessor
Wassiljew's” can only be accepted with some restrictions,
when this scholar, so profoundly versed in the history and
development of Northern Buddhism, says that the Buddha
of the Mahayina is ‘necither the creator nor the ruler of
the world; he remains the same cold, indifferent 'cgoist,
absorbed in Nothingness.” The Tathagata of the Lotus
1s passionless, indeed, but that does not involve his being
an egoist. In gencral it may be said that the spirit of the
Mahdyaina is more universal, its ideal less monastical than
the Hinayana’s. According to Professor Rhys Davids we
must not scek the superior vital power which cnabled the
Great Vehicle to outlive the earlier teaching in certain meta-
physical subtleties, but in the idea of a desire to save all
living creaturcs; ‘the ideca, to quote his own words?, ‘as
summarised in the theory of Dodisatship, 1s the key-notc
of the later school, just as Arahatship is the key-note of

i —— > _—
il

! Mahavastu (ed. Senart), p. 1, with the remarks of the editor, and p. 9.
2 In his Buddhismus, p. 120.

3 In Lectures on the Origin and Growth of Religion, p. 254.
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carly Buddhism.” The Mahiyana doctors said in cffect:
‘We grant you all you say about the bliss of attaining
Nirvaza in this lifel. But it produces advantage only to
yourselves ; and according to your own thecory there will
be a nccessity for Buddhas in the future as much as there
has been for Buddhas in the past. Greater, better, nobler
then, than the attainment of Arahatship must be the at-
tainment of Bodisatship from a desire to save all living
creatures in the ages that will come.” The tecaching of the
Lotus, however, is different, and comes to this, that every
onc should try to become a Buddha. [t admits that from
a practical point of view one may distinguish three means,
so-called Vchicles, ydnas, to attain the summum bonum,
Nirvina, although in a higher sense there is only one Vehicle.
These means are, in plain language, picty, philosophy or
rather Yogism, and striving for the enlightenment and weal
of our fellow-creatures ; these means are designated by the
terms of Vehicle of (obedicent) hearers or disciples, of I’ratye-
kabuddhas, and of Bodhisattvas. Higher than piety is truc
and self-acquired knowledge of the cternal laws; higher
than knowledge i1s devoting oneself to the spiritual weal of
others® The higher unity embracing the three separate
Vehicles is the Buddha-vehicle.

The title of Bodhisattva is not always used in the same
acceptation,  Apart from a broad distinction we can draw

' It may be observed that there is nothing peculiarly Buddhistic in the
scarching for Nirvasa in this hife, except in the sound of tiie word. It is exactly
the same as what other Indian enthusiasts or mysfics called Givanmukti, the
aim of Yogins in the fourth degree (answering to the Arhats of the Buddhists)
and of the Brihmans or Dvigas in the fourth Asrama.

2 See chap. 1ii, p. 80o. Something similar in Bhagavad-gitd X1I, 12: sreyo hi
gidnam abhyasig g#anad dhyanas visishyate, dhyanit karmaphalatyigas
tydgak Ahantir anantaram ; and IV, 5: labhante brahmanirvazam rsshaya/ kshi-
nakalmasha/Z, Akinnadvaidha yatatmana/Z sarvabhutahite rata/Z. Neither
in these passages of the Bhagavad-gita nor in the three Vehicles is there
anything new ; abhyasa, study, denotes the period of one’s studying under a
master, the Brahmaariship, which the Lotus cails the Vehicle of Disciples; the
period of dhyana, alias the Vehicle of Pratyckabuddhas, coincides with the
third Asrama, that of VAnaprastha; the tyiga, alias Bodhisattvaship, is
virtually the same with the life of a Sannyasin, Yati, or Mukta, G/Zana
characterises the second Asrama; in the Lotus it is merged in or combined

with dhyana.
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between human and superhuman Bodhisattvas!—the latter
are here left out of account—we find sometimes the word
applied to those persons who in the passage of our Sttra
alluded to are styled Sravakas, hearers, learners. This
appears to be the case at least in Nepal, as we know from
the following passage“: ‘ The Buddha is the adept in the
wisdom of Buddhism (Bodhijnana), whose first duty, so
long as he remains on earth, is to communicate his wisdom
to those who are willing to receive it. These willing learners
are the “ Bodhisattvas,” so called from their hecarts being
inclined to the wisdom of Buddhism, and “Sanghas,”’ from
their compantonship with one another, and with their
Buddha or teacher, in the viharas or ccenobitical esta-
blishments. The Bodhisattva or Sangha continucs to be
such until he has surmounted the very last grade of that
vast and laborious ascent by which he i1s instructed that
he can “scale the heavens,” and pluck immortal wisdom
from its resplendent source: which achievement performed,
he becomes a Buddha, that is, an Omniscient Being.’

Here the Bodhisattvas are plainly distinguished from the
ccenobitical monks; they are so likewise in the Lotus”, in
which we find them also in the function of learned or wise
men ( Panditas), of preachers or ministers of religion.  Was-
siljew lL.c. remarks about the Bodhisattva—the terrcstrial
one of course—that ‘from onec side, he seems to be the
substitute of the ancient Bhikshu ;’ from which we ought
not to infer that the mendicant monks, as such, ceased to
exist, for that is notoriously not the case, but that the
Bodhisattvas were charged with the office of preaching.
They are persons who deserve to be honoured both by
mendicant monks and lay devotces*, and formed, it would
secm, a kind of learned clergy, not to be confounded, how-
cever, with the modern Vagra-Akéaryas or marricd clergy-
men in Nepadl. Therc is rcason to supposc that onc of the

I Cf. Wassiljew, Buddhismus, p. 124.
2 B. H. Hodgson, Essays, p. 62. Cf. Stanislas Julien, Voyages des Pelerins

bouddhistes, II, p. 436 note.
3 See especially the whole of chapter x. * Lotus, chap. x, st. 27 seq.

[21] C
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honorific titles given to the preachers or interpreters of the
law was ‘wise’ or ‘lcarned man, Pandita, for the word is
so often applied to them that it looks more like a title
than a common cpithet!. Taranatha knows Pandita to be
a title 2, and considers it to be the equivalent of the older
Mahibhadanta ; he distinguishes ¢ Bodhisattvas’ from ¢ com-
mon Panditas’ and ¢ Arhats. How does this agree with
the data in the Lotus? As it has becen intimated in a
foregoing note, the thrce Vehicles are imitations of three
Asramas or stages in the model life of an Arya, in the first
place of a Brihman. The stages arc that of a student, of
a hermit living in the forest, and of a Sannyasin, Yati, or
Mulkta, who has wholly given up the world. The second
stage, that of a houscholder, does not exist, of course, for
those who vow themselves to a monastic life.  Our Sitra
does not prescribe that the three stages must be gone
through by the same persons, no more than the Bhagavad-
gitd l.c. requires that onc should pass the stages of study,
knowledge, and meditation before resolving upon com-
plete renunciation (tyaga); what follows from the context
is only this, that the Vehicle of Bodhisattvas, alias those
who strive for the weal of all creatures, is superior to the
two preceding Vehicles. The Vehicle of the Bodhisattvas
being the lofticst of the three, they themselves must be
considered as occupying the highest rank. Now Taranatha
places the Arhats above them, and with the Nepalese also
the first class of the monastic order is that of Arhat3, The
question 1s, how arec we to judge of the relation between
Arhats and Bodhisattvas in the Lotus? As far as I am
able to scc, the compiler? of the Shtra describes facts, or
supposed facts, which he knew from oral or literary tradi-
tion, as having occurred in the past, whercas the actual
state of things in his own time and shortly before is repre-
scnted as that of the future. His Arhats arc sages of the
past, canonized saints; his human Bodhisattvas are sages,

' K. g. Lotus, chap. x, st. 4, ¢f. 6; 23, 33; xiii, 13,10, 24, 26, 30, 32, 39, 44.
2 Geschichte des Buddhismus, p. 6o. |

* Hodgson, Iissays, p. 52 ; cf. p. 30.

' The reader should not lay stress upon this singular.
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wise men of the present, most reverend worthies who should
live a saintly life and generally do so, but who, however
sanctimonious, are not acknowledged saints. Of an anta-
gonism between Arhats and Bodhisattvas there is no trace
in the book : the Arhats being dead, they cannot be active ;
the Bodhisattvas as living persons, can!. In a certain
respect, then, the remark of Professor Rhys Davids holds
good ; the Bodhisattvas represent the ideal of spiritual
activity, the Arhats of inactivity. It must be admitted
that the Lotus, as a 'whole, breathes a less monastic and
ascetic ? spirit ; it does not go the length to speak of ascetism
and mortification in such scornful terms as the Bhagavad-
gitd ® does, but at the same time it never extols it. There
are in the book many indications that the art of preaching
was made much of and highly developed, and it may bec
supposed that a greater proficiency in hermeneutics com-
bined with superior mental activity has enabled the Maha-
yana to supplant its rival, the Hinayana, and to extend its
spiritual conquests once from the snows of Siberia to the
luxuriant islands of the Indian Archipelago.

After having touched upon such points in the text of
the Saddharma-pundarika as scemed to require more
special notice, it behoves me to say a few words about the
translation and its resources. In the first place, I must
declare that I cannot speak in too warm terms of the
benefit I have derived from the Irench translation by the
illustrious Burnouf. I have taken that work throughout
for my model, without having bcen able to reach its
excellency. The material discrepancies between his trans-
lation are partly duc to my having followed other MSS.,
partly to another interpretation, especially of frequently cor-
rupt and difficult Gathas. If some reader not acquainted

I Something of contempt for the Arhats is shown in the story communicated
by Hiouen Thsang in Voyages des Pelerins bouddhistes, II, p. 176, where the
editor inadvertently writes Vasubandhu instead of Vasumitra ; his index affords
the means of correcting the mistake ; cf. Wassiljew in Tararatha, p. 298.

2 See chap. xiii, 28, where the eighth commandment of the Dasastla, for-
bidding the use of ointment, is slighted.

3 See there xvii, 5 seqq., and cf. 14 seqq., where we are taught what the true

tapas should be.
c 2
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with the peculiar difficultiecs of those Gathas should
wonder at the occurrence of numerous discrepancies, I
would repeat the words of the preface to the Chinese
version from A.D. 601, and request him ‘not to have any
suspicion about these differences.” Let him compare the
fragment from Kumdiragiva's rendering on page xl with
the corresponding passages in the Ifrench and English
translations, and he will observe that the difference
between the work of the learned Buddhist of the fourth
century and the two Luropean versions is far more con-
siderable than between the latter. |

The basc of my translation has been an old manuscript
on palm lcaves, belonging to Dr. D. \Wright's collection,
in the University ILibrary of Cambridge. The manuscript
is dated Newar, cra 159 (=A.D. 1039), and was written in
the reign of the king Kéamadecva (?), in the bright half of
the month VaisAkha, on a Thursday!. It is onc of the
most ancient Sanskrit MSS. cxisting in LLurope, and there-
forec | thought that it was advisable to follow its readings
as much as possible, except 1in such passages as were
cvidently corrupt. A second MS.,, unfortunately incom-
plete, from the samec collection, is of unknown date, since
the latter part of the codex is lost; from the form of the
characters 1t may bc inferred that it 1s not much more
modern than the other codex® The difference between
both 1s not very great; yect there can be no doubt that
the second MS. belongs to another family. The varietas
lectionis 1s strikingly similar in kind to what we find
in the different texts of the Vagraké/lediki, cdited by
Professor Max Miiller.

The former manuscript has much in common with the
I.ondon codices, from which Burnouf in the notes on his
translation has derived numecrous various readings; it
stands farther off from the Paris MS. that has formed
the basc of Burnouf’s version, but not so far as the second

i - il ——

1 Samvat 159 Vaisakhasukle (illegible the Tithi) Gurudine, KAmadevasya
vigayaragye likhitam iti. There scem to be wanting two syllables before
kima.

? The two Cambridge MSS. are marked Add. 1682 and 1683,
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Cambridge MS., which shows the greatest number of
peculiar readings. The text of chapter iv in Professor
Foucaux’s edition of the Parabole de ’enfant ¢garé is
comparatively modern and bad. In general it may be said
that all the known copies of the Saddharma-pundarika arc
written with a want of care little in harmony with the holy
character of the book.

Before closing this preface. I beg to offer my sincere
thanks to Professors William Wright and If. B. Cowell, at
Cambridge, for the gencrous way in which they have
enabled me to use the MSS. I wanted for my translation.
My thanks are due also to the Council of Cambridge
University and Mr. H. Bradshaw, for their rcadily com-
plying with my wishes. To Professor Max Miiller I owc a
debt of gratitude for his kindly assisting me in my task
in more than one respect, a debt which I am glad here
openly to acknowledge.

H. KERN.

LEIDEN.
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KUMARAGIVA'S TRANSLATION OF SADDHARMA-PUNDA-
RIKA [I1, STANZAS 1—22, RENDERED INTO IFRENCII
BY STANISLAS JULIEN. |

J'ai entendu le son de cette loi

J'ai obtenu ce que je n’avais pas encore cu

Dans mon ceoeur, jen ai’congu une grande joie.

Les filets des doutes ont tous disparu

Jadis, j'ai recu les instructions du Buddha

Je n'ai pas perdu le grand véhicule.

Le son (la voix) du Buddha existe (s’entend) tres rarement.—

Elle peut détruire les tourments d’esprit de tous les mortels.—

Moi, j'ai obtenu Pépuisement (la délivrance complete) de mes fautes.

[ayant entendue, jai été délivié des chagrins et des tourments
d'esprit

Moi, lorsque je demeure sur les montagnes (ou dans) les vallées,

Ou bien au bas des arbres des {orcéts

Soit que je sois assis ou que je marche

Constamment, je pense a celte chose

Hélas, je m'adresse de séveres reproches

Je dis: pourquol me trompé-je moi-méme 2

Nous autres, nous sommes aussi les fils du Bouddha

Nous sommes entrés ensemble dans la lol exempts d'imperfections.

Nous ne pourrons dans 'avenir

Expliquer cette loi sans supéricure (anuttaradharma).

Les trente-deux couleur d'or (signes qui ont la couleur de l'or),

Les dix forces, les moyens de délivrance,

Se trouvent ensemble au sein de la loi unique

Et cependant je n'ai pn obtenir ces choses ;

Les quatre-vingt signes de beauté,

Les dix-huit lois non-communes (a tous),

L.es mérites et les vertus de cette sorte

Moj, je les ai tous perdus.

Moi, lorsque je me promenais seul

J'ai vu le Bouddha au milieu de la grande multitude

Son nom, sa réputation remplissaient les dix contrées

Il comblait d'avantages toutes les créatures
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Je pense en moi-méme que j'ai perdu ce profit

Moi, parce que je me suis trompé moi-méme,

Constamment, jour et nuit

Chaque fois, je songe a cette chose

J’ai voulu demander a 'honorable du siecle

Louant et glorifiant les bédhisattvas

C’est pourquoi jour et nuit

J'examine mfirement une telle chose

Exempte d'imperfections et difficile a concevoir

Qui fait arriver la multitude a l'estrade de I'Intelligence (B6dhi-
manda)

Moi, dans l'origine, j'¢tais attaché aux vues perverses (i I'hérésie)

J'étais un maftre de Brahmatcharis

L’honorable du siecle connaissait mon cceur

Me tira de 'hérésie et me parla du Nirvaza

Je me débarrassai completement des vues perverses (de I'hérésie);

Dans la loi du vide, jobtins des témoignages, des preuves (J obtins
la preuve que je comprenais la loi du vide)

Alors, je me dis 2 moi-méme

Que j’avais obtenu d’arriver au Nirvana.

Mais maintenant je m’apergois

Que ce n’est pas le vrai Nirvaza

Si, un jour, j'obtiens de devenir Bouddha

Et que Je sois pourvu des trente-deux signes de beauté

Les Devas, les Yakchas .

Les dragons, les esprits etc.

M’honoreront et me vénéreront

Dans ce temps la, je pourrai dire

Que pour toujours j’al obtenu le Nirvanza complet.

Le Bouddha, dans la grande assemblée

M’a dit que je devais devenir Bouddha

Quand j'eus entendu le son de cette loi

Mes doutes, mes regrets, completement disparurent.

Au commencement, lorsque j'eus entendu ce que disait le Bouddha,

Au fond de mon cceur, je fus remplis d'étonnement et de doutes.

(Je me dis) Le démon n’aurait pas pris la figure du Bouddha

Pour troubler mon cceur?

Le Bouddha ayant employ¢ toute sorte de moyens

De comparaisons, de paroles et de discours habiles

Mon coeur devint calme comme la mer.

Quand je I'eus entendu, le filet de mes doutes se déchira

Le Bouddha dit que dans les si¢cles passés
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Des bouddhas sans nombre, qui ont obtenu le Nirvaza

Reposaient en paix au milieu des moyens habiles

Et que tous avaient cxpliqué cette lo

Que des bouddhas présents et futurs

Dont le nombre est infin

A Taide de toute sorte de moyens habiles

Avaient expliqué et développé une telle loi

Maintenant, Ilonorable du si¢cle

Depuis que tu es né et que tu es sorti de la famille

T'u as obtenu de tourner la roue de la loi

Ft de expliquer par des moyens habiles

[.’Honorable du si¢cle a exposé la vraie voie.

I.e Mira n’a pas fait cette chose (n’a pas pris la figure du Bouddha)

C’est pourquoi Je sais fermement

Que le Mara ne s'est pas déguisé en Bouddha (litt. ne s’est pas
fait Bouddha).

Moi, & cause du filet des doutes auxquels je m'étais abandonnd

Je m’édtais dit que c'était une chose faite parle Mara (c.-a-d. que
le Mara avait pris la figure du Bouddha)

Mais quand j'eus entendu sa voix douce et souple

Profonde, éloignée, extrémement déliée

Ixpliquant la lot pure

Mon ceeur a été grandement rejoui.

Mes doutes ont pour toujours disparu

Je réside en paix au sein de la vraie science

Décidément, je dois devenir Bouddha.

Je serai respect¢ des Dévas

Je tournerai la roue de la loi sans-supérieure

J'instruirai et je convertirai les Bodhisattvas,



SADDHARMA-PUNDARIKA

OR

THE LOTUS OF THE TRUE LAW.

HOMAGE TO
ALL THE BUDDHAS AND BODHISATTVAS.

CHAPTER I

INTRODUCTORY.

Thus have [ heard. Once upon a time the Lord
was staying at Ragagriha, on the Gridhrakiia'’
mountain, with a numerous assemblage of monks,
twelve hundred monks, all of them Arhats, stainless,
free from depravity, self-controlled?, thoroughly eman-
cipated in thought and knowledge, of noble breed,
(like unto) great elephants, having done their task,
done their duty, acquitted their charge, reached the
goal, in whom the ties which bound them to existence
were wholly destroyed, whose minds were thoroughly
emancipated by perfect knowledge, who had reached
the utmost perfection in subduing all their thoughts ;
who were possessed of the transcendent faculties’;

e —

I I.e. Vulture Peak.

2 Vasibhfita. Like vasin, it likewise means, ¢ having subdued
others or the world.’

 The five Abhignas, viz. the magical powers, the divine car,
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eminent disciples, such as the venerable Agiiata-
Kaundinya, the venerable Asvagit, the venerable
Vashpa, the venerable Mahanaman, the venerable
Bhadrika !, the venerable Maha-Kasyapa, the venera-
ble Kasyapa of Uruvilva, the venerable Kasyapa of
Nadi, the venerable Kasyapa of Gaya % the venera-
ble Sariputra, the venerable Maha-Maudgalyayana °,
the venerable Maha-Katyayana ¢, the venerable Ani-
ruddha 8, the venerable Revata, the venerable Kap-
phina ¢, the venerable Gavampati, the venerable
Pilindavatsa, the venerable Vakula, the venerable
Bharadvaga 7, the vencrable Maha-Kaush¢/ula ®, the
venerable Nanda (alias Mahananda), the vencrable

knowledae of the thoughts of others, knowledge of former exist-
ences, the divine cye. Sometimes a sixth Abbig#a is added,
viz.  the knowledge which causes the destruction of human
passion; DBurnouf, Lotus, p. 820 sqq.; Spence Hardy, Lastern
Monachism, p. 284.

' These are known as the Five Bhadravargiyas, or, in Pali, Pazika-
vaggiyas; they were the first five disciples,

* The conversion of Kasyapa of Uruvilvi and the two following
is told in Buddhist Birth Stories (translated by Rhys Davids), I, 114;
Mahavagga (ed. Oldenberg) I, 15.

3 Sariputra and DMaudgalyayana are termed the foremost or
chief disciples (agrasravaka) of the I.ord. About their con-
version, sce Birth Stories, 1, 118 ; Mahavagga I, 23.

* About him, see Mahivagga V, 13.

° In Pali, Anuruddha; the story of his conversion is told Kulla-
vagga (ed. Oldenberg) I, 8.

° The name i¢ variously spelt Kapphiza, Kasphiza, Kashphina,
Kapphilla, Kamphilla. The Tibetan form Kapina (in Lotus, p. 294)
agrees with Mahd-Kappina in Pali writings; Mahivagea 11, 5; X, 5.
I cannot help guessing that the name is identical with N¢dvns, the
proper name of Kalanos, in Plutarch’s Alexander, chap. 65; one
wotld expect Kaaddvs.

* The same with Pindola-Bharadvaga, Aullavagga V, 8.
" In Pah Maha-Ko#kita; Mabavagga X, 5.
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Upananda?, the venerable Sundara-Nanda?, the vene-
rable Parna Maitrayaniputra, the venerable Subhiiti,
the venerable Rahula ; with them yet other great dis-
ciples, as the venerable Ananda, still under training,
and two thousand other monks, some of whom still
under training, the others masters ; with six thousand
nuns having at their head Mahapragapati? and the
nun Yasodhara, the mother of Rahula, along with her
train ; (further) with eighty thousand Bodhisattvas,
all unable to slide back 4, endowed with the spells of
supreme, perfect enlightenment, firmly standing in
wisdom ; who moved onward the never deviating ®
wheel of the law ; who had propitiated many hun-
dred thousands of Buddhas; who under many
hundred thousands of Buddhas had planted the roots
of goodness, had been intimate with many hundred
thousands of Buddhas, were in body and mind fully
penetrated with the feeling of charity ; able in com-
municating the wisdom of the Tathagatas; very
wise, having reached the perfection of wisdom ; re-
nowned 1n many hundred thousands of worlds ;
having saved many hundred thousand myriads ¢ of
kofis 7 of beings; such as the Bodhisattva Maha-

' Surnamed Sakyaputra; Mahavagga I, 52.

2 Known from Lalita-vistara, p. 164 ; Burnouf has Sunanda.

3 Gautami, the aunt of Gautama Buddha.

* Or, to swerve from their course,

5 Or, never rolling back.

®* I have followed Burnouf in translating nayuta by ten thousand ;
this being the value of the Sanskrit term ayuta. According to the
Petersburg Dictionary the Northern Buddhists attach to nayuta the
value of 100,000 millions. The Paili nahuta is said to be a vast
number, one followed by twenty-eight ciphers; but in Spence
Hardy’s Manual of Buddhism, p. 193, its worth is put down at a
myriad.

? I. e. ten millions.

L 2
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sattva ! Masigusri, as prince royal * ; the Bodhisattvas
Mahasattvas Avalokitesvara, Mahasthamaprapta, Sar-
varthanaman, Nityodyukta, Anikshiptadhura, Ratna-
pani, Bhaishagyaraga, Pradanastra, Ratnakandra,
Ratnaprabha, Plrnakandra, Mahavikramin, Trailo-
kavikramin, Anantavikramin, Mahapratibhana, Sata-
tasamitabhiyukta, Dharanidhara®, Akshayamati, Pad-
masri, Nakshatraraga, the Bodhisattva Mahasattva
Maitreya, the Bodhisattva Mahasattva Simha.

With them were also the sixteen virtuous men to
begin with Bhadrapala, to wit, Bhadrapala, Ratna-
kara, Susarthavaha, Naradatta 4, Guhagupta, Varu-
nadatta,Indradatta, Uttaramati, Viseshamati, Vardha-
manamati, Amoghadarsin, Susamsthita, Suvikranta-
vikramin, Anupamamati, Stryagarbha, and Dhara-
nidhara ; besides eighty thousand Bodhisattvas,
among whom the fore-mentioned were the chiefs ;
further Sakra, the ruler of the celestials, with twenty
thousand gods, Ihis f{ollowers, such as the god
fsandra (the Moon), the god Strya (the Sun),
the god Samantagandha (the Wind), the god Rat-
naprabha, the god Avabhasaprabha, and others ;
further, the four great rulers of the cardinal points
with thirty thousand gods in their train, viz. the
great ruler VirGdhaka, the great ruler Virtipaksha,
the great ruler Dhritarashira, and the great ruler
Vaisravana ; the god Isvara and the god Mahe-
svara®, cach followed by thirtythousand gods; further,

' I, e. a great being,

* Or, ‘still a youth,” kumarabhuta.

* In chap. XXIV he occurs as Bodhisattva Mahdsattva Dhara-
nindhara.

* Burnouf has Ratnadatta.

* The distinction between Isvara and Mahesvara, both mere
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Brahma Sahampati! and his twelve thousand fol-
lowers, the Brahmakayika gods, amongst whom
Brahma Sikhin ? and Brahma Gyotishprabha, with the
other twelve thousand Brahmakayika gods?®; together
with the eight Naga kings and many hundred thou-
sand myriads of kofis of Nagas in their train, viz.
the Naga king Nanda, the Naga king Upananda,
Sagara, Vasuki, Takshaka, Manasvin, Anavatapta,
and Utpalaka ; further, the four Kinnara kings with
many hundred thousand myriads of kofis of fol-
lowers, viz. the Kinnara king Druma, the Kinnara
king Mahadharma, the Kinnara king Sudharma, and
the Kinnara king Dharmadhara ; besides, the four
divine beings (called) Gandharvakayikas with many
hundred thousand Gandharvas in their suite, viz. the
(Gandharva Manog#a, the Gandharva Manog#nasvara,
the Gandharva Madhura, and the Gandharva Ma-
dhurasvara ; further, the four chiets of the demons

epithets of Siva, has its counterpart in the equally fanciful difference
between Tishya and Pushya, Meru and Sumeru, which occurs in
Buddhist writings. In Mahavastu, p. 355 (ed. Senart), we even find
Maya distinguizhed from Mahamiya.

1 On comparing Lalita-vistara, p. 515, 1. 3, with the parallel pas-
sage Mahdvagga I, 5, 4, it appears that Sabampati and Sikhin are
synonymous terms. As Sikhin is a common term for Agni and as
to the latter in Rig-veda I, 94, 5; 127, 10; IlI, 14, 2, is applied the
e ithet of sahasvat, it may be inferred that Sahampati and the
collateral form Sahapati answer to a Sanskrit sahasampati or
sahaspati. |

2 Another instance of a fanciful distinction.

It may be remarked that in the enumeration of gods, between
Siva and Brahma, Vishzu is wanting. Those who adopt the view
that Sakyamuni is an Avatira of Vishnu, consequently a mythical
being, will readily account for that omission by saying that Vishnu
and the Lord Buddha are identical, so that Vishnu is present in the
gathering, under the disguise of Buddha.
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followed by many hundred thousand myriads of
kotis of demons, viz. the chief of the demons Bal,
Kharaskandha !, Vemakitr1 ?, and Rahu ; along with
the four Garuda chiefs followed by many hundred
thousand myriads of kofis of Garudas, viz. the
Garuda chiefs Mahategas, Mahakaya, Mahaptirna,
and Maharddhiprapta, and with Agatasatru, king of
Magadha, the son of Vaidehi.

Now at that time 1t was that the Lord surrounded,
attended, honoured, revered, venerated, worshipped
by the four classes of hearers, after expounding the
Dharmaparyaya ® called ‘the Great Exposition,” a
text of great development, serving to instruct Bodhi-
sattvas and proper to all Buddhas, sat cross-legged
on the seat of the law and entered upon the medita-
tion termed ‘ the station of the exposition of Infinity;’
his body was motionless and his mind had reached
perfect tranqullity. And as soon as the lLord had
entered upon his meditation, there fell a great rain of
divine flowers, Mandaravas * and great Mandaravas,
Masngtshakas and great Masiglishakas ?, covering the
LLord and the {four classes of hearers, while the
whole Buddha field shook 1n six ways: 1t moved,

F —-— la— -m - ]

' Burnouf has Suraskandha.

* This 1s a wrong Sanskritisation of a Prikrit Vemadittiy Pali
Vepakitii ; the proper Sanskrit equivalent is Viprafitti.

° I.e. turn, period, or roll of the law; it may often be rendered
by ‘a discourse on the jaw.” In the sense of period, term, end, it 1s
used as the title of the closing chapter of the whole work.

* Mandarava, or rather Mandirava, derived from mandiru =
mandara, Erythrina, is here a heavenly flower, or, as the Indians
say, ‘a cloud-flower, meghapushpa, i e. raindrop and hail-
stone. DMazigtisha is a name of the Rubia Manjista; the word is

also said to mean, ‘a stone;’ in this case perhaps a hailstone or
dewdrop.
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removed, . trembled, trembled from one end to the
other, tossed, tossed along.

Then did those who were assembled and sitting
together 1n that congregation, monks, nuns, male and
female lay devotees, gods, Nagas, goblins, Gan-
dharvas, demons, Garudas, Kinnaras, great serpents,
men, and beings not human, as well as governors of
.a region, rulers of armies and rulers of four con-
tinents, all of them with their followers, gaze on the
Lord in astonishment, in amazement, in ecstasy:.

And at that moment there 1ssued a ray {rom
within the circle of hair between the eyebrows of
the Lord!. It extended over eighteen hundred
thousand Buddha-fields in the eastern quarter, so
that all those Buddha-fields appeared wholly illu-
minated by i1ts radiance, down to the great hell
Aviki and up to the limit of existence. And the
beings in any of the six states * of existence became
visible, all without exception. Likewise the Lords
Buddhas staying, living, and existing 1 those
Buddha-fields became all wvisible, and the law
preached by them could be entirely heard by all
beings. And the monks, nuns, lay devotees male
and female, Yogins and students of Yoga, those
who had obtained the fruition (of the Paths of sanc-
tification) and those who had not, they, too, became
visible. And the Bodhisattvas Mahasattvas i those

! This reminds one of Wordsworth's lines :
‘Bright apparition suddenly put forth
The Rainbow, smiling on the faded storm;
The mild assemblage of the starry heavens;
And the great Sun, earth’s universal Lord.’
2 Viz. hell the brute creation, the world of ghosts, of demons, of
men, and of gods or angels.
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Buddha-fields who plied the Bodhisattva-course with
abihty, due to their carnest belief 1n numerous and
various lessons and the fundamental 1deas, they, too,
became all visible. Likewise the Lords Buddhas in
those Buddha-fields who had reached final Nirvana
became visible, all of them. And the Stipas made
of jewels and containing the relics of the extinct
Buddhas became all visible in those Buddha-fields .

Then rose i the mind of the Bodhisattva Maha-
sattva Maitreya this thought : O how great a wonder
does the Tathagata display! What may be the
cause, what the reason of the lLord producing so
great a wonder as this ?  And such astonishing, pro-
digious, mconceivable, powerful miracles now appear,
although the l.ord 1s absorbed 1in meditation! Why,
let me mquire about this matter ; who would be able
here to explain 1t to me ?  He then thought : Here
15 Masigusri, the prince royal, who has plied his
office under former Ginas and planted the roots of
goodness, while worshipping many Buddhas. This
Masngusrl, the prince royal, must have witnessed
before such signs of the former Tathagatas, those
Arhats, those perfectly enhghtened Buddhas; of
yore he must have enjoyed the grand conversations
on the law. Therefore will I inquire about this
matter with Maisigusri, the prince royal.

And the four classes of the audience, monks, nuns,
male and female lay devotees, numerous gods, Nagas,

' It is sufliciently clear, 1 think, that the DBuddha-fields are the
heavens, and that we have in the text a description of the aspect of
heaven when the stars are twinkling at dawn, shortly after or
before. A Stilipa denotes the spot where a luminary, for the time
being extinct, once stood; in more general acceptation it must
have been synonymous with dhish#zya, a fire-place, or with Bwuds.
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goblins, Gandharvas, demons, Garudas, Kinnaras,
great serpents, men, and beings not human, on seeing
the magnificence of this great miracle of the Iord,
were struck with astonishment, amazement and curio-
sity, and thought : Let us inquire why this magnifi-
cent miracle has been produced by the great power
of the Lord.

At the same moment, at that very instant, the
Bodhisattva Mahéasattva Maitreya knew 1n his mind
the thoughts$ arising in the minds of the four classes
of hearers and he spoke to Marsigusri, the prince
royal : What, O Masgusri, is the cause, what 1s the
reason of this wonderful, prodigious, miraculous
shine having been produced by the Lord ? Look, how
these eighteen thousand Buddha-fields appear varie-
gated, extremely beautiful, directed by Tathagatas
and superintended by Tathagatas.

Then i1t was that Maitreya, the Bodhisattva
Mahasattva, addressed Masigusri, the prince royal,
in the following stanzas :

1. Why, Masigusri, does this ray darted by the
guide of men shine forth from between his brows ?
this single ray issuing from the circle of hair ? and
why this abundant rain of Mandaravas ?

2. The gods, overjoyed, let drop Marigtshakas
and sandal powder, divine, fragrant, and delicious.

3. This earth 1s, on every side, replete with splen-
dour, and all the four classes of the assembly are
filled with delight, while the whole field shakes 1n
six different ways, frighttully.

4. And that ray in the eastern quarter illuminates
the whole of eighteen thousand Buddha-fields, simul-
taneously, so that those fields appear as gold-
coloured.



10 SADDHARMA-PUNDARIKA. I.

5. (The universe) as far as the (hell) Avikt (and)
the extreme lhimit of existence, with all beings
of those ficlds living in any of the six states of
existence, those who are leaving one state' to be
born 1n another ;

0. Their various and different actions m those
states have become visible ; whether they are n
a happy, unhappy, low, eminent, or intermediate
position, all that I see from this place.

7. I see also the Buddhas, those lions of kings,
revealing and showing the essence of the law, com-
forting ®* many kofis of creatures and emitting:sweet-
sounding voices.

8. They let go forth, each in his own field, a
deep, sublime, wonderful voice, while proclaiming
the Buddha-laws by means of myriads of kofis of
illustrations and proofs.

9. And to the ignorant creatures who are op-
pressed with toils and distressed in mind by birth
and old age, they announce the bliss of Rest, saying :
This 1s the end of trouble, O monks. _

10. And to those who are possessed of strength
and vigour and who have acquired merit by virtue
or ecarnest belief in the Buddhas, they show the
vehicle of the Pratyekabuddhas, by observing this
rule of the law.

IT. And the other sons of the Sugata who, striving
after superior knowledge, have constantly accoms-

' ‘I'he word for state, gati, also means ‘the position, place,” e. g.
of a star.
" Prasvisamanan, var. lect. prakdsamanin; DBurnouf must

have followed the latter reading, his translation having ¢instrui-
sent.
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plished their various tasks, them also they admonish
to enhightenment.

12. From this place, O Mangughosha, I see and
hear such things and thousands of kofis of other
particulars besides ; I will onlvy describe some of
them.

I13. I see 1n many fields Bodhisattvas by many
thousands of kofis, like sands of the Ganges, who
are producing enlightenment according to the dif-
ferent degree of their power.

I14. There are some who charitably bestow wealth,
gold, silver, gold money, pearls, jewels, conch shells,
stones !, coral, male and female slaves, horses, and
sheep ;

15. As well as litters adorned with jewels. They
are spending gifts with glad hearts,developing them-
selves for superior enlightenment, in the hope of
gaining the vehicle.

16. (Thus they think): ‘The best and most ex-
cellent vehicle in the whole of the threefold world
is the Buddha-vehicle magnified by the Sugatas.
May I, forsooth, soon gain it after my spending such
- gifts.’

17. Some give carriages yoked with four horses
and furnished with benches, flowers, banners, and
flags ; others give objects made of precious sub-
stances.

18. Some, again, give their children and wives ;

e S

! The text has sankhasila; according to the Tiletan version
this would mean crystal, but that is impossible because sankha is
well known to be a conch shell. Burnouf hesitatingly renders it
by ¢ des conques, du cristal ;" see, however, Lotus, p. 314. I have
been unable to find out what meaning the compound, be it a
Dvandva or a Tatpurusha, is intended to convey.
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others their own flesh; (or) offer, when bidden,
their hands and feet, striving to gain supreme en-
lightenment.

19. Some give their heads, others their eyes,
others their dear own body, and after cheertully
bestowing their gifts they aspire to the knowledge
of the Tathagatas.

20. Here and there, O Masigusri, I behold beings
who have abandoned their flourishing kingdoms,
harems, and continents, left all their counsellors and
kinsmen, |

2I. And betaken themselves to the guides of the
world to ask for the most excellent law, for the sake
of bhiss ; they put on reddish-yellow robes, and shave
hair and beard.

22. 1 see also many Bodhisattvas like monks,
living 1 the forest, and others inhabiting the empty
wilderness, engaged in reciting and reading.

23. And some Bodhisattvas I see, who, full of
wisdom (or constancy), betake themselves to moun-
tain caves, where by cultivating and meditating the
Buddha-knowledge they arrive at its perception.

24. Others who have renounced all sensual de-
sires, by purifying their own self, have cleared their
sphere and obtained the five transcendent faculties,
live 1n the wilderness, as (true) sons of the Sugata.

25. Some are standing firm, the feet put together
and the hands joined 1n token of respect towards the
leaders, and are praising joyfully the king of the
leading Ginas m thousands of stanzas.

20. Some thoughtful, meek, and tranquil, who
have mastered the niceties ot the course ot duty,
question the highest of men about the law, and
retain 1n their memory what they have learnt.
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27. And I see here and there some sons of the
principal Gina who, after completely developing
their own self, are preaching the law to many kofis
of living beings with many myriads of 1illustrations
and reasons.

28. Joyfully they proclaim the law, rousing many
Bodhisattvas ; after conquering the LEvil One with
his hosts and vehicles, they strike th<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>