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R.E. AND C.W.IGGLEDEN

ISALINE BLEW HORNER
President of the Pali Text Society

A BIOGRAPHICAL SKETCH

In accepting the invitation to write a brief biography for inclusion in a vol-
ume to be published in honour of the distinguished Pali scholar Isaline Blew
Horner, it is by no means an easy matter to condense into a so comparative-
ly short space the many journeys and interesting events of her life, and even
less easy to give adequate mention to her long and productive association
with Pali scholarship to which she has made, and is still making, such sub-
stantial and valuable contributions.

Of this latter most dominant aspect of her life surely ‘self discipline in
scholastic industry’ must be one of the most fitting ways in which to refer
to her sustained hard work and tenacity of purpose, resulting as it has in the
successful completion of a variety of tasks, many assuming very considerable
proportions. Not only has she applied herself over the years to studying,
editing, translating, writing and occasionally lecturing on the Pali language
and its literature, but for years she has managed to combine these activities
with the taking over and almost single-handed running of the Pali Text
Society, founded in 1881 by Professor T.W. Rhys Davids; indeed to many
today the names Pali Text Society and I.B. Homer have become almost
SYNnoOnymous.

Born in 1896 at Walthamstow in Essex she received part of her early
education at Prior’s Field, then a progressive school near Godalming in
Surrey. It appears that during those very early days the subjects which ap-
pealed to her most were history, then perhaps French. Her love of gardens,
wild flowers and plants was also a keen source of interest, and today still, in
the room which is her study and which houses a copy of every main publi-
cation for which the Pali Text Society has ever been responsible, there is
always an example of some well tended plant life or flowers.

With the subject of Buddhism possibly her first remembered acquaintance
was made at the age of about twelve years when she happened to be staying
with relations in Kent. Some time during that visit Professor Rhys Davids
and his wife Caroline were both invited to lunch, thus providing Dr. Horner,
as a little girl, with the opportunity for the first and actually only time in

her life of seeing and personally speaking with Professor Rhys Davids. Ap-
propriately enough she asked him a question conceming Buddhism, although

probably prompted by hearing others discussing the subject at that time. In

L. Cousins et al. feds.), Buddhist Studies in Honour of I.B. Horner. 1-8.
All Rights Reserved
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2 R.E. AND C.W. IGGLEDEN

her own words recalling the event today she says of the Professor, “He was
charming and, although I cannot remember what he said on that occasion, I
do remember that he in no way spoke down to me as a mere ignorant child;
that was never his way.”

In 1914, upon completion of her years at Prior’s Field, she went up to
Cambridge where at Newnham in 1917 she successfully sat for her Tripos in
the Moral Sciences, following this in 1918 by becoming assistant to the li-
brarian at Newnham. After two years in that capacity she was appointed
acting librarian from 1920-21, 1921 being the year which marked the first
of numerous visits to Ceylon. Always she has enjoyed the duties of librarian-
ship, and has on occasion rather deprecatingly referred to herself as being,
“Really only a not very well trained librarian!”’ Her liking for and ability in
that direction has shown itself in more than one respect, for not only has
she been the most generous promotor and mainstay of the extensive collec-
tion of Pali literature within the Pali Text Society itself, but her own college,
Newnham, owes its fine library extension to her great generosity. The new
extension, known as ‘Homer’, was completed in 1962, and as a grateful
mark of recognition for that immensely advantageous enlargement to the
existing Yates Thompson library a bronze bust of her is exhibited within the
main hall of the extension.

Her knowledge from so many angles concerning books and manuscripts is
very wide and has proved of great value not only to the Society. She has
always made a particular point of trying to help students, and any who have
applied to her, with advice regarding their own individual manuscripts, not
infrequently accepting the request to go right through such originals both
from the aspect of checking the subject matter as well as rendering the type-
script suitable for the printers. There must be many who owe the final pub-
lication of their work to her experienced and unstinting help and advice.

Even the menial task of packing books for despatch is a labour she has
readily and with proficiency undertaken at any time, in fact it became a
regular duty which she looked after without hesitation during and immedi-
ately after the war years when help for the Society in those matters was at a
low ebb.

Her initial visit to Ceylon, commencing with arrival on Christmas Day
1921, is redolent of memories; one immediate and seasonal, if utterly incon-
sequential recollection being that of the sight of various English planters, at
the well known hotel where she stayed, attempting to waltz to the strains of
“0, come all ye faithful ...””! However, this introductory visit was not of
long duration, but it was, Dr. Horner says, during her first few days there
that Buddhism made a very great impact on her,
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From Ceylon she journeyed on to India, there to stay for about two years
with a sister of the then principal at Newnham, who was residing in a small
house in Mysore. In 1922, from Mysore, she ventured for the first time over
to Burma where, although she was only there for three weeks, she had the
fortunate opportunity to be taken round Pagan by Professor G.H. Luce,
actually spending three or four nights at that wonderful ancient capital city
of Burma made famous in the time of King Anawrahta. On her return to
India she applied herself to learning colloquial Tamil from a local munshi,
having already acquired a little knowledge of classical Tamil as a result of
some earlier studies. She also continued to find out about and experience as
much as possible of Indian village life and Hinduism until her departure for
England in 1923, her homeward journey taking her via Kenya and South
Africa. On the subject of Hinduism she implied that at one time Hinduism
might well have been her eventual choice of subject for later study had she
been able at the appropriate juncture to have gone back to India to pursue
on the spot such a course.

During her absence from England in 1922 Professor Rhys Davids had
died; thus, following her return home in 1923, the relations in Kent sought
to encourage her to invite Mrs. Rhys Davids’ counsel on the matter of pos-
sible future research, and offered to write to Mrs. Rhys Davids themselves.
Demonstrating some of the characteristics of that quality which she terms
“Being a rugged individualist™, she implored them not to do so and instead
wrote herself to Dr. Kenneth Saunders at the University of California, Ber-
keley, but who was at that time, it turned out, actually in Cambridge. As a
result of her letter they later together paid a visit to Luzac & Co., where on
his advice she purchased a copy of Dhammapada, and subsequently she
undertook to catalogue his books for him. When, however, Dr. Saunders
suggested she should write a thesis on ‘The Rosary’, she found it impossible
to stimulate sufficient interest; and finally, writing of her own accord to
Mrs. Rhys Davids, embarked on the road of Pali studies along which, until
then, really only the pioneer had fared so far as the Western scholar was
concerned.

From 1923 to 1936 she was not only a Fellow but also librarian at Newn-
ham, and it was during this period that she wrote her first book in connec-
tion with Buddhist studies, entitled Women Under Primitive Buddhism, pub-
lished in 1930. Also during that period, actually in 1928, she became the
first Sarah Smithson Research Fellow, with the aim of research in Pali
studies, taking a break in 1929 when there arose yet a further opportunity

to visit Ceylon and India once more.
In 1931, after seven years as Master of Peterhouse, Cambridge, Lord
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Chalmers on his retirement passed to Dr. Homer his entire collection of
splendidly bound Pali texts and other Oriental works. The moment of re-
ceiving those volumes must have been one of great stimulation and encou-
ragement towards the further study of the subject, and they still form a sub-
stantial section of Dr. Horner’s fine library of Pali literature. Numbered
amongst that collection were Lord Chalmers’ own translation of the Majjhi-
ma Nikaya under the title of Further Dialogues of the Buddha, possibly the
first translation of the Majjhima Nikaya ever made into English, also his
translation for the Harvard Oriental Series of the Suttanipata, entitled
Buddha’s Teachings, the preparation of which gave Dr. Horner her first taste
of proof reading and indexing.

In 1933 she edited the third volume of Papancasiudani, the commentary
on the Majjhima Nikaya, her first major editing work. The first two volumes
had already been edited by J.H. Woods and D. Kosambi in 1922 and 1928
respectively. In 1934 her second publication in the Buddhist field appeared,
entitled The Early Buddhist Theory of Man Perfected,

On leaving Newnham in 1936 she went to Manchester, where her friend
Eliza M. Butler had been appointed as the first woman professor to the
chair of German at the University there, and continuing with her own work
of editing Papancasudani was successful in concluding volume four for pub-
lication in 1937. The year 1938 saw not only the publication of the final
section of this same work, volume five, but also her translation of the first
of the six volumes of Vinaya Pitaka, under the title of The Book of the
Discipline, dealing with that section of the Pali Canon containing the rules
of conduct for observance by bhikkhus and bhikkhunis, details of: the foun-
ding and growth of the Buddhist Sangha, etc. Another trip to Ceylon and
India was fitted in as well during that same busy year.

Due to the war the next few years from 1939 onwards were somewhat
distracting for any consecutive scholastic pursuits, but in spite of air raids
and coping with the type of duties incumbent upon one at such times the
editing of Buddhavamsa Atthakatha was completed, and the continuation of
translation of a substantial portion of Vinaya Pitaka was also achieved,
volume two coming out in 1940 and volume three in 1942,

In 1942 while Dr. Horner was still in Manchester Mrs Rhys Davids died,
thus leaving the Pali Text Society without a president or hon. secretary,
since she herself had undertaken both those duties. With the acceptance by
Dr. Rouse of the presidency, Dr. Homer made good her promise to Mrs.
Rhys Davids to take on the work of hon. secretary, which office, from the
Society’s point of view, she so beneficially held until 1959 when she herself

became President. The death of her mother in 1943, still of course during
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the war, brought Dr. Horner to London to care for her father, and after his
death in 1946 she remained on in London.

Having earlier edited Madhuratthavilasini, the commentary on Buddha-
vamsa, that volume was now published and she continued with the translation
of Vinaya Pitaka until her first post war visit in 1948 to Ceylon, India and
also once again to Burma. The publication of Living Thoughts of Gotama
the Buddha — An Anthology, on which she had worked jointly with Dr.
A K. Coomaraswamy, also appeared in that year.

She went again to Ceylon in 1950 to attend the foundation meetings of
the World Federation of Buddhists, and while there, at the ninth Dona Al-
phina Ratnayake Trust Lecture, spoke on “The Basic Position of Sila’.

1951 and 1952 were the years of publication respectively of the transla-
tion of volumes four and five of Vinaya Pitaka, leaving only the concluding
sixth volume, Parivara, for translation which she finally completed and had
published in 1966.

During the period between 1954-1959 her translation of Majjhima Nikaya,
entitled Middle Length Sayings, was produced in three volumes — i.e. the
152 discourses in the Suttanta Pitaka of the Pali Canon classified as of middle
length. Also published during that time was a little volume, Ten Jataka
Stories, set with the Pali and corresponding English translation on facing
pages, a most instructive method of presentation for the student, and notab-
ly now being reprinted in Thailand. Her section on ‘The Teaching of the
Elders’ in the volume entitled Buddhist Texts Through the Ages, of which
Dr. E. Conze was the editor, was also published during this period, and
during 1954 yet again she joumeyed to Ceylon, India and Burma.

The death occurred in 1959 of Dr. W. Stede (co-editor with Prof. Rhys
Davids of the Pali-English Dictionary), who had succeeded Dr. Rouse as
President of the Pali Text Society on the latter’s death in 1950. Although
Dr. Homer tried very hard to persuade Professor Sir Ralph Turner, a council
member for very many years, to follow Dr. Stede by accepting the presiden-
cy, he declined on the grounds that he was trying to diminish rather than
increase his responsibilities. So it was Dr. Horner herself who in the end ac-
cepted the position, combining it with that of hon. treasurer and relinquish-
ing the post of hon. secretary.

Another of Dr. Homer’s smaller works, Anthology of Early Buddhist
Poetry, was published in Ceylon in 1963 during which year she was once
more a visitor to that island. Of greater importance in 1963/64, though, was
the publication of her translation Milinda’s Questions, the well known work
giving an account of the traditional dialogues between the Arahatta Nagasena
and the Graeco-Bactrian King Milinda (Menander). An original translation of
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this, made by Prof. Rhys Davids in 1890, had appeared in the Sacred Books
of the East series of Oxford University Press. It had long been out of print,
s0 to provide a new translation, now published in the Pali Text Society’s own
Sacred Books of the Buddhist series, was not only to retain for the West in
the English language that particular contribution to knowledge, but was also
to render a service to students engaged in Buddhist studies.

In 1964, in recognition of her long years of work in the field of Pali trans-
lation and indefatigable support of Pali studies in general, the University of
Ceylon awarded her an honorary doctorate in literature. As she was unable
to go to Ceylon at the time for the bestowal of the award, the High Com-
missioner for Ceylon here in England at that date, her friend of so many years’
standing, Dr. G.P. Malalasekera, officiated on behalf of the Chancellor of
the University at the ceremony which took place at the Ceylon Residence in
London, where a reception in her honour was also given on the same
occasion,

As mentioned previously, 1966 saw the publication of the translation of
Parivara, the sixth and final volume of Vinaya Pitaka. This marked the con-
clusion to one of the most lengthy, solid pieces of translation work, the
subject matter of which in many cases is not easy of interpretation, requiring
specialized knowledge, particularly in the instance of traditional considera-
tons.

For several years she has held the position of General Reviser to the
Copenhagen Critical Pali Dictionary, which involves reading the articles in
proof, an activity of which she has of course by now a large experience.

She has contributed a variety of articles and reviews to such learned pub-
lications as the Indian Historical Quarterly, the Hibbert Journal, Ceylon
Journal, the now defunct Indian Culture, etc. Journals, too, such as that of
the Mahabodhi Society and the Middle Way of the Buddhist Society, have
published many of her contributions, the total number of which to date
must approach the figure of two hundred or more.

In addition to becoming an Associate of Newnham in 1931, the years
from 1939-1949 saw Dr. Horner elected to the Governing Body of the Col-
lege at a time when things were not perhaps at their easiest, that particular
period introducing all the complications of war and immediate post war
conditions.

It might be mentioned here that her earlier years at the College were not
narrowly confined to scholarly activities; she also exhibited a competence
other than academic, rising to the status of captaining the Newnham & Gir-
ton Combined Tennis Team. Perhaps, though, it has been a quality akin to
that giving rise to her rather telling underarm spin service, that in later years,
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in another category has shown itself as the driving force behind what was to
become her future work. One aspect of this work has been notable not least
for the successful attainment of arranging, on behalf of the Pali Text Society,
for one or more — frequently more — works per annum to be regularly
served, as it were, into the printers’ court for publication, this in order to
accord with the Society’s original aims. Her conscientious adherence to the
achievement of this aim has secured for the Society a high score in the aca-
demic field.

There have been several instances in the life of the Society when, but for
the unstinting financial backing by Dr. Horner personally, certain works
might never have been published, and for over a quarter of a century now it
has been largely due to her efforts, as already observed, that the flow and
standard of output has been maintained at such a constant level.

During 1969, when she decided to leave Dawson Place, her home and the
headquarters of the Society for so many years, and to move to a new abode,
she setup a trust fund for the Society, the income from which would permit
of the employment of a paid officer to undertake some of the administrative
work which was increasing almost daily. This was yet another example of
her concern for the work of the Society, and in this case a very obvious
support for its future.

By no means has every one of Dr. Horner’s visits to Ceylon and Southeast
Asia been noted here, neither yet has mention been made of her fairly ex-
tensive travels in Europe, especially her several instructive and pleasurable
short periods in Greece. Her fondness for the sun is possibly one facet of the
attraction which both Sri Lanka and Greece hold for her, and in such strong-
holds of antiquity her ever keen interest in archaeology is obviously well
capable of provision, to an almost inexhaustible degree. In 1933-1934 the
visits in particular to Lesvos were of special interest since she was able there
to join her friend, the archaeologist Winifred Lamb, who was then leading a
dig at Troy Il levels. That of course provided an enormous stimulus to what
was to Dr. Homer an already absorbing subject.

All her life she has had an affection for cats, and no friends could have
had more care and attention than the four footed companions who from
period to period have been leading members of her household.

At the time of being consulted on the matter of details for these rather
sketchy biographical notes Dr. Horner expressed the wish that somewhere it
might be recorded how very appreciative she is of the active co-operation
given by the members of the Pali Text Society Council. Quoting her verba-
tim, on the general and individual assistance given, she said, ‘“Members are
being of enormous help — I value this tremendously.”
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One cannot conclude without observing that if one regards the Pali
scholar in the field of almost a century ago, referred to earlier as pioneers,
then Dr. Horner must surely be regarded as a veritable settler, worker extra-
ordinary, preserver and promoter in the Western world of the Pali language,
the study of that language and its literature.

In 1981 the Pali Text Society will be celebrating its centenary. That this
should be possible is in no small measure due to her labours, her time and
generosity of spirit. The Society has indeed a very great President.

Waltham — St.-Lawrence



L. ALSDORF
THE IMPIOUS BRAHMAN AND THE PIOUS CANDALA

The Chavaka-Jataka' (No. 309, Ja 11 27-30) tells the story of a gluttonous
brahman who violates the sacred prescription that the teacher must not sit
on a lower seat than his pupil, in favour of the king who provides excellent
food and an easy life for him. The anti-brahmanical tendency of the story is
poignantly enhanced by the device that its real hero, who exposes and cor-
rects the brahman, is a chavaka®? — the bodhisatta as a candala blaming and
admonishing a brahman and a king. What gives some additional interest to
this anecdote is the fact that it is quoted in the Vinayapitaka (Vin 1V 203,
2711). Itis there told by the Buddha as the motivation or justification of, and
as an introduction to, the sekhiya rule: na nice asane nisiditva ucce asane
nisinnassa agilanassa dhammo desetabbo. By stating that even at the past
time of the story (tada pi) he had disapproved of the teaching of a mantra to
one sitting on a higher seat, the Buddha identifies himself with the candala,
which shows that the Vin quotation, too, is technically regarded as a jataka.

Unfortunately the four gathas of the little akhyana have, in both texts,
suffered considerably in transmission and, partly in consequence of this, also
in explanation and translation. It is hoped that the following attempt at
restoration and interpretation will be accepted as a modest contribution to
the knowledge and appreciation of pre-, or at any rate non-, buddhist anti-
brahmanical ascetics’ poetry.

Both Ja and Vin relate, in different prose wording, that the candala’s
pregnant wife has a dohada for mangoes when they are not in season. To
save her life, the candala steals a mango from a tree in the king’s garden
which is dhuva-phala, bearing fruit all the year round. While he is still in the
tree, the king and the brahman appear, and he overhears the unrighteous
lesson. Realizing that teacher and pupil are as adhammika as he is himself in
stealing the king’s mango, he lets himself down or (Vin) falls from the tree
and addresses the sinful couple with the first gatha (Ja E®:)

sabbam idam carima-vatam ubho dhammam na passati ... .

Vin E€S® have instead as the conclusion of the prose introduction: “sabbam
idam ca parigatan” ti tatth’ eva paripati, followed by the gatha: ubho attham
na jananti, ubho dhammam na passare ... . There follows in Vin the remain/
der of the gathas without any mtervemng or concluding prose; not even th
changing speakers of the stanzas are indicated.

Two things are at once obvious: passare (also read by Ja C°S®) is the orig-
inal reading as against the ungrammatical sg. passati of Ja E®; and the mean-
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ingless words sabbam ... parigatam are in reality the first gatha pada; the dif-
ference between them and the pada of Ja quoted above actually reduces
itself to Ja ri ma va as against Vin pa ni ga. If we remember that all of
Oldenberg’s sources were in Burmese script, in which the omission of a tiny
horizontal stroke will change a ma into a pg, and a small opening at the bot-
tom of a closed circle will change a va into a ga, we may confidently assume
that pariga is the result of a misspelling or misreading of the two aksaras ma
and va plus an inversion of the order of (original) 7i ma3. The genuine Bur-
mese reading, found in Vin B® and in Fausb6ll’s Burmese MSS B'¢, is
carimam katam — a typical attempt by Burmese scholars to make a (to themn)
obscure passage intelligible. It is this reading which is commented upon by
Buddhaghosa (Sp 896,10), as his explanation sabbo ayam loko samkaram
gato nimmariyado shows.

But what does carima-vatam really mean? Sanskrit carima is a synonym
of antya, and this commonly also denotes “a man of the lowest caste”. |
see no difficulty in assuming the same meaning for the carima of Ja. The in-
dignant candala exclaims: “All this is carama-vrata, an untouchable’s conduct
or practice’’ — you two are behaving no better than a candala stealing the
king’s mango.

The odd sloka pada ubho attham na jananti quoted above from Vin is
missing in Ja; conversely, the even pada ubho dhammam na passare is fol-
lowed in Ja by another even pada: ubho pakatiya cuta, which is missing in
Vin; two more padas forming a normal half-§loka conclude the stanza, which
thus in both versions consists of five padas: in Vin an odd pada concealed in
the prose plus a normal four-pada sloka; in Ja two normal half-slokas with a
redundant even pada in between. The (I hope convincing) combination of
the two versions results in the six-pada §loka printed and translated below.
What has happened in Ja is that of three padas beginning with ubho the
middle one was simply left out by inadvertency, while in Vin after the dis-
appearance of the real first pada in the prose the resultant gap in the first
gatha was filled with the odd pada ubho ... jananti, whereafter the now re-
dundant even pada ubho pakatiya cuta was omitted — the result being an
apparently normal four-pada stanza ubho attham ... adhiyati.

Before turning to gathas 2-4 we still have to discuss the considerable
variants of the last two padas of gatha 1. Pada 1°: Ja E°C' ?2"sajjhapayati,
C® mant’ ajjhayati, S® mante napeti, Vin all: mantam vaceti, 1f: Ja E8C192%7
yo ca dhammam adhiyati, C°S® yo ca mantam adhiyati, Vin all: yo cddham-
men’ adhiydhiyyati. Inpada f, dhammam adhiyati is a palpable corruption
of an original yo cidhammena®; the reading of C°S® is a secondary attempt
at introducing the object mantam into this pada too. Even more conspicuous
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is the secondary nature of the three different attempts to introduce the
mantam/mante of the prose tale into pada e, the worst solution of the prob-
lem being the one offered by C®, where ajjhayati has not even the required
causative meaning. Actually, an object mantam/mante is not necessary
in either pada, and the sajjhapayati of E°®C!'°2?7 (with the old -ayati,
not -eti, and yielding a correct vipula-pada) is undoubtedly the original
reading.

The answer to the candala’s reproach put into the brahman’s mouth is his
naive self-condemnation: “I do not practise the dhamma of the rsis because
the king feeds me so well.” Gatha 23b. salinam bhojanam bhunje suci mams’
upasecanam, is a ‘prefabricated’ half-§loka. It occurs, with odanam instead
of bhojanam, Ja 111 144,25; slightly damaged at the end, Divyavadana 559:
salinam odanam bhuktva suci mamsopasevitam, transformed into arya, Ma-
havastu 11l 271,10: salinam odanam $uci aneka-siipa-vyanjanopetam. Th
8429 reads: szlinam odano* bhutto suci mams’iipasecano, and we find
exactly this form of the line in Vin; in the context of our story, the active
version of Ja is certainly to be preferred. Also it seems certain that the form
of the second half of the stanza found in Jz (see below) has become in Vin:
tasma dhamme na vattami, dhammo ariyebhi vannito.

The last two gathas (3,4) are the final vituperation and exhortation by
the candala. They appear in Vin in reverse order (4,3), and it is hardly pos-
sible to find a cogent reason for preferring either order. As on the whole
(and with important exceptions!) Ja has tumed out to be the better and
more original version, I have followed it in this respect.

As to the text of gatha 3, Ja’s maha loko gives better sense than Vin’s
voc. mahabrahme (“wander about, the world is wide ...”"), and the honorific
“great brahman” does not seem to be quite suited to the context. At the
end of pada d, Ja has ivabhida, Vin iva bhida ti; the metre demands ivabhida
(iva + aor. abhida).

Gatha 4 is identical in both versions, yet pada ¢ contains an ancient cor-
ruption. It appears in Ja and Vin as ya vutti vinipatena. The desperate at-
tempts of commentators (from Buddhaghosa onwards) and translators to
construct and translate the second half of the stanza are hardly worth re-
cording. It is abundantly clear that we have to correct ya to yo, correlating
this to the tam of pada a, and to combine vutti and vinipatena into a com-
pound. The reason for the corruption is probably that vinipata was, as a
matter of course, taken in its more usual connotation as a synonym of
niraya or duggati; this made a combination with vutti impossible, and once
the compound was dissolved it seemed necessary to make the relative pronoun
agree in gender with the fem. vutti.
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Reconstituted text

Candala:

1. sabbam idam carima-vatam! ubho dhammam na passare,
ubho attham na jananti, ubho pakatiya cuta:
yo cdyam sajjhapayati yo cddhammen’ adhiyati.

Brahman:
2. salinam bhojanam bhunje suci mams’upasecanam,
tasma etam na sevami dhammam isibhi sevitam.
Candala:

3. paribbaja, maha loko, pacant’ anne pi panino,
ma tvam adhammo acarito asma kumbham ivabhida'
4. dhir-atthu tam dhana-labham yasa-labhan ca, brahmana,

yo vutti-vinipatena adhamma-caranena va.

Candala:

1. All this is untouchables’ practice! Both of them do not know the
dhamma, both of them do not understand the meaning (of the rule), both
of them have fallen from the (ritual) standard® — this one who is teaching
and he who is learning in an unrighteous fashion!

Brahman:
2. Ieat pure food (consisting) of best quality rice with meat sauce, there-
fore I do not practise that dhamma practised by the rsis.®
Candala:

3. Tum wandering mendicant — great is the world, there are other crea-
tures (not only this wretched king) who cook (for wandering ascetics) — lest
unrighteousness practiced by you break you as a stone’ (breaks) a pot!

4. Shame on that gain of wealth and gain of fame, brahman, which (is
obtained) by ruin of good conduct and practice of unrighteousness!

Buchholz in der Nordheide

NOTES

' Abbreviations as in the Critical Pali Dictionary. C1927 = Jatakatthakatha, Colombo
1927.
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2 Onchavaka, chapaka < $vapaka o1 Svapaca cf.my Arya-Strophen des Pali-Kanons, AKa-
demie Mainz, 1967, p. 279. My suggestion that the form chavaka might be influenced
by chava-dahaka of Ja V 449,4* (repeated by Bollée, Kunala-Jataka, p. 112) is rendered
untenable by the chavaka-Jataka which had escaped my attention.

3 1 am unable to explain how parigatam got into Vin S€ too. Could it have been taken
from Vin E€?

4 This nominative clearly shows that saflinam is not an adj. but the gen. pl. of sali.
Edgerton’s objection (BHSD s.v. §alina) *‘but all odana was normally composed of rice”
overlooks the fact that there are very different qualities of rice (and other grains), sali
being the best one. To set all doubts at rest, it is sufficient to quote the Skt. compound
saly-odana, ‘‘boiled rice (of a superior kind)” according to Apte (Skt.-Eng. Dict.).
There is a Skt. adj. §alina derived from §ala; an adj. §alina derived from £ali does not
exist, and both the lemmata s@lfna in PED and §Glina in BHSD must be deleted.

S prakrti = “a model, pattern, standard (especially in ritualistic works)” (Apte, Skt.-
Eng. Dict.).

6 In this context, the word rsi looks like a vague reference to ‘vedic’ religion.

7 asma, Ja cty. correctly: pasano kumbham iva, Buddhaghosa: yathi udaka-kumbham
pasano bhindeyya. That the word could easily be misunderstood as a pronominal ab-
lative is shown by Ja S€ reading tasma.



H.W.BAILEY
THE PRADAKSINA-SUTRA OF CHANG TSIANG-KUIN

The Pradaksina-sutra (Ch 0048, 13-71, first edited in my Khotanese Bud-
dhist Texts (1951), 72-74) is so named in line 62, It is, however, concerned
with the pradaksina of the caitya (basa, loc. sing., older balsa, rendering
Buddhist Sanskrit both caitya and stupa). It is therefore paralle] to the BS
Caitya-pradaksinagatha (Tibetan, Peking edition No. 697). Though highly
divergent this text has been valuable in confirmation. Susumu W. Nakamura
published a study of pradaksina in the Semitic and Oriental Studies presented
to W. Popper, 1951, pp. 345-354. The five advantages of satkarya-carya
‘reverential conduct’ are in the Ekottaragama (Taisho, No. 125, 647a). In
the Saka text there is reference to ten advantages.

The Saka Pradaksina-siitra places the venue in the city of Sravasti when
Sanputra questioned the Buddha on the merits of pradaksina. He is named
again in line 61 before the epilogue of Ca Tcyam-kvina, who looks forward
to birth in the Sukhavati of Armyaya. In the Caitya -pradaksina-gatha also,
Sanputra is the questioner. A. Migot’s monograph, “‘Un grand disciple du
Buddha: Sanputra sets out his career (BEFEO 46 (1954) 403-450).

The family name (7 ‘Chang’ of the writer is likely to be the family name
of the ruling Chinese family in Sa-cu (Shachow), the name Chang (K 1174.3
tsang from t’iang). The two personal syllables have not yet been identified.
The same name (& occurs in Ca Kima-sanii in the Jataka-stava colophon
39v4 (where it is also written in Sogdian script) and in Chinese in my Saka
Portfolio 111, plate 49, 1.2.

In the first edition many obscurities remained which have now been
cleared up. Improved readings are given in brackets. The handwriting is un-
skilled (Saka Portfolio 1V, plate 90). Since the Saka Iranian Vocabulary is
now nearing completion, notes are not appended here.

A translation follows which may interest my old friend and colleague
Miss Homer whose services to Pali studies have been immense; it may also
interest scholars who know the Tibetan and Chinese parallel texts.

In Saka the pradaksina is expressed by hvarancind tvamdanu tsute ‘he
went to the right hand with reverence’, but it was also shortened to fvam-
danu alone, which here in latest Saka has become tvada, ttauda, ttuda.

THE PRADAKSINA-SUTRA
(14)  Siddham. So it has been heard one time: the Buddha was staying in the
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city of Srivasti, in the garden of prince Jitta (Jetavana) with a large assem-
bly. The great dharma-senapati §5riputra, the sthavira, at the time came with
reverence faurga) to the omniscient Buddha. He so asked about a doubt,
Teacher, omniscient Buddha, great destroyer of sorrows, How many advan-
tages (hawa, BS anusamsa) has anyone who goes with reference (ttauda) to
the azitya? The omniscient Buddha spoke with the brahma-svara voice, Well
have you asked about this doubt. Listen, I will explain to you. If anyone
while I am present or when later I have entered nirvana, honours the relics
(Sarira-ka) or (@ ja) the imaged Buddha, being a person with skill (upaya)
utters praise, brings flowers to the caitya, places a bell {gai niyi), and burns
incense, a puja-karma

with banners, standards (dhvaja, pataka), then comes with reverence, does
honour (satkrtya), presents {byava ) the Buddha with incense, as many as the
atoms are when he comes with reverence, from one kro$a-measure here in
this place as far as the Golden Circle layer f{kamcana-cakra), they vanish; at
his birth he goes not at all to the apaya-. Without repulse he attains to the
favour of the devas, Sakra and Brahmina both, in the exalted circle of the
cakravartin rulers. As many as the sand-grains fgrica) the many beings he
teaches to attain bodhi. Joy from good fortune does not exist which would
please him who lacks the mental concept of punyas. If he gets, of the whole
earth, one hundred thousand golden niska-ornaments, for him the advantage
must be known to be (not) great. He who strides one step to the cazitya, as
many steps here he goes, for every step if he gets niska-ornaments made from
Jambunada gold set with ratna-jewels, for him the advantage must be
known to be very small, because in this birth he has no punya. For those who
believe on the Buddha there is no perdition fjiga), it is not known. Him who
goes with reverence to the caitya with good pure mind (Sirana aysimiina
wisuna ), many devas, devatas, nagas will keep in protection, all troubles will
vanish, all these distresses {upadrava} will cease, he will escape birth in the
aksanas (the eight bad circumstances), he will suffer no distress at all. Wise
(haju tta), mindful, true, he will be perfect with marks of distinction, with
(fine) dress and with (fine) appearance,

handsome, excellent. When he gets birth among the devas, his fejas is more
excellent than the devas’, when he falls among men, he is born in a wholly
great family (gotra). He gets, there and there in every birth, where he enjoys
much wealth fartha-bhoga). He gets all the gifts with joy. Greed, desire, lust,
it never enters his mind at all. Happy is his dwelling who goes with reverence
to the caitya. Truth, favour, gratitude, faith, that he lacks in no birth, Of the
concentrated ones fekagra) he becomes a devata; he penetrates the whole of
the elements (dharma). Where he takes birth, in every birth, he remembers
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past lives (jati-smara). He so sits in his mother’s womb like a ratna-jewel un-
defiled. He causes no harm to his mother at time of birth assuredly, being
honoured, splendid, good to look upon, delighting (mana-), dear to all (brri,
with incomplete b-). They too, the strength-robbing goblins {yaksa), the ka-
laputana-demons, the bhuta-ghosts, horrific ones, have no power over him at
all; they get no entrance, chance, as far as bodhi. His body is born pure,
good, wherein he has bodily stature {samsthana), possessing a fine appear-
ance, pure, good. Kama-dhatu and Rupa-dhatu he enjoys (hamasa) at all
times. By devas honoured always, he goes with reverence to the caitya; he
extends in his place, famed as far as the devalokas (bvari, older bure), good,
valorous, vigorous, active, unharmed, he dwells mighty in the land,

hero (kabi), he whose enemies (sakyi, from sani) are broken in fight. There
in the apaya (patsa to render BS apaya) he does not undergo birth, he who
comes with reverence to the caitya. He who moving in past {byariva) births
has acted with mind, body, tongue (the four samskara), his acts fkarma) are
all cleansed and perish. When he shares that exalted punya with the beings,
thereby in the traidhatuka he duly ripens to bodhi. He fulfils the six para-
mita-perfections, the ten bhumi-stages, the pratisamvid-knowledge, the four
intrepidities {vaiSaradya ), many samadhanas, exalted powers (bala), the bod-
hipaksya dharmas (assistant to bodhi), the omniscient dharma-rajya, exalted
manojava-magic, rddhi-powers, a physical form (rupakaya) possessing the
thirty-two marks, the eighty splendid anuvyanjanas, brilliant, as the golden
mountain shines.

Such abundant advantage he gets here. With the assistance of good
thought (citta) he prospers. He rightly has understood (basti, older busta)
this and this of the acts {karma). In a life-stage {varga) sorrow is seen to op-
press the beings, it becomes severe in the three apayas. He has the favour to
make a pranidhana to exalted bodhi.

Faith is to be known here as a beginning towards bodhi. He in whose

mind there is no faith does not retain his good fortune.
This man from his going to the caitya has this extent of advantage, he who
brings flowers, plants to the caitya, even one lump of clay he places on it, he
brings umbrellas, standards, bumns incense, in love, with faith, he has at every
caitya the ten advantages.

So they stand expounded in sitras. Therefore truly now with faith in the
three ratna-juwels, punyas are to be gained, pure, exalted at all times, so that
there does not arise at the last fusta, older ustamu) regret (nama, older nu-
mana) on the score of gratitude (krtajnata).

O my mother and father, pitiful sorrowful beings, henceforth do you
practice (varttyara) in the good way the ten karmapathas. He whose moral
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practice (§ila)is low, he is thereby bomn here among men. He whose practice
is medium, he thereby goes at once to the devas (thyau jasta jsavi). He whose
practice is strict, he thereby at once enters nirvana. Therefore when now he
exalts the kalyana-mitras who know the eight-membered pathastanga-marga)
towards right [samyak) bodhi, after them effort must be exerted. Do you
discard all evil action, of men (huna), so that for you human birth is not
wasted. In this way guard your mind, let it not follow objects of sense (vi-
saya), so that it does not grasp the memorised teaching (@sz ni), make
trouble for you.

They attain exalted fortune of the devas, or later beyond the worlds (lo-
kottara), wholly freedom from confusion fapramada), there doubt of it is to
be destroyed (ja vara byama tciri). The omniscient Buddha spoke, §§n’putra,
you being now content, teach for the beings the upadesa (ufva)disa ).

The Pradaksina-sutra is fully ended according to desire.

(EPILOGUE OF CA TCYAM--KVINA)

I who felt content, through ignorance am obscured (padu for BS mudha),
now indeed, but I desire through the upadesa, may troubles (upadrava), dis-
eases cease. If only I can get control in samadhana-trances, I shall see,
through teaching (siksa ) in abhijna-powers, rddhi-powers (rada}, pratisamyvid-
knowledge, the Buddhas everywhere, those beyond cognitions (nirvikalpa).
I shall penetrate the best knowledge (jnana) of the five-staged (panca-gati)
beings. By force of this punya may I be enlightened in mind, a lamp-bearing
(dipakara) Buddha in naraka and among preta-ghosts, those also who are
tiryagyoni-animals, if only the beings’ severe sorrows, harsh (niriksa) death
(kalakriya), at the time of last departure, may be calmed. I shall see Amita-
yus Buddha with his assembly. May 1 be bom in Sukhavati upon a lotus
filament. May Amitayus Buddha foretell for me
attainment of bodhi.

Ca Tcyam-kvina wrote in love (brriya, with incomplete b-) of bodhi for
the disappearance of troubles (pida).

Obeisance.

Queens’ College, Cambridge
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ON A FRAGMENT OF VIMANAVADANA,
A CANONICAL BUDDHIST SANSKRIT WORK

Several sources make reference to the Ksudrakagama or Ksudraka, the fifth
part of the Sutrapitaka of schools preserving the scriptures in Sanskrit. It
corresponds to the Khuddakanikaya of the Tripitaka in Pali. Unfortunately,
neither a complete Sanskrit text of this collection nor a complete translation
thereof into any other language is known to us. Therefore, even very frag-
mentary material is welcome for more information about this collection of
‘minor texts’ in Buddhist Sanskrit tradition.! From the lists of texts forming
the Ksudrakagama it is clear that there were major differences in the tradi-
tions concerning the titles, order and number of texts incorporated in this
collection.? Of the texts mentioned in these lists, the Udana — generally
known with its secondary title as Udanavarga® — was edited in the original
Sanskrit text by Franz Bemhard from manuscript fragments found in Cen-
tral Asia and other sources.? Anrthavargiyani Sutrani and Ityukta (or Ityuk-
taka, Itivrttaka) were translated into Chinese and incorporated into the
Chinese Tripitaka®, but only quotations or rather small fragments of the
other texts in the Ksudrakagama are available,

An important addition to our knowledge about the collection of ‘minor
texts’ was provided by the fragments of a manuscript from the Berlin Turfan
collection listed as No. 49 in Waldschmidt’s catalogue and bearing the num-
ber 464 in the collection itself.® The manuscript is in a very fragmentary
state of preservation, not a single leaf being complete. Most fragments are
extremely small so that the identification of the texts is rather difficult. In
my edition of the Anavataptagatha and Sthaviragatha', 1 have argued that
this manuscript contained the following five texts®: (1) Udana (i.e. Udana-
varga), (2) Anavataptagatha, (3) Sthaviragatha, (4) Vimanavadana, and (5)
Pretavadana.

Anavataptagatha is the title of a fairly large collection of avadanas which
is, in a slightly different version, also found in the Vinaya of the Mulasarvas-
tivada school. It was misnamed Sthaviragatha by Nalinaksha Dutt in his editio
princeps of the Mitlasarvastivada-Vinaya.® The sequence Anavataptagathi —
Sthaviragatha — Vimanavadana in the manuscript raises no doubt, since we
" find the end of the Anavataptagatha with the beginning of the Sthaviragatha in

fragment 464d, and the end of the Sthaviragatha with the beginning of the
Vimanavadana in 464g.! © Equally there can be no doubt that Pretawadana fol-

lowed the Vimanavadana, this being also the order of the corresponding

L Cousins et al. (eds.), Buddhist Studies in Honour of I.B. Horner. 19-25.
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texts in the Pali scriptures. We have no clue in the fragments to show where
the Udana was placed, but it seems probable that it was the first text, as it
occurs in the lists of minor canonical texts in the Divyavadana, in the Vinaya
of the Mulasarvastivadin and in the complete Samyuktagama®? .

The manuscript belongs to the Sarvastivada school.!? In my edition of
the Anavataptagatha and the Sthaviragatha, 1 classified the texts in this man-
uscript as “‘canonical’ texts belonging to the Ksudrakagama of the Sarvastiva-
din, and this was accepted in recent works on early Buddhism!> so that
there is no need to repeat the arguments here. Consequently, we have to ac-
cept the fact that the Sarvastivadin included certain texts in the Ksudraka-
gama which are not named in any of the lists of ‘minor’ canonical texts
known to us. The absence of the Anavataptagatha in the lists of the Mula-
sarvastivada tradition is, of course, not surprising in view of the fact that this
text was incorporated in the Vinagya of this school, and, therefore, was no
longer handed down as a separate woik.

The last two works in this manuscript — the Vimanavadana and the Preta-
vadana — are not named in other sources. The titles of the works remind us
of the Vimanavatthu and the Petavarthu of the Pali Tripitaka. Sanskrit ver-
sions of some stories of these two Pali texts are known from several Bud-
dhist Sanskrit works. The Kanthakavimana (Vimanavatthu VI1.7) corres-
ponds very closely to the Kanthakasya vyakarana in Mahavastu (ed. by E.
Senart) 11.191-195.1? Preta stories are found in the Avadanasataka, the Vi-
naya of the Miulasarvastivadin, etc.

In the Turfan manuscript 464, the title Pretavadana is attested to by frag-
ment 464 f verso 2, by 464 i and by 464 k No. 3, whereas the title Vimana-
vadana is not found in any of the available fragments. There can be, how-
ever, hardly any doubt that Vimanavadana was the title of the text corres-
ponding to the Pali Vimanavatthu, if Pretavadana was the name of the text
parallel to Petavatthu,

The first story of the Vimanavadana is found in fragment 464 q where it
follows immediately after the end of the Sthaviragatha'>. It is on recto 5 —
verso 2 of the leaf of which only four fragments representing less than one
third of the original leaf are still extant. The text was already identified
as parallel to a Vimanavatthu story by Mrs. Else Luders in her provisional
transliteration of the manuscript.'® The identification was mentioned
in the annual report of the Preussische Akademie der Wissenschaften for

1924.'7
The understanding of the fragments is only possible with the help of the

in E. Hardy’s edition of the Vimanavatthu commentary). In this story Sakka
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asks the elder Kassapa how the beggar-woman was reborn after offering rice-
scum to the Thera (stanza 1-2). The Thera answers that she was reborn in
the world of the Nimmanarati gods (stanza 3-5). Sakka thereupon praises
the almsgiving of the poor woman and describes its extraordinary value
(stanza 6-10). Verses 1-7 of the Pali text run as follows:

pindaya te carantassa tunhibhutassa titthato

dalidda kapana nari paragaram apassita 1
ya te adasi acamam pasanna sehi panihi

sa hitva manusam deham kam nu sadisatam gata 2

pindaya me carantassa tunhibhutassa titthato

dalidda kapana nari paragaram apassita 3
ya me addsi acamam pasanna sehi panihi

sa hitva manusam deham vippamutta ito cuta 4

Nimmanaratino nama santi deva mahiddhika
tattha sa sukhitd nari modat’ acaimadayika '® 5

aho danam varakiya 9 Kassape supatitthitam
parabhatena danena ijjhittha vata dakkhina 7

ya mahesittam kareyya cakkavattissa rajino
nari sabbangakalyani bhattu cinomadassika*®
etass?camadanassa kalam nagghati solasim 7

Stanzas 8-10 are secondary additions with the refrain kalam nagghati sola-
sim ; these verses are also found in Vimanavatthu 1V, 5, 7-10.21

I give now the transliteration of the relevant portions of the above men-
tioned leaf 464 q containing the Sanskrit version; damaged letters are in
brackets: .. means one lost aksara; (') marks evident clerical errors; and ///
the passages where it is impossible to calculate the number of aksaras with a

reasonable degree of probability.??
(recto 5) //| akhyahi me ma .. .. .. ...... n.=acamada .... 1 pindaya te
v.e[r]..... [s]n [i] m=bhitasya tisthataha [//
(recto 6) /| [c]etasa ... .......... ham kam [g]. .... ma(!)pa(!)sritah
3ity=efv]. .. ktah [sth]. .. .. hpratyuviaca(!) [/

(verso 1) /// [d].vah.. .[t]. ..............modate.. .. .. ma bhiksapradayika
.. [a]ho .. .. gatam danam ka[s] [[/

5
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(verso 2) /[ varttinam rajRam stri (!)[r]. .. .. .. .. .. daya le.. .. .Ggmadanasya
[kalla .. .. .. sodasim 7 || ka tvam ka [[/

The story ends with stanza 7, as is clearly seem from the manuscript.

[ shall try to reconstruct the text as far as it is possible without too much
speculation; reconstmcted parts of the text are in parentheses. Stanza 1 was
spoken by Sakra and it introduces the subject of acamadana (almsgiving
of rice-scum to the Sthavira); only its second half can be reconstructed:

akhyahi me ma( hasthavzra phala)n(y )acamada(natah) 1

Irregular sloka lines of the type assumed here are abundant in Buddhist
Sanskrit poetry; a Middle Indian original reading akkhahi me mahathero is
probable. The stanza has no parallel in the Pali text, but the third pada
reminds one of a line often found in Vimanavatthul, 1, 7;1, 2, 7;1, 3, 8;1,
4, 8; etc. akkhami te bhikkhu mahanubhava which, however, belongs to the
answer and is different in metre.?3

Stanzas 2-3 were also spoken by Sakra and correspond with Pali stanza
1-2:

pindaya te v(i )c(aratas tu)snim bhiitasya tisthatah |
== ==U=U—-(2)

d— — —U-~—~

—_—— ==V (suprasannena) cetasa |
(s@ hitva manusam de Jham kam g(atim sa)mapasrita 3

3 b is reconstructed on the basis of a parallel in MS 464 g (fragment 2, verso
5); and A in the MS at the end of the stanza is, as often, only a sign to mark
the pause.®?

The Sanskrit version now discontinues the dialogue and inserts in the
next stanza the information that the Sthavira gives the answer;it seems that
the answer commences in stanza 4 itself, but this part is lost. Stanza 5 be-
longs to the answer of the Sthavira2>:

ity evam (u )ktah sthfavira )h pratyuvica v— V- |
U e — — U—-VU —(4)

(Nirmanaratino nama) dfe Jv(a )h (santi maharddhikah)
— — — modate — —, — ma bhiksapradayika (5)

The story ends with Sakra’s praise in stanza 6-7:%¢

aho — — gatam danam Kas(yapa)-v-u-— |
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(va cakra Jvarttinam rajnam strifratnam) — — —daya |
eftasyac Jamadanasya kala(m narghati) sodisim 7

The manuscript contains no title of the story. The second story of the
Vimanavadana commences immediately after our stanza 727. Further frag-
ments thereof are found on verso 3-4 of the leaf:

(verso 3) //[ h 1 prcchami deve .. .. .. .. .. .. .. c.ccve v ve v eeueen....mYa
tvam samanft]at=prafbh] . [//

(verso 4) [/ garbbhe maya pradi [/

Itis not possible to identify the story, but its second stanza is similar to a
stanza in fristubh metre occurring repeatedly in Vimanavatthu (1, 1, 3;1, 2,
3;1,3,3;1, 4, 3 etc.):

pucchami tam devi mahanubhave
manussabhiita kim akasi punnam |
kenasi evam jalitanubhava

vanno ca te sabbadisa pabhasati |

Therefore, I propose to read:

prcchamideve U -V — —

——YU——VU U (punya)m |
ya tvam samantat prabhf{a) — vV — —
——U——VU —U_ _|

There are other small fragments of the Vimanavadana among the material
belonging to the same manuscript which will be published later.?® A few
preserved numbers of stanzas show that some of the stories were rather long
(e.g. 17, 23, 25, 27 in fragment 464 1). The available pieces are much too
small to provide detailed information on the Vimanavadana. It can be, how-
ever, inferred from the fragment published here that the Vimanacadana was
a collection not only of the same character as the Vimanavatthu, but was
also based on the same tradition which, therefore, is older than either of
these two works. Both works seem to be the result of a long development in
which particularly the Vimanavatthu was enlarged by rather late additions
and rearrangements of material from earlier texts, particularly the Jatakas.?®

Seminar fiir Indologie und Buddhismuskunde
Gottingen
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BUDDHISTS AND BUDDHISM IN THE EARLIER
LITERATURE OF THE SVETAMBARA JAINS

1. The teachings of Gotama Buddha having radiated over a much vaster part
of the world and become the guiding principle in the lives of many more

people than those of his countryman and contemporary Vaddhamana Mah3a-
vira, it is only natural that the latter and his followers are less frequently

mentioned in Buddhist works' than we find occurrences of the former in
Jain texts. Thereby it can be found for reasons we can only guess that the
information about each other in the canonical literature of both systems of
spiritual emancipation is rather vague and confused. It is only in the post-
canonical period, and especially when the Jains begin to write in Sanskrit,
that in our sources the railings at undefined opponents with more or less am-
biguous statements about their views makes way for more concrete philoso-
phical arguing with the different schools, among whom the Buddhists grad-
ually come to the front to such an extent that Szkyadayah as a comprehen-
sive expression for various heretics becomes dominating.

As in our handbooks, such as Renou and Filliozat’s L Tnde classique, not
much attention has been paid to the Jain sources for Buddhism the present
paper intends to examine some of them, mainly earlier commentaries on
texts of the Siddhanta and some works by Haribhadra. For obvious reasons
it does not aim at being exhaustive.

2. The Jain view on Buddha, Dhamma and Sarigha will be surveyed in their
habitual order, first (2.1) in the Agamas and afterwards (2.2) in the post-
canonical scriptures.

2.1.1. The name of Gotama does not occur in the Ganipidaga®, whereas
Buddha which does is a title like Arfajhat, Jina, Tirthamkara/Titthagara/
Titthamkara etc. used by Buddhists and Jains alike for their respective
emancipated persons.>

2.1.2 The impermanence of things — the theory of the five skandhas
(‘groups of phenomena’) — is such a fundamental and unchangeable aspect
of the Buddhist doctrine that no other than this can be meant in a $loka
belonging to one of the oldest parts of the second Anga.? Ignorance causes
these groups to run on in this world’s eternal stream of existence, without
beginning or end — an epithet of samsara in Ardhamagadhi® and Pali as®
well as in BHS. Of the latter the Ayarahga Cunni (Ratlam 1941) 252,14
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gives an interesting quotation from a Buddhist Sanskrit sutta: anavadaggo
'yam, bhiksavah, samsaro to which compare Divyavadana (ed. by Cowell
and Neil), p. 197 anavaragro, bhiksavah, samsarah and Samyuttanikaya 11
178,8 anamataggo 'yam samsaro.

Within this doctrine the early contacts of the Jains must have mainly
been with that current of interpretation which was represented by the Sar-
vastivadins, who denied the existence of a soul. Apparently from this view
they inferred a denial of karman’, too, which the Sarvastivadins did not.®
The Buddha and his first disciples had not expressed themselves on the soul
and the post-canonical Milindapanha is the first text to deny specifically
that a soul exists.? Moreover, an echo of ideas of the emptiness of this world
which were already uttered in the Pali Abhidhammapitaka and found their
exponents also in the Mahayanist Sunyavada can be recognized in Suy
1,12,7.1°

2.1.3. Probably just as little as its Lord is the Sangha or for that matter
Buddhists in general mentioned by name in the Holy Scriptures of the Sve-
tambaras. They are implied in the comprehensive expression akiriyavain'!
which they share with other groups in the fourfold division of the darsanas
into akiriyavains, kiriyavains, vinnanavains and vinayavains (e.g. Nandi § 88;
Thanaiga, Bombay 1918-20, 8, 769 etc.) that comprise the 363 schools of
thought.!?

It is remarkable that the adherents of a rival system share the unfriendly
epithets of other heretics: Its members are styled bals (Suy 1,1,1,17) and
once they even feature as potential cannibals, because of their alleged view
that acts are to be judged in the light or on the basis of the state of mind the
doer happens to be in: “If a savage puts a man on a spit and roasts him,
mistaking him for a fragment of the granary [ mentioned in the preceding
verse] [...] he will not be guilty of murder according to our views {.... Vs.
28 ...] that will be a meal fit for Buddhas to feast upon” (Jacobi, Jaina Si-
tras 11, OUP 1895; Siiy 2,6,27f.! 3). This example of the Dhamma put into
the mouth of a Buddhist!? can hardly have failed to produce its effect on
the minds of generations of Jain hearers and readers, especially after their
becoming strict vegetarians, which originally they were not.'> Otherwise
stray criticism of the habits of heretics cannot unambiguously be referred to

Buddhists.

2.2. The post-canonical period with its vast literature in Jain Maharastri,
mixed Prakrit and Sanskrit and, eventually, Jain Hybrid Sanskrit provides us
with many more and clearer pieces of information. This is shown already by
the fact that the texts actually mention the person of Gotama Buddha, his
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Dhamma and its followers. Moreover, the many anonymous quotations in
the commentaries, if we succeed in spotting them in extant works, enable us
for instance to determine more exactly the opponents of the Jains and to
refine, or at any rate extend, our insight into an important part of the reli-
gious and philosophical conflicts that stirred India for ages.

2.2.1. The word Buddha is used with regard to the founder of Buddhism,
and not as a general title of those who reached final emancipation, in the
early, anonymous Cunni on Ayar(ahga) 1,2,5,3: “(the Path as taught by
Jain teachers) [...] and not like the one propagated by Sariputta and Mog-
gallana in the name of the Buddha”! . Silinka renders this passage literally
into Sanskrit, but specifies the term ‘Buddha’ by the patronymic Sauddho-
danifm dhw.vﬂ'krtyt:.v}l 7. Similarly Suddhoyana-tanaya is used by Siddhasena
Divikara in his Sammaisutta'®, but we also come across Sa kyamuni (Sl]anka
[ 262a 6 on Suy 1,15,2) and Sugata' 2.

The Buddha’s body is mentioned in an arya versifying the five deadly sins
(paric@nantar(i] yani)*®, and in a passage a little further in the same text
Suy 1,12,10) — where the akriyavadins are said to be averse to the science
of omens and portens (as indeed Buddhists are)*! — both commentators
narrate what looks like a legend??: “Buddha having called his disciples told
them: ‘there will be a twelve years famine; therefore do you go to another
place’. When they were about to leave, he kept them back with the words:
‘these days there will be plenty of food’. — ‘How (is that)?” — ‘Just now a
being has been bom of great religious merit. Mainly because of that there
will be plenty of food.” Since, therefore, according to them an omen could
be this way as well as that, they decided to give up these sciences”?>. I am
not sure of the meaning of Buddha here (it can in itself also simply mean
‘klug, weise’ [pWB]) the contents of thé legend being found also elsewhere
in Indian literature.?® The context in Sy would allow it to be understood
in the Buddhist sense, yet in Dighanikaya I 11,8 Gotama expressly condemns
such samanas and brahmanas as earn their living by foretelling a scarcity of
food. That it was forecast is also a (Digambara) Jain tradition,?>

The stories of Gotama Buddha’s previous existences according to the Hi-
nayana, that is the collection of several hundred Jatakas, are mentioned by
Jinadasa on Suy 1,12,4, just before the arya quoted above (mata-pitarau
etc.), when he argues that they do not fit the Sunyavada

Not only the Buddha, but also the bodhisatta®’ is made mention of, e.g.
in the Vrtti (II 37a 11) on Sy 2,1,49. The (Jain) Saints, it reads in the
second Anga, have always condemned, and shall always condemn, any act of
violence against living beings. Silinka comments hereon, that the Arhats and
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Bhagavats do so merely of their own accord — not directed, physically or
otherwise, by someone else, like the Buddhists through their bodhisattas
(na yatha Bauddhanam bodhisattva-prabhavat kudyddi-desanatah). Further-
more by Abhayadeva in explaining Haribhadra, Astakaprakarana 15,6 when
the latter argues against the ksanikavada (‘theory of momentariness’) and says
“through the fatal effect of the (living being’s last moment) no one can fail
to cause this effect. Unless a distinction be made in the causative force there
cannot be an end to destruction in this way (sc. by non-distinguishing — avi-
sesena, Abhayadeva)”?8.

2.2.2. The Buddhist Dhamma may be referred to as Buddha-$asana (e.g.
Cunni 259,8 on Suy 1,12,4), Sakka-darisana (Cunni 40,12 on Suy 1,1,1,19),
Sugata-mata (e.g. VisesdvaSyakabhasya, Ahmadabad V.S. 2489, Vs. 1671)
etc.2? The concepts which post-canonical works attack in it are essentially
the same as in the Siddhanta, viz. the impermanence of the phenomena and
consequently the denial of a soul and karman, and the idea of Sinyata,3®
yet we see also new topics arise which may originate partly in a greater in-
terest in and a better knowledge of Buddhism, and partly in the currents of
thought the main rival darsana developed in the course of time, e.g. the ksa-
nikavada.

The Buddha’s view on human personality as consisting of five groups of
everchanging phenomena (dhamma} was subject to various interpretations:
it was believed for instance by the Pudgalavadins®! and the Vatsiputriyas®2
that the pudgala (‘person’) neither differs from nor is identical with the
groups. These Pudgalavadins are the opponents of both the Sunyavadms
and the Skandhamatrkas who occur in an enumeration of akriyavadins de-
nying the kiriya as well as its effect: kesimci phalam avi n’ atthi; te tu jaha:
(...) khandhamettiya sunnavadino logayatiga icc adi akiriyavadino (Cunni
256,11 on Suy 1,12,1). In another passage in his commentary (40,4 on Suzy
1,1,1,17) Jinadasa refers to the same school as different from those who
hold that the person (@tman} cannot be expressed>* — an assumption of the
Sammatiya sect.>®

Scholiasts®® as well as authors of independent expositions like Siddhase-
na Divakara (about 300 A.D.) in his 15th Dvatrimsika (vs. 10 foll.), which
has Buddhism for its subject, argue against the tenet of the momentariness
of the dhamma-groups®>’ — a doctrine the Sarvistivadins followed some
centuries later by the Sautrantikas, carried to extremes.

The ksanikavada leads the Buddhists to the assumption that there is no
soul: paralokanuyayy dtmaiva na vidyate; nihsamanyam vastu ksanikam ca
(Vreti 1 168b 2 on Ayar 1,4,2,3) — a concept refuted e.g. by Haribhadra in
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his Yogabindu, Ahmedabad 1968, vs. 458 foll. — and this in its turn the Jains
surmise implies their not endorsing the common karman theory.>®

Further, from the non-existence of a soul some Buddhists were led to
infer that only Evil really is and Good is not, as the commentators to Suy
2,5,28 —a passage in which the admittance of the reality of Evil is required —
inform us: yathésthartha-phala-sampraptih kalyanam tan na vidyate sarvasu-
citaya niratmakatvac ca sarva-padarthanam Bauddhdbhiprayena (...). Ndikan-
tena kalyanabhavo, yo Bauddhair abhihitah sarva-paddrthanam asucitvisam-
bhavat sarvasucitve ca Buddhasydpy asucitva-prapteh, ndpi niratmanah sva-
dravya-ksetra-kala-bhavapeksaya sarva-paddrthanam vidyamanatvat, para-dra-
vyddibhis tu na vidyante sad-asad-atmakatvad vastunah. Tad uktam: “sva-
para-satta-vyudasopadanapadyam hi vastuno vastutvam” iti (Vrttill 132b 4
foll.; similarly Cunni 409,13 foll.). I have not yet found support for this
view in a Buddhist text.

Other tenets of the Bauddhadhamma mentioned by the Jains are e.g. the
ten kusalani or good acts, the counterparts of which are enumerated in a
sloka quoted by Haribhadra, Astakaprakarana Fol. 53a 4f. from a Buddhist
source I could not identify:

himsa-steyanyatha-kama-paisunyam parusanrtam

sambhinnalapa-vyapadam abhidhya-drg-viparyayam

papam karméti dasadha kaya-var-manasais tyajet
These acts and their opposites lead to rebirth into one of the (five or) six
gatis (“‘states of existence”) which word is etymologised in an arya quoted
by Jinadasa (Cunni 259,7 foll. on Suy 1,12,4)

gantd ca nasti kascid; gatayah sad Bauddha-$asane’® proktah

gamyata iti ca gatih syat chrutih katham sobhana Bauddhi®®1
The Jain reply to this couplet is: kriya karma-phalam na casti asati karake
kutah karma, katham ca sad-gatayah? (Cunni, 1.c.). )

Before we pass on to some of the schools mentioned in the Svetambar
literature a verse on ahimsa in a Buddhist text may suitably conclude these
few remarks concerning the Dhamma: *“a reference to ahimsa made in a
§3stra” — Haribhadra says — “should be carefully considered”*' and his
commentator Abhayadeva, explaining sastre by SaugataSasane, quotes the
following sloka:

sarve trasanti dandena, sarvesam jivitam priyam,

atmanam upamam matva ndiva himsen, na 3_2:115&1«3/43t..“'2

As shown under 2.1.2, the theory of the Void (Sunya) apparently is the
earliest Buddhist current of thought to have left traces of its contact with
the Jains in their canon. Reasoning against its different interpretations
by some Buddhist schools continues undiminished in mediaeval times.>®
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Those entertaining such views are often associated with the Lokayatas.

The concept of Voidness was used with a different meaning in the Maha-
yanic Madhyamika School, the Jains’ acquaintance with which is testified
by Jinadasa’s quoting from Nagirjuna’s Madhyamakakarikas (vs. 15)*? and
according to Municandra the adherents of Kalpitavidya and Tattvénta men-
tioned by Haribhadra®® belong to it. Later sources usually name only three
other principal Buddhist Schools in addition to the Madhyamikas, viz. the
Vaibhisikas, Sautrintikas®*® and Yogicarins (Vijnanavadins)?”?. Yet some-
times also less well known designations like Istatattvadarsanavadins®®, Sar-
vaji’vasamﬁnavﬁdins“ etc. are met with which denote the advocates of a
view connected with a point under discussion in a given context, but who
belong to one of the common Schools.

2.2.3. Beside the more general name aphalavadin®® “upholding the theory

that acts have no consequences” (because of the strict denial of an eternal
soul in the brahmanical sense which could be affected by them) the com-
mentators prefer to apply to Buddhists specific ones, too® ! : Prakrit Boddha
52 Khandhamettiya® 3 (~ Sanskrit Skandha-matrka), Taccaniya®® (~ Sa.
*Tat-ksanika), Sakka®S and Sa. Bauddha®®, Sakyaf-putra)®’ , Sauddhodani-
ya°® Sugatamaténusarin®® or Saugata®'.

The members of the Sangha — who together with the Jains themselves,
tavasd, geruya and Ajiva at PindaN 445 make up the five kinds of samanas®?
— are called Bauddha-bhiksukah (Cunni 429,13 on Suy 2,6,29) or Sugaya-
sisa (Pravacanasardddhara 1 94 Fol. 212 vs. 732; cf. Sity Cunni 264,3 quoted
above. Even the names of the Buddha’s two chief disciples found their way
into the Jain traditon: Sariputta and Moggallana. The oldest occurrence of
the former is in the Jsibhasiyaim®? — a text which as to its diction and vocab-
ulary stands close to Ayarariga and Siyagada, but stayed for some reason
or other outside the canonical corpus. As the Ardhamagadhi form lacks the
- it has in Pali, the scholiasts unfamiliar with this name in their Sanskritisa-
tion of it filled the hiatus between Sa- and -iputta with a ta-kara; once even
Svatiputra is found.®> Not only the form, but also the order of the members
of the dvandva compound changed, because the Jains apparently did not
have a clear recollection of who was the first agga-savaka: Cunni and Vrtti
explain Ayar 1,2,5,3 where it says that the true monk should not be attached
to things, this being the Path proclaimed by the Aryas — those who possess
the right faith. Both commentators compare this attitude with that of the
Digambaras (Botika) who have a way of their own which allows them to use
a water-pot, a mat, fringes, horse-tail hair etc. — or that proclaimed by Sati-
Moggalld (Cunni 82b 6) and Maudgali-Svatiputrau (Vrtti 1 122b 6), respec-
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tively, in the name of the Buddha (cf. above under 2.2.1). One can read a
nuance of slight in this addition as if in the view of the Jains the doctrine of
the Buddha were badly misrepresented by his disciples. Perhaps a remark
by Jinadisa (Cunni 318,2 on Suy 2,1,16) admits of a similar interpretation
(see the note in my forthcoming edition of the Siyagada).

In censuring the habits and moral behaviour of rival samanas our later
sources differ from the canonical books only in a tendency to details and
even ridicule: it is no doubt not by mere chance that the interest in the first
place concemns food and drink, which are subject to many regulations for the
Jain sadhu. This tendency seems to appear for the first time in Isibhasiyaim
38,2 foll.:

manunnam bhoyanam bhocca manunnam sayanasanam

manunnamsi agaramsi manunnam jhayae muni®®
Furthermore, Haribhadra tells us the wellknown kathanaka of the bhiksu
who is seen to use his robe in fishing. Someone asks him about his queer be-
haviour and is told that the venerable one also tipples, steals, plays at dice,
visits a brothel etc.®® As to forbidden contacts with women, Silanka even
blames a particular group within the Sangha viz. those wearing black robes. 66

Some persons profess to be monks®’, yet as far as the Sikyas etc. are
concerned they are hardly more than householders®® and what sort of ser-
mon can be expected from them though they are shaven-headed?®® A pas-
sage the subject of which is not clear may contain a hint that some sadhus
adopted the comfortable life of the bhiksus and others and gave up the beg-
ging rules, the prohibition of bathing etc.”?

To conclude, the late Avacuri 83a 7 introducing Pinda Nijjutti 446 may
be cited which gives us a curious description of the picture-like motionless
way the bhiksus allegedly ate their meals, with a malicious hint at their being
extremely compassionate (in accepting gifts from the laity who wish to eam
religious merit in that way — out of covetousness: iha prayah Sakya-gazru-
ka'! grhigrhesu’? bhunjana drsyante (... follows PindaN text). Ete Y kya-
daya evam niscala bhunjante, yatha citra-karma-likhita iva, tatha parama-ka-
runika ete dana-rucayas ca. Api ca kama-gardabhesv api brahmanadisu dat-
tam na nasyanti, kim punar amisu §Eky&di§u tasmad etebhyo datavyam iti.

By systematically examining the vast commentarial and independent post-
canonical scriptures of the Jains, especially the works of Haribhadra who in
refuting the views of various Buddhist teachers like Dharmakirti and Sinta-
raksita, but also less famous ones like Subhagupta often mentions their
names, the passages on the preceding pages could certainly be further ex-
tended; they will suffice, however, to give an idea of the way Mahavira’s fol-
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lowers saw their principal rivals and to complement here and there our know-
ledge of the latter gathered from their own books.

It may be finally remembered that the Jains adapted much religious and
literary property from their surroundings — one factor which led them to
this practice probably was, that already at an early time a great deal of their
own tradition seems to have fallen into oblivion or was lost otherwise — and

used it for their own purposes. They not only called their whole collection
of sacred books Ganipidaga, after the name of the Buddhist canon, but were
apparently also influenced in the titles of single works like Painna (cf. Pa-
kinnakavagga = Dhammapada XX1), Lalitavistara, Dharmabindu and Yoga-
bindu (cf. Dhammakirti’s Hetubindu ) etc.

D 5205 St. Augustin-2

NOTES

1 Examined recently by B.C. Jain, Jainism in Buddhist Literature, Nagpur 1972. Be-
side, the reader may be referred to my paper ‘Anmerkungen zum buddhistischen Hire-
tikerbild’ in ZDMG 121, 1 (1971) 70-92.

2 Maybe for the same reason as Schubring assumes for the disappearance of the puvvas
(if this word does really mean ‘(rejectable) view of an opponent’) viz. that to preserve
them would leave the possibility of getting acquainted with them and this could pro-
voke undesired heretical thoughts and acts (vide Doctrine of the Jains, Delhi 1962, §
37) - or because in its Ardhamigadhi form Goyama, being the name of one of Maha-
vira’s main disciples, could bring about a confusion. Yet in the case of e.g. Kassava
(Suyagada 1,6,7) there apparently was no such danger, the Svetimbaras knowing of
Gotama Buddha’s personal sgvakas only Sariputta and Moggallana (see below under
2.2.3), and that solely outside the canonical corpus as we have it now.

3 One special example may serve as an illustration: in a discussion with the Jain sadhu
Adda his unnamed Buddhist opponent is made to say (Suy 2,6,28):

Purisam ca viddhiina kumaragam va

sulamrm kel pae jaya-tee

pinnaya-pindam saim druhetta

Buddhana tam kappai paranige
This is probably the only reference to Buddhist Buddhas in the Ganipidaga. As a Jain
title it occurs often, e.g. Dasavfeyadliya) 10,1 Buddha-vayane niccam citta-samahiyo ha-
vejja “‘(a true monk) [...] should always concentrate upon the teaching of the Jinas”
(Schubring, in E. Leumann’s edition of the text, Ahmedabad 1932).

Uttarajfhaya (ed. Charpentier, Uppsala 1922) 1,7 Buddha—urta-myayanht (so read;
see the remark in my forthcoming ed. of the Siyagada at 1,1,2,20) na mkkaswa: kan-
hui ‘one who desires the right path as taught by the Buddhas should never leave (his
teacher? Cf. Sy 1,14,4)".

4 Siyfagada) 1,1,1,17 parica khandhe vayant’ ege bala u khana-joino.

S Viyahapannatti 5,9,225 (Suttagame 1 490,9) Pasenam arahaya purisidanienam sasae
loe buie an-die an-avadagge (...).

6 Vide CPD s.v. an-amat™-agga and E.W, Burlingame’s apparently forgotten paper
‘Contributions to Pali Lexicography I’, AJPh 41 (1920), p. 69 foll.
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7 Sty 1,12,4 lavdvasanki ya ‘andgaehim no kiriyam’ ahamsu ag-kiriya-vai The Sam-
khyas also belong to the Akriyavadins; see further Jacobi’s notes tohis translation of
this line.

8 See e.g. E. Frauwallner, Die Philosophie des Buddhismus, 3Berlin 1969, p. 126.

o Mi hndapaﬂha London 1962, p. 25 foll., 40 foll.

10 Naiced uei, na attham ei; na candima vaddha: hayai va

salila na sandanti, na vantivaya: vaiijho niyayo kasine hu loe

In this connection it may be remembered that Mahavira destroyed various thoughts
with a more or less heretical character in the minds of those who afterwards became his
original disciples. Of Vyakta, for instance, we read in the Avassaya Nijjutti vs. 612 that
he doubted the existence of the elements fkim manni pafica bhiiya atthi n’ atthi? tti
samsayo tujjham) the Master tells him, and Haribhadra explains this by saying that if in
reality the elements did not exist (as is upheld by the adherents of the theory of an ab-
solute Void), ‘it would be impossible to dlstmghulsh between sleep and non-sleep, a
mirage and (a real city like) P‘tahputra etc.’ (na ca bhutdbhave svapnﬂsvapna-gandhar-
vapura-FPataliputradi-viseso yu}yare Agamddayasamiti ed. [Bombay 1916] Fol. 247 a
10 foll.). Cf. Hemacandra, Tmasr:sa!ékapumsacamm 10,5,121.

11 “A person who denies either the soul’s activity or its liability to be affected by acts
or even the existence of souls altogether”, cf. Cunni 256,10 (on Siay 1,12,1) akiriyaval-
namkatta n’ atthi phalam tv asti. Kesim-ci phalam avi n’ atthi (emendation after Pun-
yavijaya’s edition [in the press]). _

12 See table in F.O. Schrader, Uber den Stand der indischen Philosophie, Leipzig
1902, p. 3 foll.

13 Ahava vi viddhiina milakkhu siile pinnaga-buddhti naram paejjaj{...) na ippai pani-
vahena amham. — 28 — (...) Buddhana tam kappai paranae.

14 The passage in question is also proved to be Buddhist by the occurrence, in vs. 29,
of the word ariipa-dhatu, the name of the highest plane of existence in the Buddhist
‘Weltbild .

15 Testified by Dasaveyiliya 5,1,73 bahu-atthiyam poggalam animisam va bahu-kanta-
yam and Jambuddivappannatti, Bombay 1920, 2,22 (Fol. 118a 10) macchandiyai.

16 (Esa magge ayarichim paveiye)[...] jahd va Sati-Moggallehi Buddha-vayi-karit-
ta pagasitam (!), taha navi (Fol. 82,3 foll.). Is this a reflex of the tradition that Sari-
putta elaborated the Abhidhamma? See hereon E. Lamotte, Histoire du Bouddhisme
Indien 1, Louvain 1958, p. 209.

‘Buddha‘ referring to Gotama occurs also e.g. in Haribhadra’s S' astravarttasamuccaya,
Bombay 1929, vs. 464 and 466 (here he is given the epithet mahamuni and compared
to a good physician).
17 Ed. Bombay 1935, 1 122b 6.
18 Edited by A.N. Upadhye (Bombay 1971) 3,48. According to the Editor in his in-
troductory essay ‘“‘Siddhasena and his works” (p. 36) Siddhasena belongs to the 4th or
5th century of the Vikrama-era and (p. 42) flourished earlier than Jinabhadra.
19 Nemicandra, Pavayanasar&ddham Bombay 1922, 194 (Fol. 212) vs. 732 Sakka ya
Sugaya-sisa; Hemacandra on Visesavasyakabhasya, Ahmadabad V.S. 2489, vs. 60 and
1671. I did not succeed in finding the earlier references mentioned in the Abhrdhana
rajéndrakosa (ARK}, viz Avasj:akabfhadv{trf and Thananga (vrtti) 2,1.
20 mata-pitarau hatva Buddha-sarire ca rudhiram utpadya

arhad-vadham ca krtva stiipam bhittva ca paficdite

Avici narakam yantt
(quoted in Jinadasa’s [written 677 A.D.] Cunni 259,11* on Sy 1, 12,4).

21 SeeDighanikdya 19,4 which seems to be the Buddha’s stand point as against popular
belief in body signs and dreams. The Jain attitude is similar: S@y 2,2,25 foll. the scien-
ces in question are severely condemned, yet the Angavijja, a handbook of the art of in-
terpreting signs etc., belongs to the Agamas of all sects but the Sthanakvasis.
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22 $§ilinka speaks of a sruti (1 223b 4).
23 Buddhah kila Sisyanam Ghiiyoktavan: “dvadasa-varsani durbhiksam bhavisyati; tena
deSantarani gacchara '* Te prasthitds tena pratisiddhah. “Subh:ksam idanim bhavis syati.”
"Katham’" “Adyaiviikah sattvah punyavan jatah; rar-pmdhan yat mbh:ksam bha-
vzsyatm” (Cunni 264, 3 foll.).
24 With the Buddhists perhaps Sthalavatthu, Colombo 1959, 115,14* and 22%; in
Sanskrit e.g. Dandin, DaSakumaracarita, Bomcay 1940, p. 218,3; S:mhasanadmrr
Story No. 25 in addition to the references given by N.N. Kher, ‘The twelve-year fanune
during Candragupta's reign. The Jain tradition reviewed’ in Visvesvardnand Indological
Journal, vol. 111 (1965) pp. 93-98.
25 See W. Schubring, Doctrine of the Jains, New Delhi 1962, § 26, note 6.
26 Abandhani (Punyavijaya reads avandhyani) ca karmani pannavanti (Puny.: -enti).
Evam Jataka-satany apadlsmnn (Puny.: -fanti) Buddhasya: tani $inyatve na yuj yante
(C‘u{tpy 259,10; similarly in the, V{m I 219b 9). Jacobi, in a note to his translation of
the S@1y stanza, wonders, how Silinka came to a knowledge of the number of Jatakas
accepted by the Southern Buddhists. This is possible, however, because at least in the
days of Hsian Tsang (7th cent. A.D.) the Hinayana was still flourishing in some parts
of Western India. See also A.K. Warder, Indian Buddhism, Delhi 1970, p. 291 foll.
27 As I doubt the correctness of the Sanscritization -fva, 1 would prefer the form
-satta to that in -sattva. Already Buddhaghosa offers (Saratthappakasini 11 21,3 etc.)
several explanations of which the equation with lagga, i.e. the derivation from the root
saflj-, at least seems worth consideration (rejected on not very satisfactory arguments
by P. Oltramare, La théosophie bouddhique, Paris 1923, p. 250). A great many ancient
and modern renditions, analyses and reflections from East and West are mentioned by
Har Dayal in his monograph The Bodhisattva Doctrine in Buddhist Sanskrit Literature,
London 1932 (2Delhi 1970), pp. 4-9. Still more have certainly been made in the four
decades that have passed since then.
In the earlier period — as was already remarked by E. Windisch, Mara und Buddha,
Leipzig 1895, p. 211 — no sharp distinction was made between Buddha and bodhisat-

ta, e.g. in Suttanipata 408 the Saint is called a Buddha, though he is in fact still a

bodhisatta.

I have not so far seen the interpretation *bodhi-sakta ‘fit for enlightenment’. This
satta, from the root sak- ‘to be able to, capable of, competent for’ (MW), does not oc-
cur in PED, but even if it is not attested in canonical Pali and will therefore not be in-
cluded in PTC, there is no definite proof that it did not exist (in the language of the
Urkanon or a related dialect). Semantically it might be compared to arhat. root arh-
‘verdienen, einer Sache fahig sein’ etc. (pWB); — ‘to deserve, be worthy of; be entitled
to; be able’ (MW).

28 Tasyapi himsakatvena na kascit syad ahimsakal janakatvavisesena niivam tad-vira-
tih kvacit (ed. Ahmadabad, s. 1968, Fol. 59a 13). The scholiast explains tasyapi by
mri yamanasya harinader amya-ksanasyap: kascit by ko 'pi bodhisattvadir ap: and jana-
katvivisesena by Buddhéider lubdhakédes ca anantara-ksanasydtpadakatve ‘visistatvat.
29 An early if not the earliest mention of the Tipitaka proper seems to be the Siiy Nij-
jutti 31 where it is called bhikkhu-samaya which Silinka I 12a 10 glosses with SGkya-
gama,

30 The latter tenets caused the Buddhists to be considered as Nastikas —e.g, Ramiéyana
(Bombay 1930) 2,109,34 yatha hi corah sa tatha hi Buddhas: Tathagatam Nastikam
atra viddhi! and see J, Filliozat in L. Renou et J. Filliozat, L’'Inde classique 11, Paris
1953, p. 387 — and put on a par with the Lokayatas: Jinadasa on Siiy 1,12,1 etc. Vide
also Rama on R@mayana, loc. cit.

31 Nagirjuna, Mizlamadhyamakakarika (ed. by L. de la Valiée Poussin), Bibliotheca
Buddhica IV, Petersburg 1903 (20snabriick 1970), p. 275,7; 283 note 4: Index, p.
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627 s.v. pudgalaskandhavadin. See also the same author’s Etudes et matériaux, théorie
des douze causes, Gand 1913, Chapter IX, p. 60.

32 E. Lamotte, Histoire du Bouddhisme Indien 1, Louvain 1958, p. 673 foll.; E.
Frauwal]ner Philosophie des Buddhismus, p. 87,

3 Seee.g. A.K. Warder, Indian Buddhism, p. 343 foll.

34 .ﬁkyas tu kecin na vacyam (sc. atmanam?) [Punyavijaya reads naivicyam (naiva-
nyam kecic ca nlpy ananyam)| tatha Skhandhamatrka hetu-matram atmanam icchanti
bijankuravat, a-hetukam Siin yavadikah:

hetu-pratyaya-samagri prthag-bhavesy asambhavat
tena tendbhilapya hi bhavah sarve sva-bhavatah

(edition 1950 reads -lapyo hi bhavah).
35 Vide Frauwallper, op. cit., p. 85.
36 Jinadasa and Silinka on Sﬂy 1,12,4 where the latter calls the Buddhists materialists
in disguise; Vrrti 1 221a 7 on Sﬁy 1, 12 6 Bauddhanam apy atyanta-ksanikatvena vastu-
tvabhavah prasajati; V:sesavasyakabhasya Ahmadabad V.S. 2489, vs. 1673 foll.; Hari
bhadra, Sastravarttasamucca ya, vs. 414-423; 464 foll.; Seddarsanasamuccaya,vs.7; Hema-
candra, Anyayogavyavacchedadvammsrka Bombay 1933 vs. 18 and his commentator
Mallisena in his Sy@dvadama#ijari ad locum.
37 The S&y Vreti 1 28b § calls its adherents ksanika- pahca- skandha-vadins,
38 Lavapasankmo (Stiy 1,12,4) Lokayatikah Sﬁkyada yas ca. Tesam atmdiva nasti, kutas
tar-kriya taj-janito karma- bandhah 2 (Vreeil 218b 7) and snmlarly elsewhere.
39 Thus Vrtti 1 219b 7 on Sy 1,12,5 instead of Buddha-sasana-proktah (Cunni). Two
good Say Mss. read Buddha-sasane which is possible as well
40 Cunni reads bahvi.
a1 Asrakaprakarana 15,7:

Upan yasas ca §astre ’syah krto yatnena cintyatam

visayo ’sya yam asadya hantdisa sa-phalo bhavet.
42 Ibid.,, Fol. 59b 7.1 am not sure that the couplet which is introduced by yad aha has
actually been taken from a Buddhist text, but it appears to be so in this context,
though the contents of the verse lines are neutral.
43 A few more references are: Siddhasena Divakara, Dvatrimsika 15,2 and 11. Bud-
dhism as represented in this Dy, is “undoubtedly influenced by ideas peculiar to the
Madhyamika-Yogacara school” (P.L. Vaidya, The Nyaavatara of §. .Divakara, Bombay,
1928, p. xiii); the commentaries on S&y 1,12,5 foll from which the ensuing passage
may be quoted: (...) nih-svabh@van bhavanuktva pascaj jati-smaranani jatakani ratnd
Srayam (so Punyavijaya; ‘the ed.. Ratlam 1950, reads n;ranvayasrayam) nirvanam ca pra-
tipadyante. Evam te sammisri-bhava-vadinah muh ya-darsan@ndhakarah ;atakena:tasyam
(ed. 1950, }atakan etasyam) giri grhitah: yadi sinyam, katham jatakani? katham smara-
nam? katham Stinyata? Kim ca

yadi siinyas tava pakso, mat-paksa-nivarakah (ed. 1950, -nivararam)katham bhavati?

atha manyase na siinyas tathapi mat-paksa evasau?
(Cunni 260, 2 foll).

And further e.g. Hanbhadra, .’Sﬁstmvﬁrttﬁsamuccaya, Vs. 467 foll.; Hemacandra, Anya-
yogavyavacchedady. 17.

44 After the Nigirjuna quotation: evam ayam vandhyo lokah; vandhyo nama siinyah.
Athava vandhyivad a-prasavatvad vandhyo, Lok@yatanam hi na mrtah punar atpudayate.
Etavan esa paramatma. Ta evam darsanam bhavayanti: galdgatyam api kurvana nodvi-
jante mataram bhaginim va gatva nanutapyante: yesam bandhabhava evg te katham pa-
pebhyo mrvartsyante? Nivrtti-miilam va dharmam deksyante? Evam Sakya apt evam
vandhyah (Cunni 261,12 foll. on Say 1,12,7).
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45 Ete 'pi Kalpitdvidyavadibhis Tattvintavadibhih paramdrthengjinadaya evésyante:
bhrinti-matram asad avidyéti vacanat (Lalitavistara, ed. Bhanuvijaya, Ahmadabad
1963, p. 223). Municandra (dled A.D. 1122) explains this as follows:

Tartvamavad:bhtr iti tattvantam tattva-nistha-riipam nir-akdram svaccha samveda-
nam eva vastutays vaditum Silam yesam, te ‘tatha taih. Ete ca Sugam-asya-camrtha-
prasthana-varttino “Madh yamtka"m sambhavyate.

46 Both are mentioned e.g. in the commentary on Haribhadra's Anekantavyavastha-

prakarana, Bhavnagar s. 1999, Fol 51b 11,552 9. ,
47 Harbhadra argued with the Vijfianavada in his Sastravarttasamuccya, vs.375-413;

Hemacandra, Anyayogav., vs. 16.

48 (Sarvajfiata-nisedhaka-mata-nirasah-) ete ca kaiscid ista-tattva-darsana-vadibhir
Bauddha-bhedair anyatra pratihata-vara-jiiana-darsana-dhara evésyante “tattvam istam tu
pasyatu” iti vacanat (Haribhadra, Lalitavistara, p. 210, 2 foll.). The quotation fmm
which the name ista® originates is the b-pada of Dharmakirti’s Pramanavarttika, sloka
34 the a-pada running diiram pasyatu va ma va usually cited in Jain texts with sarvam
instead of diiram (see the note in my Siiyagada edition at 1,1,4,7). The term, therefore,
denotes Dharmakirti and his followers.,
49 (Sarvajivasamanavadi-Bauddhamatam) ete ca sarva-sattvaivam-bhava-vadibhir Baud-
dha-viSesaih samanya-guratvena, na pradhanatayangi kriyante “nastiha kascid abhgja-
nah sattvah} iti vacanat (Haribhadra, Lalitavistara, p. 86,2 foll.). According to Muni-
candra’s commentary the Vaibhasikas (Sarvastivadins) are meant,
SO See e.g. Jinaddsa 39,7 on Sy 1,1,1,15.
51 Kapadia’s assumption, in his ed. of Haribhadra’s Anek@ntajayapataka 11, Baroda
1947, p. 274, that Municandra’s ayama (ibidem I, Baroda 1940, p. 51, line 28, ayama-
mate Bauddha-mate) is an equivalent of Bauddha is probably based on a corruption of
the text.
52 Pavayanasarbddhara-tfka dvara 116 (according to the A bhidhanarajéndrakosa; the
text itself was not at my dlspoml)
53 Cunni 256,11 on Siay 1,12,1.
54 V:sesavas‘yakablwsya Vs. 1041 with Hemacandra’s comm.; A yarariga Cunni 252,14;
Cunni (Agra 1960) IV 134,26 on Nistha-sutta 16.36 je bhtkkhu anna- mthz'hzm va gara-
tth:htm va saddhim bhun]al. Jinadasa’s gloss hereon runs:anna-utthiya Taccan(n)
iyadi bambkana (!), khattiya garattha.
35 Pinda N(ijjutti} 445; Cunni 251,7 on Ayar 1,7,1,3.
56 Siidnka I 98b 3 on Say 1,3,4,13:id.1262a 5 foll., Il 154a 10 etc.
57 Cunni 257,5 on Sy 1, 12 1; Vrtei1 33a 8 on Ayar 1,1,2,2 et passim,
S8 Avaciiri (Gopipur, Surat 1958) 60a 4 on PindaN 314.
59 Hemacandra, Introduction to Visesavasyakabhasya 1671.
60 Avactiri 29a 13 on PindaN 143; Hemacandra on Visesav. 1674.
61 N:ggamha-Sakka-tavasa-gem ya-A;wa pancaha samana

This line is often quoted, e.g. in the Avacfiri 29b 3 on PindaN 143 and by Haribha-

dra on Nandi 87 (Prakrit Text Society ed., Ahmedabad 1966, p. 75,11), and plagiarized
by Nemicandra, Pavayanasaroddhara, Bombay 1922-26, 1 94 Fol. 212 vs. 731. Cf. also
Vreti 1 285b 4 on Ayar 1,9,4,11 where parivrat takes the place of geruya (for which
sect see note 71).

62 Edited by W. Schubring, Hamburg 1969, Ch. 38 between vs. 1 and 2, and in the co-
lophon. These two couplets apparently deride the Buddhists, whereas the rest of the
chapter is of an edifying, unpolemic character.

63 Also in Buddhist Sanskrit texts various forms of the name are found, vide Edgerton,
Buddhist Hybrid Sanskrit Dictionary, s.v. Sariputra.

64 ‘Having enjoyed a pleasant dinner, and a pleasant seat and bed, a muni in a pleasant
house meditates on pleasant things’ (Jacobi in a note on Sy 1,3,4,6 where he quotes
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-Sllanka s Vrtti 1 97a 3). The §loka is also cited by Hemacandra on Visesav 1041. Cf.
Silanka I 97a 4 foll. and 256b 2 foll. on Sty 1,14,21, also Abhayadeva Fol. 426a 13 on

Thananga (Bombay 1918) 8,3,607 and Devendra on Uttarajjhaya 3,8 (see Charpentier’s
ed., p. 292):

mrdvl sayya pratar utthaya peya,
madhye bhaktam panakam caparahne
draksa- khandam Sarkara cardha-ratre,
moksas cante Sa kya-putrena drstah

In Hemacandra’s own commentary on Yogaﬁst‘ra 4,102 vs. 10 according to K.K.
Handiqui, Yasastilaka and Indian Culture, Sholapur 1949, p. 373, note § (the Vrtii,
Bhavnagar 1926, was not at my disposal) these lines are preceded by a couplet in which
the lack of ascetic severity on the part of the Buddhist monks is condemned by the
rhetorical question, how can one speak of fapas with regard to them, because they do
three things a sadhu is not allowed to (but the former two of which bhiksus may not
do either), viz. to eat at night, to ask for food and to make no difference between pure
and impure food (the latter is only partly true, fermented drinks and meat of animals
especially killed for a monk or whose slaughtering he has seen or heard being prohib-
ited). The text runs:

divase ca ragjanyam ca mukham a@prcchya bhaksatam
bhaksyabhaksyavivekanam Saugatanam kutas tapah?

65 Dasaveyaliya-vrtii, Bombay 1918, Fol. 54b;see E. Leumann, ZDMG 46 (1893)603.
The story does of course not occur in the Niryukti, as Winternitz, Geschichte der indi-
schen Literatur 11, p. 319, writes.

66 Vrtti 198b 3 on Sty 1,3,4,13. See also my note on Siay 2,1,18.

67 An-agara mo tti ege pavayamana, Ayar 1,1,2,2.

68 Evam ete (!) 'pi Sa kyadayo n-agara-vadam udvahanti na can-agara-gunesu manag
api pravarttante na ca grhastha-caryam manag apy atilanghayanti ( Vrtni 1 33a 11 on the
above A yar passage).

69 Yadva mundah santo ye kutumbinah Sauddhodamyas te kim kathayeyuh (dham-
ma-kaha is spoken of)? — Avaciiri 60a 4 on PindaN 314.

70 T ean-adhitécara- -gocard bh:ksa-caryasnana-sveda mala-parisaha-tarjjitah sukha-viha-
ribhih Sa kyadibhir atmasat parinamitah{Vreti 1241a 5 foll. on Ayaranga 1,7,1,3). For
laxity in the Svetimbara ganas see H. v, Glasenapp,Der Jainismus, Berlin 1925, p. 341.
71 Jain Hybrid Sanskrit for Sa. gairika becayse of Prakrit geruya. The oldest occur-
rence of these parivrgjakas 1 found is in the Cunni 317,14 on Siy 2,1,16. They wore
ochre robes and carried a triple staff (Pavayanasaroddhara 1 94 stanza 732 quoted by
A.L. Basham, History and Doctrine of the Ajivikas, London 1951, p. 181; similarly the
Avaciiri on PindaN 445).

72 In contrast to Buddhist monks their Jain counterparts may not enter the houses of
those who provide them with food.



C.CAILLAT

PALI ibbha, VEDIC ibhya-*

Doubts and conflicting views have for a long time been expressed about the
meanings of the Ved. derivative ibhya- and of the noun i/bha- from which it
is derived. It is therefore not surprising that the translation of the P/MIA
counterpart ibbha has sometimes been debated.!

The main views are summarized in CPD I1 7, p. 307, s.v., but the redac-
tors of this article seem to have felt somewhat uneasy when considering the
contradictory shades of meaning of the word. For while ibbha has been
glossed gahapatika by Buddhaghosa? and other commentators, and appears,
in various instances, to imply an honourable status, it is evidently dispar-
aging in one, at least, of its oldest P occurrences, viz. in the famous stock-
phrase used by brahmans when, abusing the samanas Sakyaputtiyas, they
call them “mundaka samanaka ibbha kinha bandhu-padipacca”.® Miss
Homer translates: “little shaveling recluses, menials, black, offscourings of
our Kinsman’s heels”*. This translation, similar to T.W. Rhys Davids’ first
renderings, is congruent with the context, and will certainly be generally ac-
cepted. But it may be appropriate to reconsider the matter for a moment, as
stimulating opinions have been recently developed by D.D. Kosambi® and by
K.R. Norman®, both of them relating ibhya-, ibbha to ibha, ‘elephant’. On
the other hand, the conclusions reached by L. Renou in J4s. 231 (1939)7
deserve to be kept in mind. L. Renou’s aim, in fact, was to consider “the
Vedic elements in the vocabulary of classical Sanskrit”> — MIA providing
only subsidiary arguments to his demonstration®. He states how, in Ved.,
ibha- is nothing but “entourage (du prince), cour”; thus t?)_hya- means “‘rich”,
(in servants), ‘‘rich”, and on the other hand, it serves (in §Br) as a collective
designation for the “group of servants”, “train”.

I would suggest that both these old meanings'® are preserved in P, even
though the collective sense was perhaps already archaic at this stage, and
though, in later MIA, only ibbha “rich” has survived (hence the synonyms
given by commentators and lexicographers, gahapati, addha, vaniya).'' The
semantic derivation would thus have run parallel in OIA and MIA.

The P evidence has been conveniently collected by K.R. Norman and in
CPD, Therefrom it will appear that, as far as P (and MIA) is concerned, no
*bha “vassal” is attested, but solely ibha “elephant™! 2. As for P ibbha, it is
used as simplex or in compounds. Though the P compounds (leaving aside
ibbha-vada, infra, n. 39) are found in texts which are comparatively younger,
it will be convenient to deal with them first.

L. Cousins et al. (eds.), Buddhist Studies in Honour of 1.B. Horner. 41-49,
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Whether in ibbha-kula (Th-a)'> or in brihman’ibbha (Ja, §lokas)! 4, ib-
bha seems to refer to wealthy and respectable householders. In Ja VI 223 22*
they are seen, with the brahmanas, assembled around philosophers and holy
men in order to listen to their discourses. It seems that the king shows regard
to them (ib. 223,22*-23%?); their esteem is valued (228,8*).!$

This is more or less congruent with Asoka’s use in Rock Edict V. Here,
the sovereign recalls how he has instituted superintendants of the Law, for
the spiritual benefit of all those towards whom he feels responsible, i.e., all
the sects, certain inhabitants of foreign kingdoms, and the members of his
own Empire, among them babhanibhiyesu (Dhauli ...).! 6

To be sure, in the above texts, the meaning of ibbha remains somewhat
elusive. Nevertheless, it appears that the group formed by the i. and the brah-
manas is independent, distinct from the king’s immediate retinue. No at-
tack is directed against them: on the contrary, they seem to be respected.
Thus, it is reasonable to render P ibbha, like Skt. ibhya-, by “wealthy, rich
man’’,

From P (brahman’)ibbha, it is probably not very far to AMg. (- )ibbha(-).
The word is used in Uvavaiya-sutta’’, in circumstances similar to those
which are depicted in Ja VI 223 (supra). The presence of ibbhas is reported
in the crowds that assembly around holy men: either among those who will
follow the sovereign to the place of samosarana (Uvav 38; 48), or, also,
among those who have gone forth, and escort Mahavira (23).!® Leumann
translates “reich’!®. In fact, no very special meaning is required by the con-
text. Nevertheless, it isnoteworthy that, in the enumerations where it recurs,
ibbha is always preceded or followed by setthi [sitthi*®. As, moreover, the
stereotyped lists (liable to be amplified) which include ibbha setthi mention
numerous state officers, it is not improbable that both these terms denote,
not only “multimillionaire” traders, but important men, merchants and
bankers, with an official function and a prominent social position.

But let us return to P. As simplex, P ibbha is always plural. It occurs in two
successive tristubhs of the Bhuridatta-jataka, at the end of a violent charge
against the brahmanical sacrifice?!. This pamphlet expands into general
considerations, sometimes only loosely connected with the initial topic. In
particular, the five last stanzas are directed also against other forms of op-
pressions and oppressors. These are stated to pursue the same aims as the
brahmans, though under different pretexts and disguises. The stanzas suc-
cessively mention: (st. 180) the “king’, with his council, raja ... parisajjo;
(181-2) the “khattiyas’ counsels” and the “three vedas”, khattiya-manta ca
tayo ca veda; further (183) ibbha, along with the congregations of those who
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make a living out of the three vedas, tevijja-samgha; and, (184) again the
ibbha*?.
K.R. Norman writes that ‘‘the context here makes it clear that we are to

take the word in the sense of ‘wealthy man’ ... or better still ‘merchant’ 23,
But, although these stanzas state that ibhhas act in pursuit of money and
wealth (dhana-dhafifia-hetu)*?, and that “all the four” (vannas) feel the same
about acquisitions and fame?>, there is no detail, in stanzas 183ff, which
appears to be really typical of ‘rich’ men or merchants.2® On the contrary, it
could be argued that these two last tristubhs only amplify what has already
been said in the previous verses. Attacks had been directed against warriors
and rulers, against king and princely policy: they are accused of deluding
and robbing the people, just as the tevijja-brahmans do (Ja VI 214,5*6* =
0%*.10%); left to themselves, the subjects {paja) would be happy (4%). It is
now added, in altogether vague terms, that, moved by their greed*?, ibbhas
and tevijja-samghas alike *“execute (their) deeds far and wide on the wide-
earth”?7. In stanzas 180-181-182, rulers had been termed raj@ and khattiya:
would it not very well suit the context if we take ibbha, in st. 183-184, as a
designation of the sovereign’s ‘escort of vassals’ — bands of chieftains and
armed men who were their necessary allies in their plundering raids?

In five suttas of the D, M, S, ibbha occurs in the stereotyped insult mundaka
samanaka ibbha kinha bandhupadidpacca. In four cases, it is (or might have
been) addressed by brahmanas to the Buddha or to “samanas Sakyaput-
tiyas”® whose (spiritual) lineage they scom, whose life they criticize, while
they extol the brahmana vanna. In one M sutta, on the other hand, the same
formula is used, at the instigation of Dusi Mara, by deluded brahmana-gaha-
patikas®®, who abuse the bhikkhus though these are “of good moral con-
duct’. This passage of M includes suggestive comparisons, which will be
examined later.

Let us first consider the other occurrences of this insult. It recurs several
times in the Ambattha-sutta of D3°, where it is refuted at length by the
Buddha, and where it is “clear that in the abusive phrase the operative word
is ibbha’3!. Can a clue to the original meaning of the word be found in
these pages? Is some hint given by the specific facts or traditions which are
reported or alluded to in the course of the discussion? What are they?

It will be remembered that the young ‘brahmana’ Ambattha has been
rude to the Buddha, and boasts of being so towards all ““these little shaveling
recluses ...””, the Sakiyaputtiyas. Questioned, he gives three reasons for his
attitude. First, “fierce, rough, rash, violent is the Sakya breed”>?: they do
not pay due honour and respect to the brahmanas. Second, when Ambattha
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visited them in Kapilavatthu, the Sakyas and Sakya-kumaras did not behave
properly towards him, a ‘brahmana’>?. Third, of the four existing ‘classes’
(vanna), three, khattiya ca vessa ca sudda ca “are, verily, but attendants of
the Brahmans™3*, whom they should respect; but this rule is impudently im-
fringed by these mundaka s.i, k. b.”. The Buddha, to begin with, tries to
soothe Ambattha, reminding him that the Sakyas, in their own home, are
free to behave as they will>®. Then, seeing that Ambattha will not be paci-
fied, the Buddha decides to confuse him. He shows that the two other ar-
guments developed by this so-called ‘brahmana’ are erroneous. Thus, he
demonstrates, that the khattiya, not the brahmana, *is the best among this
folk who put their trust in lineage”>®. Further, he investigates Ambattha’s
and the Sakyas’ lineage. Pressed by the Buddha’s questions, Ambattha is
forced to admit that the Sakyas are of true royal descent, though they have
been obliged by circumstances to lead a marginal (sometimes violently criti-
cized) life3?. That these princes, who had settled in a Saka-grove, are brave
and strong {Sakya), is an udana proclaimed by their own father, the famous
king Okkaka (D I 92,26-93,2). As for Ambattha, who is of the Kanhayana-
gotta, his eponymous ancestor is Kanha, the ‘Black’ one, the descendant of
one of Okkaka’s dasis (93,4-14)33. Consequently, Ambattha, ... ayyaputta
Sakya bhavanti, dasiputto tvam asi Sakyanam (92,13 = 93,16), “the Sakyas
are descended from lords, you are descended from a slave-girl of the Sakyas.”
Thus, the terms of the insult addressed by Ambattha to the Sakyas are to be
reversed; not they, but he is black; and he is of mean origin, and could, to a
certain extent, have been considered as a member of the Sakyas’ household,
or even property. Just as the proper name Kanha is a counterpart to the
scomful kinka/kanha of the insult, dasiputta answers the abusing ibbha>°.
In any case, wealth has nowhere been considered in the present development.
The emphasis lies first and foremost with birth and social standing*?, further
— and consequently — with the character and conduct.

In this connexion, the Agafnna-sutta of D*', in which the above formula
is used, gives another interesting piece of information. It remarks that the
Sakyas are known to behave, in the event, in the right and polite way. They
do so towards Pasenadi Kosala, whose inferiors they are (Sakya ... ranno Pa-
senadi-Kosalassa anuyutta bhavanti, D 111 83,25-27): they obey and serve
him, salute him respectfully, pay him due homage®?. Thus, though they are
of free, noble lineage, yet the Sakyas have a suzerain: they are inferiors, and,
to some extent, dependants. Their position is ambiguous®?.

No important relevant item is contained in the Canki-** or in the Lohic-
aa-sutta®s.

The Maratajjaniya-sutta (M 1 332-338), it will be remembered, introduced
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picturesque similes, three of which are particularly suggestive. Pressed by
Dusi Mara, the brahmanagahapatikas rebuke the virtuous monks (334,131f).
They compare the bhikkhus, “when meditating™ (jhayino/, to “an owl (ulu-
ka) on the branch of a tree when tracking {magayamana) a mouse”, to “a
jackal (khottu) on the bank of a river when tracking (m.) fishes”, to “a cat
(bilara) on the edge of a refuse heap when tracking (m.) a mouse”?®.
Through these similes, Buddhist monks are compared with predatory ani-
mals of ill-omen, hunting and tracking the prey upon which they will pounce.

To sum up: while the bhikkhus or samanas Sakyaputtiyas are shown con-
centrating, as if gathering themselves like wild animals ready to attack their
prey, the Sakyas and Sakya-kumaras are said to be noisy, turbulent and
violent ayyaputtas of royal birth, and to behave like true feudatories of Pa-
senadi Kosala®”. These details, disseminated as they are across the various
suttas where the ibbha-formula is used, are all consistent and convergent. If
P ibbha ever had a precise specific meaning in the old language of the suttas,
it cannot, in the above phrase, have been “wealthy”, nor “parvenu”*2®. On
the contrary, ‘“vassals’, and, with a pejorative shade, “varlets”, “menials”
(pl.), would suit all the sutta- contexts; what is more, this appellation appears

to refer to actual facts.

Thus, both significations of Ved. ibhya- would have survived in P: on the
one hand, ““train of attendants”, troop of vassals (perhaps inJa VI 214,13 %;
17*), a collective designation which was liable to take a disparaging value (in
the above insult), and soon became obsolete; on the other hand, “rich, weal-
thy”, etc., a meaning which is attested elsewhere in MIA, just as ibhya-,
“rich”, is found in classical Skt. The evolution would, therefore, have been
parallel in Old and in Middle Indo-Aryan. Moreover, if both these meanings
did exist in P, ibbha is one more example of the connexions which have
been shown to exist between Vedic and early Pali vocabulary and sylistics®?.

Sevres

NOTES

* Abbreviations as in A Cn'tical Pali Dictionary, Copenhagen, 1924-, Moreover, P (=
Pali), Pkt. (= Prakrt), MIA (= Middle Indo-Aryan).

1 Cf., “wealthy”, Childers, s.v. ibbho: “‘menial; a retainer’’, PED, s.v.; “‘a menial”, PTC,
s.v, It is noteworthy that, when inflected, the word is always plural
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2 For references, v. CPD.

3 References in CPD, s.v. ibbha — (kinha: v.l. and, occasionally E®, kanha).

4 M Il Transl, London 1957, p. 365; cf. ibid 1, 1954, p. 397 8. Cf. T.W. Rhys Davids,
D 1Trsl, London, 18991 p. 112 “menial black fellows”; id. and C.A.F. Rhys Davids,
[II Trsl, 19211, p. 78: “vulgar rich ... menials”; E. Frola, Canone Buddhista, Discorsi

lunghi, Torino 1967 p. 104-5: “serw ; P. 701 “solitari” (?); F.L. Woodward, S 1V
Trsl, London 1956, p. 73: “menials”. Compare further R.O. Franke, D&hamkaya

in Auswahl tibersetzt, Gottingen-Leipzig, 1913, p. 90: “protzigen Bauern (?)”, and v.

n.6 (referring to Chalmers, JRAS 1894, p. 343 ‘naught but man of substance’): “wort-
lich ‘reich’ wie Skr. ibhya.... Hindeutung auf das Sakya-Geschlecht ...”. L. Renou, Ca-
non bouddhique pali, Panis 1949, p. 81ff (transl. of A mbartha-sutta): “enrichis”.

3 In ‘Combined Methods in Indology’, 71J 6 (1963) 1834,

6 In ‘Middle Indo-Aryan Studies VI’, Journal of the Oriental Institute Baroda 16
(1966) 113-9: 1, Pa. ibbha- an Ajivika’, 113-7.

7 In ‘Les éléments védiques dans le vocabulaire du sanskrit classique’, J4s. 231 (1939)
337-8, §16.

8 He accepts Bihler’s surmise i. = ‘“vaisya’’; hence “bas, vulgaire™ (apparently without
personal investigation). But cf. infra n. 18, 20 and 40 !,

9 Cf. id., Eftudes) V{édiques et) P(‘mneennes) Paris. For ibha-, EVP 8, 1961, p. 30
and 88 (RV 9,57,3) Soma hymn, ibho rdja), “Roi suzerain™; 17, 1969, p. 33 RV
1,84,17, Indra hymn), “semteur(s)“ further, 13, 1964, p. 7 and 95 (RV 4,4,1 Agni
-hymn) “escorte”. For ibhya-, 12, 1964, p. 13 and 86 (RV 1,65,7-8, Agni hymn),
“vassaux’ (both EVP 12 and 13 quoting Kosambi, ‘tribal savages’, loc. dt., without
comment). Cf. K.F. Geldner, Der Rig-Veda. Aus dem Sanskrit ins Deutsche ﬁbersetzt,
Cambridge, Mass. 1951, and l'us notesad RV 1,65,7-8;9 57 3.

Moreover, cf. PW, s.v. {bhya-; Mayrhofer, Erym S.V. :bhahl and s.v. :bhyah ‘“woh!
zu {bhah1™ (ubi alia).

10 The disparaging value resulting from a secondary derivation from *‘vassals’’, n. 43.
11 P references in CPD; also ibbha ti gahapatika, Ja V1 217, 12, cf. 229,18 . — With
Abh, 7254, addho tathé@ dhani, compare the Pkt. and ‘desi’ synonyms according to
Paialacchinamamala 101 addha ibbhd dhanino and De§inamamala 1,79, ibbho vanie,
both quoted by K.R. Norman, loc. cit., 114. Hemacandra adduces the following exam-
ple: ibbhanam irinam ... harisam samuvvaha: “to the i, gold bnngs joy".

12 Hence, ibbha defined as the possessor of a fortune “the size of an elephant”, colos-
sal, hasti-pramana-dravina-rasipatau, Abhidh-raj 2, 625 b,

13 Qccasional v.l. iddha-, ¢f. CPD. Evidently well-to-do family (in which theras are
said to be rebom, in consequence of their merntorious deeds).

14 “Brahmans and wealthy men”, Cowell and Rouse; “die Brahmanen und die Reichen”,
?;ntoit. CPD compares brahmana-gahapatika (but v. infra, n. 40).

V.n. 16.

16 An often discussed passage (cf. CI/, I, p. 33 and n. 6, ubi alia); “tres obscur” (Jules
Bloch, Les inscriptions d'Asoka, Paris 1950, p. 104, n. 10). Recently, D.D. Kosambi, loc.
cit.; K.R. Norman, loc, cit.

Considering the fact that *“‘all the sects’ are explicitly mentioned at the beginning of
the enumeration, safv)va-pasamdesu viyapata (Dhauli, etc.), it seems improbable that
{-)ibhiya refers to one particular religious group, whether ajivikas or others.

It has been noted that there is a parallelism between Asoka’s expression and Ja V1
229,11* brahman'ibbhesu vyavato (said by a raja who is drawing attention to the fact
that he has been a righteous king, taking good care of all. On the contrary, 230,17*).

In the preceding Slokas, a man recalls one of his former happy births, when he was
the so-called Bhava-setthi, and was honoured (sammato) by the br.-L (228,7*-8%).

17 Cf. Ernst Leumann (ed.), Das Aupapatika Sitra ..., Leipzig 1883,
18 Bahave Ugga b. Ugga-putta ... rainna khattiya mahana bhada joha pasattharo ... .
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anne ya bahave rd Tsara-talavara-kodumbiya-madambiya-ibbha-setthi-senavai-satthavaha-
ppabhitayo, many Uggas ..., princes, ksatriyas, brahmanas .... , and many others, kings,
heads of town, of family, of port, i., s., generals, merchants ... , Uvav § 38 (p. 49,32);
anega-ganana yaga-dandana yaga-ra isara-talavara-madambiya-kodumbiya-ibbha-setthi-se-
nava-satthavaha-, ib., §48 (p. 55,11); bahave samana ... bhada joha senavai pasattharo
sittht ibbha anne ya bahave evam-adino uttama-jat-kula-riiva- ... -jutta, ...warriors, fight-
ers, generals, advisers, s., £, and many such others, of good birth, family,appearance, ...,
ib. §23 (p. 34,18).
19 Das Aupapatika Siitra ..., Glossar, s.v.
20 Cp. Jinacariya §61 (ed. by H. Jacobi, The Kalpasiitra of Bhadra-bdhu ... , Leipzig
1879, p. 50,24), where, in the list of all those who are surrounding the Kking, the sitthi-
sendvai-satthav@ha are preceded by the -nigama-, “vanij”.
21 Ja VI 206fT,
22 “Householder(s)”, CowellRouse; ‘“‘die Reichen ... diese reichen Leute”, Dutoit.
23 Loc cit., p. 114,
24 Jg VI 214,13%, st. 183; cp. 18%, infra, n.27;and 212,7*-10* (of brahmans).
25 labho alabho ayaso yaso ca
sabbe te sabbes? catunna dhamma,
ibid, 214,11*%-12%, st. 182 (catunnam pi vannanam, ibid. 217,10).
26 In fact, it seems that more or less the same idea is developed, with the same words
or the same formula, in st. 181-184.
As elsewhere, the ct. understands ibbha i gahapatika, 217, 12!
27 kammani karenti puthii pathavya,
Ja VI 214,14* = 19* (said of the ibbhas) = 16* (of the tevijja-samghas). Cp. 214,1*:
rdja pathavim vijitva,
“the king, having conquered the earth ...”
Further, the ibbhas are said to be “‘always eager, addicted to passions’:
niccossuka kama-gunesu yutta, ibid. 18*.
Cp. RV 4,4,1 (Agni hymn):
kmusva pgah prasr {im na prthvrm
yahi rajevamavan ibhena ...
“Fais de ta masse comme un vaste filet! Marche comme un roi fougueux avec ton escor-
te’” (translation L. Renou, EVP 13).
28 Cf. D 1II 84,16-17, where the Buddha invites Vasettha (and Bharadvaja), if asked
who they are, to state that they are ‘‘samana Sakyaputtiya’.
The spiritual lineage has its share of the contempt expressed (by Ambattha) against
the clan of the Sakyas and Sakya-kumaras (cf. n. 4).
29 This is an exceptional circumstance; but the (brghmana-)gahapatikas are deluded,
30 D187-110,
31 As pointed out by K.R. Norman, loc. cit., 114,
32 “Canda bho Gotama Sakya-jati, pharusa bho G. S., lahusa ... , rabhasa ..."”’, D 1 90,
27-91,1.
33 Ibid. 91,10-24.
34 “Imesamhi... catunnam vanndnam tayo vanna ... brahamanass’ eva paricaraka sam-
pajjanti, ... » !bld 91,29-32 (translatlon T.W. Rhys Davnds, D I Transl.)
35 D1 91 25-28
36 “Khattiyo settho jane tasmim ye gotta-patisarino”, D 1 99,8* = 14* = Il 97,24*
(transl. T.W. Rhys Davids). Thus, in any case, Ambattha will be a subordinate.
37 “Te jati-sambheda-bhaya sakdhi bhaginthi saddhlm samvisam kappentfti”, “Through
fear of injuring the purity of their line, they intermarried with their sisters”, D 1 92, 27-
29 (transl. T.W. Rhys Davids); cf. DPPN I1, p. 971, n. 10, ubi alia.
38 He nevertheless became a great and powerful isi, as Buddha explains later on, D |
95, 34-97,3: “ularo so Kanho ist ahosi”, 96,5 = 91,3,
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39 Cf. the parallelism: atibalham kho ayam Ambattho manavo Sakkesu ibbha-videna
nimmadeti [cf, E€ v.L; Sv E€C¢), D1 92,6-8 | atibalham kho ime manavaka Ambattham
manavam dasiputta-vadena nimmadenti, ibid. 95, 34. 96,2: Ambattha (/ the young brah-
mans) excessively want to humble the Sakyas (/Ambattha) by calling them (/him)
ibbha (/ dasiputta).

40 Hence, perhaps, the gloss gahapatika — a not very satisfactory one, considering
that, in M I 334,16ff, the abusing phrase is spoken by bradhmana-gahapatikas.

it has sometimes been assumed that ibbha perhaps denotes the members of one of
the four vannas (cf., among others, CPD, s.v.: “perh, (almost) the same as vessa™’). That
this is not the case has been rightly emphasized by K.R. Norman (loc. cit., 114), refer-
ring to the well-known vanna list, quoted precisely in the Ambattha-sutta: “cattaro
me ... vanna, khattiya brahmana vessi sudda”, D1 91,29-30 (= D 11l 82,6-7, in the
Aggannu-sutta, infra). However, there has been an old tendency to connect ibbha with
social distinctions (lato sensu), For, in the Aggafifa-sutta (where the above vanna list is
quoted), the brahmanas are reported to abuse Vasettha (and Bharadvaja) because they
have left their oﬁginal superior (sertha) bright (sukka) brahman vanna, and have joined

a “low” (hina) one, viz. the m. s. i, k. b. {*‘tumhe settham vannam hmra hinam attha
vannam ajjhiipagatd, yadidam mundake ... , D 111 81,15-17 = 18-20).

Bound by Buddhaghosa’s gloss (i = gahapankc} the Dighaatthakatha-fiki, for its
part, underlines that the ibbhasare linked by the house link and thus are “low”, further
(infra), that they are subordinate to brahmans; it therefore equates ibbhas and suddas
(ibbhe ti sudde, te pana ghara-bandhanena baddha nihinatard ti aha gahapatike, 111 47,
ad Sy 862,8;cf. I 388,15).

This comparison is found once in the parallel which is drawn between the condition
of the ibbha, the elephant-mount, who “‘is under the control of others, not of himself™’,
and that of the ibbhas, who, ‘“‘obeying the brahmanas”, being *“‘suddas”, "are under the
control of others, not of themselves’’ (yatha ibho hatthi-vahana-bhiito parassa vasena
vattati, na attano, evam ete pi brahmangnam sussiisaki sudda parassa vasena vattanti,
na attano ... , 388, ad Sv 1 254,23).

Is the identification of ibbha with sudda suggested by the presence, in the formula,
of kinha bandhupdddpacca, this being understood as an allusion to the §Gdras’ birth
from Brahm3a’s foot (for instance in the famous RV 10, 90,12)? Buddhaghosa had
quoted another theory, which regards the suddas as born from Brahma’s knee: the
samanas stem “from the back of his foot” (brahmana Brahmuno mukhato nikkhanta,
khattiya urato, vessa nabhito, sudda januto, samana pitthi-padato’ ti, Sv' 1 254, 28-30).

In any case, the qualification bandhupadapacca is implicitly refuted in D 11I 81,23ff
where Buddha ridicules the brahmans’ pretension to be born from Brahma’s mouth,
whereas their birth is conspicuously the same as that of other humans.

41 D III 80-98.

42 Kgronti ... Sakya raffe Pasenadimhi Kosale nipaccakaram abhivadanam paccuttha-
nam aﬂ;ab-kammm samilci-kammam, ibid. 27-29=29-31,

43" From “vassal” stricto sensu to “dependant®, with various scornful implications, the

transition is easy. That this status was sometimes resented seems to result from Sn 422

(Pj); also DPPN 11 971-2.

Ambattha and his ancestor Kanha also have an ambiguous position (cf. n. 38). More-
over, there are evidently various puns on kinha, kanha, “‘black™ morally, physically...
44 M11164-177.

The brahmana Canki of Opasada praises the Buddha Gotama’s noble, pure, rich ...
khattiya family (166-167), and the Buddha’s perfections. In the conclusion of the sutta,
it appears that not only had Buddha’s samana-hood been criticized by foreign brah-
mans, but also that his (and the bhikkhus’) higher knowledge had been doubted by
Bharadvaja: “‘ke ca mundaka s. i. k. b., ke ca dhammassa ahfataro™ (171,7-9). But the
Buddha’s superiority is recognized and proclaimed (9-13).
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45 S IV 116-121. Brahmanical students revile the m. s. . k. b. — who are honoured by
humble folk (bharatakanam sakkata...), 117,6-8.

46 |.B. Homer’s translation. ‘Tme pana m. s. i. k. b.: jh@yino sma jhayino sma ti pat-
takhandha adhomukha madhuraka-jata jhayanti ... Seyyatha pi nama uliiko rukkha-
sakhayam miisikam magayamano jhayati ... evam ev’ ime m. s. i. k. b. ... Seyyatha pi
nima kotthu nadi-ttre macche magayamano jhayati ... evam ev’' ime mundaka — pe —
... Seyvatha pi nama bildro sandhi-samala-sankatire miisikam magayamano jhayati..., M 1
334,15-29. They are further compared to *‘an ass at the edge of a refuseheap, its burden
removed”, ibid,, 29-33. Seyyatha pi nama gadrabho vaha-cchinno sandhi-samala-sarnka-
fire jhayati ... evam ev’ime ... . But the parallelism, so striking in the first three similes,
is lacking here (is it a later addition?).

47 Mutatis mutandis, the Sakyas and Sakyaputtiyas, as depicted by their detractors in
the above suttas, bear some resemblance to the impetuous, noisy, plundering, Vedic,
chieftains and bands of warriors. Vedic fbha-, {bhya- are associated with rgjan-, the
sovereign king to whom Agni or Soma are compared:' with his “‘escort” (fbhena), the
king is impetuous, irresistible (RV 4,4,1), the ibho raja are similar to the hawk (ibid.,
9,57,3), the king devours the ibhyas themselves (ibid., 1,65,7-8).Cf. n. 27

48 Cf. n. 4. Moreover, this would suppose two successive semantic derivations, the
second one attested in earlier P only (“rich (in attendants)’’ —“rich”—‘“parvenu’).

49 Sylvain Lévi, La doctrine du sacrifice dans les Brahmanas, Paris 1898, Introd., p. 11;
Erich Frauwallner, The Earliest Vinaya and the Beginnings of Buddhist Literature,
Roma 1956, p. 64ff; Armand Minard, Trois énigmes sur les cent chemins, Paris 1956,
§ §41a, 453 a (quoting L. Renou and D.S. Ruegg, on vihgra, tathagata); etc. Recently,
CPD 11 7, s.v. isika; Meinrad Scheller, ‘Das mittelindische Enklitikum se’, KZ 81 (1967)
31-35; Pierre Rolland, ‘Le Boeuf et la Roue (A propos de Dhammapada 1 et Varaha-
grhyasutra XV,22)’ I1J 15 (1973), 40-42.
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PRASASTRASENA's
ARYA-PRAINAPARAMITA-HRDAYA-TIKA

The Heart Sutra is easily the best known of all the Prajnaparamita texts. Al-
though a Mahayana work it is closely related to Pali Buddhism which has
occupied much of Dr. I.B. Homer’s life. The greater part of the Sutra is a
discussion of that interpretation of the Buddha-dharma which Sariputra, ‘the
generalissimo of the Dhamma’, had formulated, and which culminated in the
Abhidharma literature. And at the end, when the prajnaparamita is called a
mantra, we are forcibly reminded of the obscure statement of Niddesa!
which calls parifi@ a manta, a term equated in another ancient text? with “in
truth™, as opposed to musa, just as in No. 57 of the Heart Sutra.

This extremely brief and condensed text has naturally given rise to nu-
merous commentaries. A few of the Far Eastern commentators have recently
become accessible in English. Whether Shingon, like Kobo Daishi (A.D.
830)7, or Ch’an and Zen, like Han-shan (ca. AD. 1620)*, Hakuin Zenji (ca
A.D. 1750)° and Abbot Obora (ca 1940)°, they all have this in common
that they tell us more what the text meant to them within their own culture
than what the Indian original had intended to convey.

For that we have to tum to the seven Indian commentaries preserved in
the Tanjur’, though the first and longest in the list, the tika of Vimalamitra®
(ca 800), is none too helpful. Laboured, over-elaborate and unsystematic, it
does not always represent the main stream of Buddhist thinking. A lay Tan-
tric, with often strange views, Vimalamitra could not maintain himself in
Tibet against the orthodoxy of Kamalasila, and had to leave for China. Little
light is thrown on the text of the Surm, and the commentary is evidently
designed to act as a kind of pamphlet supporting its author’s point of view
in the struggles which took place in Tibet at the time. The commentary of
Prasastrasena”, on the other hand, is a straightforward, admirable and exem-
plary attempt actually to illuminate the text, and it represents the standard
thinking of Pala Buddhism — basically Madhyamika, with some Yogacara
terms (at No. 10,43 etc.) and even a smattering of Tantra (at No.50). The
colophon describes the work as a desarthaprakasika tika. Some believe that
the acarya Prasastrasena’s real name was Prasastasena.

As it stands, this commentary is too long for the space allotted to me
here. So I confine myself to giving the bulk of the direct comments on the
Short Text only'®. The Siftra text which is commented upon here differs at
times from that of the Kanjur'! and of the Manchu editions of the seven-
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teenth century!?, and I have noted such variations as seemed important.
According to Prasastrasena the Siztra can be considered from ten!? points
of view, and it is to them that we now turn.

I. THE TITLE!?

Here arya-prajnd-paramita-hrdaya is explained. As for hrdaya, “one speaks
of ‘Heart’ because this text contains the entire Prajnaparamita Sutra in one
hundred thousand chapters (le’u)! > ; and because this is the highest teaching
about the pm;mparamzta in the ultimate sense, which gives the Tathagata’s
doctrine all at once”.

II. THE CIRCUMSTANCES OF THE SERMON (nidana)

This comments on the preamble, which describes the place of preaching and
the audience.

I1I. THE MEDITATIONAL ATTAINMENT

This comments on the Buddha being absorbed in meditation on the splen-
dour of the deep discourse on dharma.

IV. THE PRINCIPAL SPEAKER!®

Here the Bodhisattva Avalokitesvara is introduced, his name explained, as
well as his coursing in the perfection of wisdom and his seeing the five skan-

dhas as empty.

V. THE ENTRANCE INTO WISDOM

v
This covers the question of Sariputra, i.e. how one should train in perfect
wisdom.

V. THE MARK OF WISDOM

“Without knowing the mark of wisdom one cannot know its meaning. Ava-
lokitesvara replies to Sanputra saying:”"*ONE SHOULD SEE THE FIVE

SKANDHAS AS EMPTY THROUGH THEIR OWN-BEING. ‘Empty’ is five-
fold'7. (1) In so far as there are no curds in milk one speaks of something as
‘empty”’ in the sense that it was not in what went before (sna-nas); (2) In so
far as there is no milk in curds, one speaks of something as ‘empty’ in the



PRASASTRASENA'S ARYA-PRAJNA PARAMITA-HRDAYA-TIKA 53

sense that it has demolished (shig-nas) (what went before); (3) In so far as
there is no horn in the front of the hare’s head it is ‘empty’ in the sense that
it is absolutely (sin-tu) not there; (4) In so far as there is no bull in a horse,
it is (mutually) ‘empty’ in the sense that one is not in the other (gcig-la gcig;
itaretara); (5) To be empty of own-being (rio-bo nid med-pa’i) :means that
all dharmas have no own-nature (ran-bshin med-pa). It is the fifth which is
meant here.

(10)FORM IS EMPTY. ‘Form’ means earth, water, fire and air. ‘Empty’
means that they are emptiness, because form shares the ultimately real Dhar-
ma-element’s mark of emptiness. This mark of emptiness is non-dual, has
transcended counting and number, has forsaken self and the false view of a
self, and as a result of having forsaken both object and subject it has the
mark of nondual Suchness. Because all dharmas in general are marked with
emptiness they cannot be combined with one another, and that is why the
four physical elements are markless and unsubstantial, without self or mas-
ter, and they are really nothing because when broken up into atoms they are
no more than emptiness. It is because it is emptiness through its own-being
that “form is empty”. For form to be empty of own-being is the same as to
be empty in ultimate reality. And because for form to be empty of own
being is not separate {gud) from its being empty in ultimate reality EMPTI-
NESS ALSO IS FORM.

If the ultimately real emptiness is just the same as the own being of form
as empty, and if form as empty is the same as to be empty in ultimate reality,
how can one ever experience!® this? According to the Aryaksayamatinirde-
$2'% the cognition of the Bodhisattva which enters the Dharma-element
knows that that is not earth, water, fire or air, or that it is not marked with
solidity, liquidity, heat or mobility. The Dharma-element is identical with
all dharmas. And why? Because being identical in emptiness they are the
same2°. Furthermore, one should cognize the emptiness of form as the emp-
tiness of the Absolute?!. In two ways (i.e. III) one speaks of form as empty.
Form is threefold — imagined, discriminated and dharmic??: The considera-
tion of earth, etc. and of their marks of solidity, etc., by the foolish common
people is imagined’ form. Form which is the range of salutary discernment?>
is ‘discriminated’ form. ‘Dhamic’ form is defined as a Suchness which is
free from form both as imagined and as discriminated. (I) “Form is empty”
refers to dharmic emptiness in so far as imagined and discriminated form are
absent init. (II) With “emptiness is form™ one sees that it is a fancy to think
that the emptiness of dharmic form is separate®? from form as imagined and
discriminated. What is meant is that, when dharmic form is empty, imagined
and discriminated form are so likewise.
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(13)WHAT IS FORM THAT IS EMPTINESS?S, (14) AND [WHAT IS]
EMPTINESS [THAT] IS FORM. (! DEMPTINESS IS NOT SEPARATE
FROM?® FORM. Because the two, i.e. emptiness as the mark of form and the
emptiness of the Absolute are undivided, since they are one single (emptiness).
(12)FORM IS NOT SEPARATE FROM EMPTINESS. They are undivided
because it is the mark of what is empty of own being that it has forsaken the
two extremes, and is without growth and diminution. “What is form just that
is empty” means that what is defined as?’ form is that which is defined as
emptiness; “what is emptiness that is form”, what is defined as emptiness
that is defined as form.28

(15)AND SO WITH (! ©)FEELINGS, PERCEPTIONS, IMPULSES AND
CONSCIOUSNESS ....

Since the ultimately real Dharma-element is indivisible, how can one ever
experience the five skandhas as empty through their own being? The Aryak-
sayamatinirdesa says: “The skandha of form is like a mass of foam, because,
when taken hold of, it cannot be kept together [in the hand] ; feeling is like
a bubble because, as lasting only for a moment, it is impermanent; percep-
tion is like a mirage, because it is misled by the thirst of craving; the impulses
are like a plantain tree?? because, when [the leaf-sheaths] are taken away,
no core remains; consciousness is like a dream, because it takes hold of what
deceives3?. Therefore the five skandhas have no self, [and they contain] no
person (pudgala), no living being, no living soul, no personality {posa) and
no manhood (purusa). They are empty of self and what belongs to a self,
not produced, not brought about, non-existent, [like] the space-element un-
conditioned. This shows that in their own being they are Nirvana™. ...

VII. THE RANGE OF WISDOM

Without knowing the range one can have no meditational development. So as
to further the entrance into the yogic meditations he says: (17)HERE, O
$ARIPUTRA, ALL DHARMAS ARE EMPTINESS, “All dharmas™; the five
sense-faculties and their objective ranges, the [18] elements, the [12] sense-
fields, conditioned co-production, etc. have the five skandhas for their foun-
dation3!. Since the five skandhas have been cognized as empty, their limbs
also should be cognized as ‘“‘marked with emptiness’’. Just as when the chief
parts of a body have been understood to be empty, the same should logically
be inferred for the feet, hands, etc. UNMARKED?2. All dharmas are ‘un-
marked’ because they have passed beyond marks and signs.
(19)UNPRODUCED, UNSTOPPED. ‘Produced’ means that it was not in

the past and is later on; ‘stopped’ that it was in the past and is not later on.
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But the own being of the Buddha, the Dharma-element and the emptiness of
the Absolute have no beginning, and therefore also no end. That is why they
are “unproduced and unstopped”. Because beings, even when they wander
about in the five places of rebirth, as well as the own being of the Buddha,
are without taints, they are (3®)JNOT DEFILED. Even when he has known
the utmost, right and perfect enlightenment the Buddha is through his own
being exceedingly (lhag-par) free of purity, and so NOT IMMACULATE?3.
Since the Buddha’s own being enters without loss into the body of even an
ant or a beetle, one speaks of (1) NOT DIMINISHED. Because the Dharma-
body cannot increase, one speaks of NOT INCREASED>?. And why? Be-
cause it has gone beyond the verbal expression of imaginative thought and
penetrates everything without measure. Because of the non-production of
either karma or defilements the Dharma-element>® is ‘not produced’. Be-
cause one cannot destroy that which has not been produced, it is ‘not stop-
ped’. Because the Dharma-element in view of its natural purity is free of
taints, itis ‘immaculate’. It is ‘not defiled’ because in its own being it is pure,
and the adventitious defilements cannot de-purify it3®. Since the (non-)for-
saking of the defiling factors does not diminish the Dharma-element>7, it
‘does not diminish’. Since at the time of increasing purification the Dharma-
element does not grow, it ‘does not increase’,

Since the just described division into five separate skandhas has been
shown to be empty, the five skandhas are empty in the sense that the signs
(of their differences) are a fancy in the mind. Since they are not differentia-
ted in what is empty, it is not logical to assume that form, etc. are more than
names and verbal concepts, and so one should clear away these signs of fan-
cies about (mere) words.

(22)THEREFORE (2¥)IN EMPTINESS THERE IS (2*)NO FORM, NO
FEELING, etc. The five skandhas are empty through their own being. When
words and verbal concepts are transcended, form, etc. have the mark of being
undifferentiated. “There is no form™, etc., because of the non-existence of a
sign of a verbalized concept. In emptiness the words “form™, etc. cannot be
spoken, (25)NO EYE, EAR, NOSE, TONGUE, BODY, MIND. The six sense-
faculties are dependent on the five skandhas and not other than they, and so
they ‘““are not”, for the reason that the five skandhas are not. (29INO SIGHT
OBJECT,SOUND, SMELL, TASTE, TOUCHABLE OR MIND-OBJECT. The
six sense-ranges are through the force ofignorance karma-resultant ‘residues’.
Only a corrupted thought seizes on what has been achieved as a conditioned
fruit as if it were existent. They are said to be ‘not’ because in ultimate real-
ity they are empty through their own being,. (27)NO EYE-ELEMENT (28)
ETC. TO (29NO MIND-ELEMENT. The eighteen elements are non-existent,
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because so are the inward sense-faculties and the six consciousnesses on
which they depend; as well as the six outward sense-ranges and the six con-
sciousnesses on which they rest; and because, in any case, the six conscious-
nesses have never been brought about.

(30NO IGNORANCE, (31JNO EXTINCTION OF IGNORANCE, (33)NO
OLD AGE AND DEATH, NO EXTINCTION OF OLD AGE AND DEATH.
This refers to the range of someone who has set out in the vehicle of the Pra-
tyekabuddhas. “Ignorance” arises from the view of a self; but the seizing on
a self arises from something (i.e. a self) which does not exist; therefore is ig-
norance also a non-existent. When in a house darkness has lasted for a long
time, and is then instantaneously nullified by the single flash of a lamp,
nothing of substance becomes manifest. Just so when the notion of a living
being has in due course thickened into the darkness of ignorance, once the
intellectual light of the lamp of wisdom has nullified it instantaneously,
nothing of substance becomes manifest. “Knowledge” (vidya) is the extinc-
tion of ignorance favidya) merely as a verbal concept; where there is noig-
norance, there is the word ‘knowledge’, but not its full reality (parinispatti)
and that is why “‘there is no ignorance’. Nor is there an “extinction of ig-
norance’’. There is no ignorance where ignorance as a substantial entity has
no existence. Since non-existence fails to manifest itself as an entity, there is
also “no extinction”.

(34NO ILL, ORIGINATION, STOPPING, PATH. This is the range of
someone who has set out in the vehicle of the Disciples. The four Truths can
be considered from three points of view — as wordly, as supramundane, and
as supramundane in the ultimate sense. The worldly truth cognizes the ill in
the five skandhas, in what originates, and in old age and death; the supra-
mundane cognizes [the facts of] ill, origination, stopping, path; the supra-
mundane [in the ultimate sense] >® cognizes the truth of jll by cognizing the
non-production of the five skandhas, the truth of origination as that by
which there is the conquest of becoming, the truth of stopping by cognizing
that ignorance and the vicious propensities fanusaya) do not exist in their
own being, and the path by cognizing that in what is the sameness of Dharma
there are no super-impositions.

Since thus all the Truths are in ultimate reality nothing by way of own
being, how can one ever experience them? It is said in the Aryaksayamati-
sutra: “How does the Bodhisattva become skilled in the Truths? The holy
truth of ill means that the mark of ill is understood as emptiness. Origina-
tion means that the five skandhas are caused by craving and false views, and
that these cannot be without the super-imposition of grasping; that is the
holy truth of origination. The cognition that the skandhas do not become in
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the past or in the future, and do not abide anywhere, that is the holy Truth
of stopping. When he has entered on the non-dual cognition he cognizes the
four Truths by way of emptiness — that is how the holy Truth of the path
has been demonstrated”’.

(35)NO COGNITION, (3¢INO ATTAINMENT, AND NO NON-ATTAIN-
MENT. This refers to the range of a Bodhisattva who has set out in the great
vehicle. It is called ‘cognition’ because there is no duality in it, since it has
abandoned the two coverings of the defilements and the cognizable?. One
speaks of “no cognition” because there can be no cognition in ultimate real-
ity. “Attainment”, — it is [called] ‘obtained’ [now] because it was not [pos-
sessed] in the past. Even if there were an attainment, it would be empty;
even if there were a fruit, it would soon be destroyed. The own being of the
Buddha, in fact, abides equally everywhere in (all) living beings. Since that
is empty both in the beginning and in the end, there is “no attainment”. In
the ten successive stages, as they have been proclaimed, the residues of igno-
rance in the store-consciousness become finally extinct as a result of gradual
effort. When the residues of ignorance have been extinguished, we have the
Buddha’s mirror-like cognition of the Dharma-element which is an “attain-
ment’ in the sense that it is also a ‘“‘non-attainment’’, because there [on this
level] verbal intimations are no longer valid,

VIII. THE VIRTUOUS QUALITIES OF WISDOM

Yet in spite of non-attainmentness one does attain the supreme enlighten-
ment. Although the yogin’s supreme enlightenment is in its true nature just
emptiness, nevertheless the fruit of the perfection of wisdom is not nothing,
but it {actually] is. In order to generate zealous efforts [about it], its virtues
are now declared. @) THEREFORE, O SARIPUTRA, *®)THROUGH HIS
NON-ATTAINMENTNESS THE BODHISATTVA (*®)DWELLS (3%)AS
ONE WHO RELIES ON THE PERFECTION OF WISDOM. “Non-attain-
mentness” — because of the non-attainment of the fruit of the supreme en-
lightenment. “Dwells as one who relies on the perfection of wisdom™ — he
does not dwell on any sign. (')BECAUSE OF THE NON-EXISTENCE OF
THOUGHT-COVERINGS - they are non-existent because all inner and out-
er signs are forsaken. (*2JUNAFRAID: Here, because of the non-existence
of the thought-coverings there is neither fear of [samsaric] becoming with
its rebirths in the states of woe, nor anxiety about the deep meaning of the
non-production and non-stopping of dharmas, (43)HE HAS RISEN ABOVE
THE PERVERTED VIEWS. Here “perverted views™ are the manifold views
about the non-existent external objects which are the residues of ignorance
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in the store-consciousness. It is because, as a result of his having fully under-
stood the absence of self in both persons and dharmas, he has forsaken the
coverings of both the defilements and of the cognizable, that he is “one who
has risen above the perverted views™. (**HE HAS ATTAINED NIRVANA%°,
Everything is grounded in ignorance and defilement. Within the twelve links
of conditioned co-production lies the root cause of samsaric becoming, and
when they are terminated the end of the whole mass of ill also takes place —
so it has been said. When one cognizes ignorance as not something which is,
then there are no more ill or defilements. It is then that “he has attained
Nirvana”.

IX. THE FRUIT OF WISDOM

(45)ALL THE BUDDHAS ($)WHO APPEAR IN THE THREE PERIODS
OF TIME HAVE, (") BY RELYING ON THE PERFECTION OF WISDOM,
(A48)FULLY KNOWN (4°)THE UTMOST, RIGHT AND PERFECT EN.-
LIGHTENMENT. One speaks of a ““Buddha”, because he has won the eye of
wisdom which enables him to emerge from the corruption of samsara with
its triple world. To be a “Buddha” means that, so as to become the Dharma-
body, one achieves countless virtues, such as wisdom, cognition, transic con-
centration, the [32] marks, the [80] accessory marks, the [18] special dhar-
mas, etc. “By relying on the perfection of wisdom™, because they do not
dwell in any signs. “All the Buddhas of the three periods of time™ have
arisen in conformity with the perfection of wisdom, and so this perfection
of wisdom is the mother of all the Buddhas. “Utmost”, i.e. risen above the
triple world. “Right and perfect”, because of the finality of the dharma
which is Suchness free from falsehood. “Enlightenment”, just the Dharma-
element. “Fully known”, because they have coursed in the perfection of
wisdom by way of non-discrimination.

X. THE DHARANI OF WISDOM

For the sake of avoiding a fall (into sin and damnation) he says: ¥ THERE-
FORE THEN TRUTH, NOT FALSEHOOD®!. This means: Speech does not
speak, and so the wishless leads to the truth of Speech*?. Body cannot
course, and so from the signless is the Truth of the Body. Thought has no
intentions, and so from emptiness is the truth of the Mind. In this way, since
the three doors to holy deliverance are not obstructed, the perfection of wis-
dom has removed all the marks of thought and there is, by way of ultimate

reality, conformity to the indiscriminate objectivity (don) of the door to the
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sudden (cig char, yugapat or sakrt) entrance [into enlightenment]43
“truth and not falsehood”.

Because internally it has removed all the residues [of ignorance] from
consciousness it is the (°!"52JMANTRA OF THE PERFECTION OF WIS-
DOM. Because externally it has removed all signs through having cognized
their own being, it is (*3)THE MANTRA OF GREAT KNOWLEDGE. Be-
cause it has removed all signs, both inward and outward, it is (54)THE UN-
SURPASSED MANTRA. Because it has brought about the fruit of Buddha-
hood it is (*3)THE MANTRA WHICH EQUALS THE UNEQUALLED. Be-
cause it achieves the weal of all beings and allows them to avoid all the
places of woe it is *®)THE MANTRA WHICH APPEASES ALL SUFFER-
ING. 87JONE SHOULD KNOW. This perfection of wisdom “should be
known” as the cause of the achievement of Buddhahood. (*®)THE MAN-
TRA OF THE PERFECTION OF WISDOM HAS BEEN UTTERED(?) AS
FOLLOWS: (¢O)GATE GATE PARAGATE PARASAMGATE BODHI SVA-
HA. This is the mantra of the perfection of wisdom which brings merit both
worldly and supramundane. Through worldly merit one cannot be harmed by
the impact of the defilements and of Mara, and one is protected from them.
The supramundane merit means that reliance on this dharani causes “wis-
dom and cognition”.
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NOTES

1 |in. 497.

2 Sutta Nipata 159.

3 Y.S. Hakeda (tr.), Kitkai, Major Works, 1972, pp. 262-275.

4 Ch. Luk (t1.), in Ch'an and Zen Teaching, 1960, pp. 209-233.

5 E. Nishimura (tr.), in: D.K. Swearer, Secrets of the Lotus, 1971, pp. 190-211; cf. R.
Blyth, in Zen and Zen (lassics, VI1, 1962, pp. 193-8.

6 T. Leggett (tr.), in The Tiger's Cave, 1964, pp. 15-125.

7 For the list see my The Prajfaparamita Literature, 1960, p. 74. They have all been
reprinted in Y. Hariba, Chibetto-bun Hannya-shingyo Chiishaku Zensho, 1958.

8 He has also translated the Heart Stitra itself. — 1 owe my knowledge of this commen-
tary to Peter S. La Sha, my student in Madison in 1964,

9 1 have used a copy in 40 pages which was done in 1967 by the Ven. Da Lama Nam-
gyal Dorje for the Department of Oriental Languages at Berkeley, and which | have at
times compared with the Japanese reprint of Peking, 1957, vol. 94, pp. 292-6. This
corresponds to the Narthang Tanjur at MA 328b7-340a5.

10 Both Long and Short texts have been edited by me in JRAS, 1948 = Thirty Years
of Buddhist Studies, 1967, pp. 149-153. For a translation of both see my The Short
Prajraparamit@ Texts, 1973, pp. 140-143. To facilitate reference I have also given the
numbering of my edition. The divisions of the commentary correspond to my own as
follows: VI = II-III; VII = IV-V; VIII-V], IX = VII, X = VIII.
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11 Narthang, Sna-tshogs; also Rgyud DA(=R). =

12 W. Fuchs, Die mandschurischen Dmckausgaben des Hsin-ching (Hrdayasttra),1970.
13 JOL 122 (L. De la Valiée Poussin, Catalogue, etc., 1962) has reduced this to seven,
leaving out II-IV. This commentary to the Short Text deserves separate study, also for
the differences in the translation of the Stutra, which is marked off in red.

14 Ses-rab-kyi min.

15 JOL 124: because it contains the entire meaning (don, for mdo) of the “One Hun-
dred Thousand™,

16 glen slon-ba. This term is formed by analogy to glen gshifnidana). I do not know
the Sanskrit equivalent.

17 This list may be compared with Larikavatdra 74-5, where the last out of seven kinds
of emptiness is our No. 4 which is described, with some reference to a saying »preser-
ved also in the Majjhima Nikaya 111.104-5, and rejected as *the lowest of all”. (4) is
empty of what it is not, (5) of that which it is. The 24 kinds of sufifiata in Patisambhi-
damagga 11.177-184 are something quite different, and are unrelated to these divisions.
It seems clear that the detailed exploration of the Void belongs to a fairly late date,
when the schools had been completely separated for some time.

18 mrion; gamyate, prajhiyate; conceive, subjectively realize.

19 Taisho,; No. 403, vii, tr. Dharmaraksa, A.D. 308, Tohoku 175.

20 Because of shes bfad de | assume that the summarized extract from the A ksayama-
tisiitra ends here; so it is in the quotation just before No. 3§.

21 don dam-pa‘i ston-pa hid, paramarthasinyatd. Also “ultimately real emptiness”. E,
Lamotte, BSOAS, xxxvi 2, 1973, p. 323: paramarthasiinyata (1) in the nikdyas and
agamas, emptiness in the proper sense of the term. i.e. beings have no self. (2) In the
PrajRaparamira, as at P 196, the emptiness of the Absolute, i.e., of Nirvana.

22 yons-su brtags-pa, rnam-par brtags-pa, chos Rid-kyi; parikalpitam, vikalpitam, dhar-
matd-. The same division also in the Large PrajAdparamitd, though with a different ex-
planation; see E, Conze ‘Maitreya’s Question’, in Mélanges d'Indianisme & la mémoire
de L. Renou, 1968 P 238.
23 mam-par Ses-pa’i, usually = consciousness, vijA@na. Here more = jfidna, as in Nyaya-
bindu.
24 |ogs Sig, prthak.

5 Kumdirajiva, Hstian-tsang, Vimalamitra, K and Fuchs omit Nos. 13-14, JOL 122 has
it.
26 gud na; prthak; K gshan; IOL 122: tha dad-pa.
27 gzugs-kyi mishan-mrid gan yin pa. Literally: what has the mark of form.
28 Here a lengthy excursion has been omitted, of which I quote one sentence in note
39.
29 kadali, usually chu sin; here: chu skyes-kyi ltum-bu.
30 These five similes are a standard list (except for the fifth, which is usually maya, but
with the same explanation), as in Samyutta 11l p. 142, with the comment of V:suddhr
magga xiv. 224, very much like that of our text. For the PrajAGparamita see Astadasas
f. 285a-b = Paflcavimsatis. f. 544a-b = Buddhist Texts, 1954, no. 148 (A. Waley) - In
view of these similes it is difficult to see how ‘realistic’ doctrines could ever have been
ascribed to Buddhists of any period.

31 Zsraya, receptacle.
32 The Tibetan takes §tinyat@laksana as sGnya(G-alaksand. All the Chinese translators
have understood “marked with emptiness”, and so has fOL 122: chos thams-cad-kyi
ston-pa ftid-kyi mtshan-ma ste.
33 No. 20: rnam-par dag-pa; mam-par dag-pa med-pa. Vimalamitra, K, Fuchs: dri-ma
med-pa; dri-ma dan bral-ba med-pa. IOL 122: myi gtsan myi brtsog. Sanskrit: amala, a-
vimala.
34 bri-ba med-pa; ‘phel-ba med-pa. But gan-ba med-pa in Vimalamitra, K and Fuchs.
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IOL 122: myi ‘phel myi ‘bri Most Sanskrit sources have na sampiirna. Perhaps = ‘dimi-
nishable’ and ‘increasable’.

35 In the Abhidharma the dharmadhatu is the 18th element covering the objects of the
mind. In the PrajAaparamita it is the Absolute which is one single Dharma but in which
all the others find their true being.

36 Vimalamitra in his commentary: “Because the defiled klefas have no own being, all
dharmas are ‘not defiled’. Because they cannot be purified by means of removing the
impurities, they are through their own being “immaculate” — for all dharmas through
their own being are translucently pure {prabhasvara)”.

37 kun-nas ron-mons-pa‘i phyogs (paksa) spans-pas na chos-kyi dbyins bri-ba med-pas.
“Non-forsaking’’ seems to give a better sense.

38 Both my texts give: Jig-rten-las ‘das-pa‘i ‘phags-pa‘i, instead of: don dam-pa‘i Yig-
rten las ‘das-pa‘i.

39 “The obstacle of the defilements impedes the foolish common people, and that of
the cognizable the Auditors” (cf. note 29).

40 phyin = pripya, samprapta. So also Fuchs. Vimalamitra, K: maha-nirvanasya nist-
ham praptah (or: nisthagatah). IOL 122: thar-pa ni mya nan las ‘das-pa‘o. Sanskrit:
nistha-nirvanah (praptah).

41 de bas na bden te ma nor-ba ... (57) ses-par bya ste. There is here a transposition
between No. 50 and No. §6. The Sanskrit (50) tasmaj jAatavyam ... (8§7) satyam ami-
thyatvat. K: de-ltar bas na bden-par(!) Ses-par byas te ... mi brdzun-pa dan bden-par ses
byas tef!}). IOL 122: de bas na Ses-par bya ste ... bden te myi brdzun-pas. Vimalamitra’s
bden te ma log-pa‘i phyir comes nearest to the Sanskrit. — The following explanation
shows esoteric Tantric mystification.

42 The text is here corrupt. Peking gives: smon-pa med-pas de-dag-gis (Da Lama: gir}
bden-pa‘o. It should be tshig-gyi bden-pa‘o, corresponding to lus-kyi bden-pa’o and yid-
kyi bden-pa‘o.

43 This refers to Vimalamitra’s short work: Peking 5306: Sakrt-pravesika-nirvikalpa-
bhavana-artha (or-pada). (“The meaning of the sudden entrance through the meditation-
al development which makes no discriminations’). Its counterpart is No. 5334: krame-
pravesika-bhavana-pada. The contents of Vimalamitra’s treatise are described by G.
Tucci in Minor Buddhist Texts 11, 1958, pp. 115-121. As an advocate of “sudden en-
lightenment” Vimalamitra claims that the gradual method is suitable only for people
who are confused in their minds {rmons-pa).
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NOTES ON THE BHIKSUNI-VINAYA OF THE
MAHASAMGHIKAS

In 1932 Sylvain Lévi published one leaf of the Vinaya of the Mahasamghikas
which had been found by Hackin in Bamiyan in 1930.! In 1934 R3hula
Sankrtyayana photographed in the Zva-lu Ri-phug monastery? many leaves
of manuscripts belonging to the Mahasamghika Vinaya. The Chinese Tripita-
ka contains the following Vinaya texts of the Mahasamghikas: Taisho no.
1425 Mahasamghika Vinaya (vol. XXII, pp. 227-549a); no. 1426 Bhiksu-
pratimoksa-sutra (pp. 549a-556a); no. 1427 Bhiksuni-pratimoksa-siitra (pp.
556a-566). The Vinaya consists of the following sections: (a) Bhiksu-prati-
moksa-vibhanga (pp. 227a-412b); (b) Bhiksu-prakirnaka-vinaya (pp. 412b-
499a); (c) Bhiksu-abhisamacarika-dharma-s (pp. 499a-514a); (d) Bhiksuni-
pratimoksa-vibhanga (pp. 514a-544c); (e) Bhiksuni-prakirnaka (pp. 544c-
549a). The texts, photographed by R. Sankrtyayana, have been edited in
three separate publications. The Bhiksu-pratimoksa-siutra (44ff.) was pub-
lished in 1956 by W. Pachow and Ramakanta Mishra.®> The Bhiksu-abhisa-
macarika-dharma-s (50ff.) was published in 1969 by B. Jinananda.* Roth’s
edition of the Bhiksuni-vinaya (80ff.) includes the Bhiksuni-prakirnaka and
the uddanas of the Bhiksu-prakirmaka.> The Bhiksuni-vinaya consists of two
parts: the Eight gurudharma and the Bhiksuni-pratimoksa-vibhanga. The
texts published by Roth correspond to the following sections of the Chinese
version of the Mahasamghika Vinaya: 1. Eight guru-dharma — Taisho vol.
XXII, pp. 471225-476b8; 2. Bhiksuni-pratimoksa-vibhariga — pp. 514a-544c;
3. Bhiksuni-prakirnaka — pp. 544¢-549a; 4, uddanas of the Bhiksu-prakirna-
ka — cf. pp. 426b, 442b, 446¢, 455b, 464b, 478b, 483b, 485¢c, 488b, 493,
495b, 496¢, 497b and 499a. In the Taisho edition the Vinaya texts of the
Mahasamghikas occupy 340 pages. The 174 leaves photographed by R. San-
krtyayana correspond to 63 pages, almost one-fifth.

We must be grateful that these important texts have been published. How-
ever, the usefulness of two of the three publications is seriously diminished
by the fact that the editors have been unable to reproduce the readings of
the manuscript accurately. A comparison of the photocopy of f. 25a, repro-
duced in Pachow and Mishra’s edition, with the text (pp. 21-22), shows that
the editors have misread the manuscript in several places. It is to be hoped
that the new edition of this text by N. Tatia, which has been announced,
will be more adequate. Many sections of the Pratimoksastitra are to be found
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in the notes of Roth’s edition of the Bhiksuni-vinaya (for f. 25a see Roth,
being satisfactory. Dr. Roth has kindly put at my disposal photocopies of
the texts, edited by himself and Jinananda. This has enabled me to ascertain
that Jinananda has often misread the manuscript. The fact that his correc-
tions of manuscript readings cannot always be accepted is a lesser evil. For
details 1 refer tomy review of Jinananda’s edition which will be published in
the Indo-Iranian Journal, 1t is very regrettable that such important texts
have been edited so unsatisfactorily. The publication of facsimile editions
would be highly desirable.

Roth’s edition of the Bhiksuni-vinaya, on the other hand, deserves full
praise. Although the photocopy of the manuscript is often difficult to de-
cipher, Roth has spared no pains to reproduce as accurately as possible the
readings of the manuscript. Abundant notes explain difficult words and ex-
pressions and contain numerous references to parallel texts. The index of
words (pp. 335-403) gives exact references and greatly facilitates the study
of the text. A lengthy introduction (pp. I-LXI) deals in great detail with
many aspects of the text and problems connected with it. The Bhiksuni-
vinaya and the other Mahasamghika Vinaya texts are written in a Prakrit
which has been submitted to a process of Sanskritization. The introduction
draws attention to some striking Prakritic features of the language of the
text. More information on the language and the terminology is to be found
in two separate articles, published by Roth in 1966 and 1968: ‘Bhiksunivi-
naya and Bhiksu-prakirnaka and Notes on the Language’, J. Bihar Res. Soc.
LIl (1966) 29-51; ‘Terminologisches aus dem Vinaya der Mahasamghika-
Lokottaravadin’, ZDMG 118 (1968) 334-348,

The Chinese version of the Bhiksuni-vinaya corresponds very closely to
the Indian text. During his stay in Géttingen in 1960 Professor Hirakawa
Akira translated the Chinese version of the eight Guru-dharma. Hirakawa is
at present working on a complete translation of the Chinese version of the
Bhiksuni-vinaya which will be very helpful for the interpretation of the
Indian text. Roth plans to publish a complete translation of the Indian text.
These two translations will be of great importance for the study of the Vina-
ya in general and especially for the Mahasamghika Vinaya.

As Roth points out in his introduction, the Bhiksuni-vinaya belongs to
the Vinaya of the AryaMahisimghika-Lokottaravadin (= Ma-L). The Chi-
nese version belongs to the Mahasamghika Vinaya. Roth remarks that the
whole Guru-Dharma complex is placed before the Bhiksuni-pratimoksa-vib-
hariga whereas in the Chinese version of the Mahasamghika Vinaya this sec-
tion is to be found in the Bhiksu-prakimaka-vinaya (p. XX1X). Roth has also
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discovered influences of a later period in the text of the Bhiksuni-vinaya. As
an instance he refers to the use of the term yogacara bhiksuni. The parallel
of this chinese passage (p. 541c2) does not render yogacara and has only the
word “good” (p. XLII). Consequently, the Ma-L Bhiksuni-vinaya would differ
from the Mahasamghika Bhiksuni-vinaya in two respects: the structure of
the text and the use of terms belonging to a later period. However, these two
facts do not inevitably point to such a conclusion. According to Roth’s ex-
amination of the script the manuscript was written in the 11th or 12th cen-
tury. A manuscript of that period does not necessarily reflect the structure
of the original Ma-L Bhiksuni-vinaya, It is quite well possible that the scribe
was of the opinion that the Bhiksuni-vinaya would be incomplete without
the eight guru-dharma. As to the term yogacara, it occurs quite often in the
Abhisamacarika (pp. 106.9, 107.14, 202.5, 213.3, 215.1, 217.8, 219.1). In
most cases the corresponding Chinese text has ‘“‘sitting in meditation” {fso-
ch’an, Jap. zazen). The Chinese version of the Abhisamacarika does not cor-
respond as closely to the Indian text as the Chinese version of the Bhiksuni-
vinaya. It seems to be often abridged and the arrangement of the sections in
the fourth and fifth vargas differs. Nevertheless, a confessedly cursory perus-
al of the Chinese version does not show up any important divergences in ter-
minology or in disciplinary matters. A detailed investigation would have to
be undertaken but, at a first glance, it seems that the differences between
the Chinese version and the Indian text of both the Bhiksuni-vinaya and the
Abhisamacarika are not greater than can be expected in texts which have
been transmitted in different circumstances and languages.

The Mahasamghika Vinaya is of course of foremost importance for Vina-
ya studies. Of information on other matters two points deserve to be men-
tioned. The Bhiksuni-vinaya (p. 314; Taisho XXII, p. 546¢27) mentions fes-
tivals for the birth of the Buddha (jatimaha), for his Awakening (bodhima-
ha), for his Setting in motion of the Wheel of the Law (dharmacakramaha),
for Ananda (A nandamahi), and for Rahula (R@hulamaha). This probably in-
dicates that Ananda and Rahula were held in high consideration by the Ma-
hﬁs?ir%glﬁkas. The text also mentions the quinquennial gathering (pancavar-
sika ).

In his Buddhist India (London 1902; 9th edition, Delhi, 1970, pp. 46ff.)
T.W. Rhys Davids remarks that writing is mentioned in the Vinaya but that
there is nowhere the least trace of any reference to books or manuscripts.’
The Divyavadana contains a reference to ladies who at night were writing
Buddhist texts on birch-bark with ink and a writing-reed (ed. by Cowell and
Neil, p. §32, 9-11). The Abhisamacarika not only mentions a written inven-
tory (p. 50.10; Taisho XXII, p. 503a6) but also refers several times to pusta-
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ka-s (p. 38.5,13 — Taisho XXII, p. 502a27, b6; p. 124.15-16 — Taisho XXII,
p. S10b15). The Chinese text translates pustaka by ching which normally
renders sutra.

To conclude these few notes on the Bhiksuni-vinaya 1 would like to draw
attention to some passages where a different reading or an alternative inter-
pretation may be suggested. All references are to page and line of Roth’s
edition. Reference to the Chinese version indicate page, column and line of
the Taisho edition.

P. 6.8: evam tu tayi Bhagavato santike. It is not possible to keep rayi.
Also a gen. tayino is most unlikely because the word tayin seems to have
been used only in verses.® Probably one must read tadi, a reading mentioned
as possible by Roth in his note.

P. 23.6: Roth corrects the MS reading paribhavane to paribhavanena. It
would be better to read paribhavena as in the parallel passages mentioned in
the note.

P. 52.14: ahan tayo ... brahmacaryato yacayamiti. Read cyavayamiti for
yacayamiti ?

P. 61.15: jyestha-paryayata karohiti. Read jyestha-parsaya tavat karchiti.
The jyestha-parsa is the assembly of the monks (cf. p. 69.25). In the manu-
script sa and ya are not easy to distinguish (cf. Roth p. 269, n. 4). In the
Bhiksu-pratimoksa-sutra (ed. by Pachow and Mishra) we find bhiksuparyaye
(p- 5.6) which must certainly be corrected to bhiksuparsaye. See also Roth
p. 62.2, 10.

P. 81.4-6: bhiksuniyo grhinam upavasitehi vasanti [ Rasira nama bhiksunit
[/ sa dani aparasya §Ekyasya udu-vasite vasati [ sa dani Rastra tasya .§Ekz'ya-
kumarasya uddisati. Roth explains udu-vasita as “water-residence”. The Chi-
nese translation does not mention water-residences and, as far as I know,
they are not mentioned in other Vinaya texts. I believe that one must read
upavasite. As to uddisati Roth refers to a parallel passage which has uddesan
dadati “‘gives a hint”. In the Vinaya uddesa is used regularly as meaning
‘recitation’ (cf. I.B. Horner’s translation, vol. V, London 1952, p. 308, n. 1).
The Chinese version has “she teaches sutras™.

P. 117 verse 20c: an-aprcchati vartante. Read anaprcchya nivartante.

P. 119 verse 8: Cf. Dhammapada 150, Gandhari Dharmapada 284, Udana-
varga XV1.23.

P. 138.1: Malla nama Mallakalyo nama nigamo. Read Mallanam Amalla-
kalyo nama nigamo. Cf. p. 139.16 Amalakakalyato.

P. 141.6: kesancit kitena va kalinjena va vethayitva dahyati. Read katena
va kilanjena va ? Cf. p. 260.7.

P. 169.5: bimboya-dhanasya. Read bimbopadhanasya.
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P. 170.17: samghasya bhaktakani samadayeti. Read samadapeti.

P. 201.11: rsidhvajanena. MS. rsidhvajena. Cf. 201.23: Sramana-civaran ti
rsi-dhvajam.

P. 204: Five devaputras have fallen in love with Bharani and decide to
compose verses in praise of her. The verses are introduced as follows: yo tra
sarva-susthu adhyavasito bhavisyati sa grahisyati, Roth translates: “He, who
will have been determined to be praised the best of all in this [in composing
a verse], he will gain [Bharani]”. Adhyavasita has here the meaning ‘“at-
tached to, covetous’ (cf. Edgerton s.v.): “He who most of all is in love with
her will obtain her”.

P. 214: Bhadra cooks her own food and gives some to her nephews. The
nephews find it delicious (mrstam) and ask from where it comes. Bhadra ex-
plains that it comes from their own house. They reply that in their house
such delicious food is not cooked. This passage has been misunderstood by
Roth (cf. n. 3).

P. 216, last two lines: taya tasya paniya-mallakam mastake apittitam.
Roth takes apitfita in the sense of apidita “squeeze, press’: ‘‘the water-pot
was pressed upon his head by her”. On p. 267, n. 6 Roth explains pari-pittita
by Pkt. pittiva, “pita hua, tadita”, See also p.227.12: atmanam khata-cape-
ta-mustakehi pittayati, 1 believe that apittita must have the same meaning:
“the water-pot was thrown (lit. struck) at his head by her”. The Chinese
translation is of no help here: “she sprinkled his face with water” (p. 530a-
24).

P. 221.4: strinam bastim sthapeti | miidha-garbham cikitsati. Roth ex-
plains basti or vasti as a medical barrack for the treatment of women. See,
however, Jolly, Medicin (Strassburg, 1901), p. 26: vasti “Klystier, Klystier-
beutel”.

P. 223.22: karmany enam raja tena. Read karmanyenarigajatena (cf.
269.7 and 308.5). Ibid. parivateti, Read paripateti ? Cf. p. 316.1-2: so me
devaro paripateti.

P. 224.1: Roth suggests translating vittalayati as “to make impossible™.
The normal meaning “to make unclean, defile” (cf. 290.12 and 309.14) ap-
plies here.

P. 229.1: na ca aghata-vastiini, Read nava etc.

P. 239, last line: add with MS after prechitavya: atha dani evam pi na
bhavati,

P. 249.11: asmakam Bhagavata danda-karma prajnaptam [ ima samoktika.
Roth refers to Skt. Bhik. 130.22 (not 136.22), where the term muktika
jraptih occurs. According to him “s@moktika is a Vrddhi-form of samuktika
designating a nun about whom a sa-muktika jraptih has to be moved™. I be-
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lieve that one has to read imasam muktika “but for them there is absolution™,
One may compare Bapat’s translation of vimokkha in sannaya abhavena vi-

mokkho “getting absolved because of not knowing the precept™ and of muk-

ti in naiva ajnanan muktih “ignorance of law is no excuse’’ (Shan-Chien-P'i-

P'o-Sha, Poona, 1970, pp. LIV and 416, n. 11). The same expression occurs

several times in the Abhisamacarika but the manuscript readings vary great-

ly: p. 5.17-18: asmakam bhagavan dandakarman dadati dvitiyasthavirasya

sontika; p. 6.2-3: asmakam bhagavam dandakarman deti [ dvitiyasthavirasya

sontika; p. 9.6: asmakam bhagavam dandakarman deti | esam montiko; p.

24 4-5:asmakam bhagavamdandakarmandeti [ dvitiyasthavirasya muntika; p.

24.14-15: asmakam bhagavan dandakarma deti | dvitiyasthavirasya mut tika;
p28.11: asmakam bhagavan dandakarman deti [ imesam muktika; p. 29.2-3:
asmakam bhagavan dandakarman deti [ imesam mottika; p. 35.12: asmakam

bhagavan dandakarman deti [ imesam muktika; p. 41.9: asmakam bhagava[n]

dandakarman deti [ imesam muktika (the readings are based on the manu-
script and not on Jinananda’s edition). It is sometimes difficult to distinguish

su and mu. It seems probable that muktika must be read everywhere.

P. 258.11: anirmokam. Read with MS upanaham anirmokam

P. 262.9: aye hi stri. Read apehi stri.

P. 263.11-14: yadi viprakata bhonti mrttika-karmena va istaka-karmena
vd | paliguddha bhavanti vaktavyam [agametha tavad bhaginiyo | tena te
bhiksu upasamkramitva vaktavyah [ ayusmanto nivasetha pravaratha bhiksu-
niyo pravisanti /. Roth proposes to read vapaliguddha: “If they are not oc-
cupied one should say”. I believe that one must maintain paliguddha and
understand: “If they are naked or if they are occupied with clay-work or
with brickwork, he [i.e. the doorkeeper] must say: ‘Wait a moment, sisters’,
He must go to the monks and say to them: ‘Sirs, be dressed, cover yourself;
the nuns will enter’.” The meaning “naked™ for viprakata is bome out by
the Chinese version (p. 539a3) and by the words nivasetha pravaratha.

P. 277.17: vadavartifta) bhavati. Read yada varti-bhavati. Cf. Edgerton
s.v. vartti-bhavati, p. 81.15 farya evam eva varta bhavisyami) and p. 219.4
(atha khu pratigupte pradese sthatavyam yavad vartta bhavati).

P. 287.6: yatra sakhani pravesayati, Read patrasakhani,

P. 287.8: kim vikrito. Read with MS kim maya vikrito.

P. 306.5-6: tatha pravaritavyam yatha dani stanapidita bhavanti. Read
stana pidita.

P. 313.3: stanavaddas camkramantiya utpatanti. Read stana vadgﬁs' and
not stand-avaddas as suggested by Roth in note 2. Both vada and wdda are
used as epithet of stana, cf. Index s.v. vada.

P. 318.11-12: MS na dani ksamati bhiksuniya onaddha varcaku!i karapa-
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yitum. Roth corrects to onaddha-varcakutim. More likely is onaddham var-
cakutim.

P. 319.12-15: tamhi tada niyah ksiprasamapattikah | yahi ca middham
anokrantam tah sratti vaihayasam abhyudgatah [ yavanta samapattika yahi
ca middham avakrantam tayo kulaputrakehi grhya vihethitah. 1 suggest cor-
recting tada niyah to tadanim (or dani) yah and yavanta samapattika to ya

dandhasamapattika. In Pali texts kthpabhmm is opposed to dandhabhinna.
P. 321.9: samgho vasati vastusmin naseti. Read va sati,

Australian National University,
Canberra
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PADMANABH S. JAINI

ON THE SARVAJNATVA (OMNISCIENCE) OF
MAHAVTRA AND THE BUDDHA

“May we have the vision of the Saint Mahavira:
The Saint, whose pure consciousness,

Like a clear mirror,

Reflects simultaneously all objects

— Both sentient and insentient —
Characterized by their infinite modes;

The Teacher, like the sun,

A witness and illuminator of the path of salvation.”!

Sarvajnatva or omniscience is an attribute which, like omnipotence {sarva-
saktimatva) and omnipresence (sarva-gatatva), is considered to be a preroga-
tive of God. The Vedic seers were well acquainted with the concept of om-
niscience, as can be seen from adjectives like visva-vit,visva-vidvan, visva-cak-
su and sarva-vit, applied to the Vedic deities, and notably to Agni. We do
not meet with the term sarvagjna until the period of the Mundakopanisat,
presumably a pre-Buddhist text, where it comes to be used for the Brahman,
the Absolute “from whom this, namely the saguna Brahman, comes to birth
as name, form and food”.? In the Mandukyopanisat® and in the literature
of the subsequent periods, the term comes to be used exclusively to describe
the Isvara of philosophical systems like Yoga: Nyaya and Vaisesika, as well
as the Purdnic trinity of Brahma, Visnu and Siva. In all these cases the word
is taken in its literal meaning, viz., the knower of ALL, with emphasis not
only on the infinite content of this knowledge, but also on the ability of
direct perception, independent of the mind and body.

However, the Upanisads also employ the term sarvajna in a metaphorical
sense, where it becomes a synonym for Brahmajfia or Atmajria, the knower
of the eternal Self. The Upanisadic seers are greatly preoccupied with the
search for “that One thing by the knowledge of which all this is known”,’

3

and in keeping with their predilection for a monistic world-view, proclaim
that the knower of Brahman knows all, indeed becomes All. Thus it is de-
clared in the Prasnopanisat, that an aspirant ‘“who comes to know that pure
Imperishable, he knowing All enters the All”.®

It is evident that the term sarvajna in this passage, applied to an asprant
upon reaching the goal, has a different connotation than the one used in
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describing the Brahman or the Isvara. The aspirant as well as the T$vara knows
the nature of reality; but the latter is, in addition, an omniscient being, an
excellence neither claimed for the aspirant nor presu'med to be an invariable
consequence of his knowledge of the Brahman. As Sankaracarya in his Bha-
sya on the Prasnopanisat puts it, “‘the aspirant was previously the knower of
the finite on Account of his avidya, but with the removal of the latter he
now becomes the All.””

It is obvious that in any doctrine of theism, monotheistic, pantheistic or
even monistic, a human being, however great, may not be designated as a
sarvajna in its primary sense, since such a designation could put him alongside
God himself. As for the word sarvajna in its secondary meaning, although it
can be theoretically applied to an exalted human being renowned for the
knpwledge of the Brahman, such as a Yajnavalkya, a Janaka, a Svetaketu or
a Sankaracarya, one looks in vain for even one such reference in the entire
Brahmanical literature, including the Upanisads.

Paradoxical as it may seem, the claimants to the status of an omniscient
being (sarvajna) are to be found not in the theistic, but in the professedly
atheistic schools, namely, Jainism and Buddhism, the two chief rivals of the
Brahmanical tradition of ancient India. Vardhamana Mahavira, the last of
the twenty-four Tirthankaras of the Jains, and Siddhartha Gautama, the
founder of Buddhism, appear to represent the only two recorded cases of
human beings who have claimed such a distinction; this claim is certainly a
unique phenomenon in the entire history of human civilization. The Jain
and the Buddhist scriptures provide indisputable evidence that the followers
of these two religious leaders not only accepted their claims to omniscience,
but considered omniscience to be the very essence of the enlightenment
(sambodhi) which enabled the two great Saints to enunciate their respective
paths of salvation. Being contemporaries who sojourned in close proximity
in the region of Magadha, Mahavira and Siddhartha, the two ‘omniscient’
beings, each unacceptable to the followers of the other, could not have long
escaped critical comparison and a subsequent mutual repudiation of the
other’s claim for sarvajnatva. An attempt will be made in this paper to iden-
tify the major differences that exist between the Jains and the early Bud-
dhists concerning the concept of sarvajnatva, and to trace the change which
that concept undergoes in Mahayana Buddhism under the impact of the
polemics initiated by the Mimamsakas, who totally rejected the possibility
of an omniscient being, whether human or divine.

Our earliest and most authentic source for the account of Mahavira’s at-
tainment of omniscience is the Kalpa-siitra, the traditional canonical work
on the lives of the Jinas. There we learn that soon after the death of his



ON THE SARVAJIJNATVA OF MAHAVIRA AND THE BUDDHA 73

parents, Mahavira, aged thirty, renounced the life of a householder and
became a mendicant {muni) in the order of his predecessor Jina Parsva, the

23rd Tirthankara (850 B.C.). He led the life of an ascetic for a period of
twelve years, engaged in severe austerities and deep meditation. Then,

during the thirteenth year, in the second month of summer, in the fourth fortnight, on
the day called Suvrata, outside of the town called Jrmbhikagrama on the bank of the
river Rjupalika, not far from an old temple, in the field of the householder Samaga,
under a Sal tree, (the Venerable One), in a squatting position with joined heels, ex-
posing himself to the heat of the sun, after fasting two and a half days without drinking
water, being engaged in deep meditation, reached the highest knowledge and intuition,
called Kevala, which is infinite, supreme, unobstructed, unimpeded, complete and full.

When the Venerable Ascetic Mahavira had become a Jain and arhat, he was a Kevalin,
omniscient {sabbannii) and comprehending all objects (sabba-bhava-darisi),; he knew and
saw (fanamane pasamane) all conditions of the world, of gods, men and demons: whence
they come, whither they go, whether they are born as men or animals or become gods
or hellbeings, the ideas, the thoughts of their minds, the food, doings, desires, the open
and secret deeds of all the living beings in the whole world; he the Arhat, for whom
there is no secret, knew and saw all conditions of all living beings in the world.8

Although words like sabbarifiu and sabba-bhava-darisi are fully expressive of
the state of ‘omniscience’ claimed for Mahavira, the word kevala, being a
Jain technical term, needs further elaboration. According to the Jains, know-
ledge (jnrana or upayoga), like bliss (sukha), is a distinctive quality (guna) of
the soul (jiva) as opposed to the other five substances {dravyas) admitted by
them, namely, matter (pudgala), the principle of motion (dharma) and of
rest (adharma ), space (akasa) and time (kala). During the state of its bondage
(samsara), this innate quality of the soul, like the reflecting quality of a
mirror covered by dust, is obstructed by the force of karma. This force, ac-
cording to the Jains, consists of a special kind of subtle and invisible ‘karmic’
matter. When a soul, activated by ignorance of its true nature favidya or
moha ), pursues actions (through mind, speech, or body) which are tainted
by passions (kasaya) such as attachment (raga) or aversion (dvesa ), it begins
to draw the karmic matter toward it as a wet cloth might absorb a dye. The
accumulated karma acts like dust or wet cement, enmeshing the soul, as it
were, and reduces the operation of its innate qualities. This accounts for the
infinite variety of the knowledge of beings in bondage depending upon the
amount of karma they have accumulated. According to this theory there is
a direct relationship between the density (pradesa) of the karmic matter and
the organic growth and development of the sense-faculties and the mind. The
less developed forms of life, such as plants, have only one sense, namely the
tactile, since the souls undergoing that existence carry with them a larger
and heavier burden of karma than, for example, those incarnated as ele-
phants, which are endowed with all the five sense-organs and the faculty of
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mind. At the human level, the density of karma is greatly reduced, and con-
sequently, a human being is even capable of asserting his independence over
the senses and the mind. At the lower levels of life the senses and the mind
are instruments of knowledge, but at the human level, where these instru-
ments reach their ultimate limit of growth, they are regarded as impediments,
in as much as they prevent the soul from directly comprehending objects of
knowledge. The knowledge of beings in bondage is necessarily indirect or
‘mediate’ (paroksa) and hence incomplete (vikala); the infinite varieties and
gradations of this mediate knowledge are broadly classified into the follow-
ing four categories:

(1) Mati-jnana®: Sensory cognition caused by the senses and the mind.
Where appropriate, it also includes remembrance, recognition, induction and
deduction.

(2) Sruta-jnana'®: Sensory knowledge followed by instruction, whether
verbal or non-verbal. This also includes scriptural knowledge.

(3) Avadhi-jiiana'': ‘Clairvoyance’. This knowledge can be acquired by
human beings through Yogic methods. It is comparable to the Buddhist con-
cept of the ‘Heavenly Eye’ and the ‘Heavenly Ear’ (dibba-cakkhu and dibba-
sota-nana).

(4) Manah-paryayajiiana’? * ‘Telepathy’. It is “that knowledge through
which the objects thought of by the minds of others are known™. It is com-
parable to the Buddhist ceto-pariya-nana.

Since the avadhi (‘clairvoyance’) and the manahparyaya (‘telepathy’) are
merely the results of an increased power of mind developed by special yogic
methods, they may be considered to be extensions of the first two kinds of
knowledge, namely, the mati and the sruta. These two are present, in varying
degrees of course, in all beings in bondage, including the vegetable kingdom.
Consequently, the Jains admit an infinite variety of gradations in these two
kinds of knowledge. The senses have competence only with regard to their
appropriate objects within a certain range of time and space; the mind can-
not operate very much beyond the data supplied by the senses. Therefore,
even at the highest point of their development, whether achieved by con-
ventional means or by yogic methods, the senses and the mind can cope with
only a small fraction of the infinite mass of the knowables (jneya). The lat-
ter comprises everything (sarvam ) that exists, viz., the infinite (ananta) num-
ber of souls (jivas), the infinitely infinite (anantanata) amount of matter
(pudgalas), the principles of motion {dharma) and of rest fadharma), space
(@kasa) and time (kalz), and the infinite number of transformations (parya-
yas) through which they all pass. These transformations are subject to a Jain
law involving simultaneous origination {utpada) of a new mode, destruction
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(vyaya) of the old mode, and permanence (dhrauvya) of the substance
(dravya).!>

The Jain maintains that since jnana is the innate nature (svabhava) of the
soul, the latter must, under proper conditions, be able to cognise the entire
mass of knowables (sarvam jneyam). The amount of karma destroyed cor-
relates directly with gain in purity of the soul and increase in the range of
knowledge. Therefore, a total destruction of the forces of karma, together
with the causes of their accumulation, must invariably result in perfect puri-
ty, which would automatically usher in the state of ‘omniscience’. It would
also be an irreversible state as there would be no further contamination of
the soul by new forces of karma. In such a state, the soul, being totally inde-
pendent of the senses and the mind, will, without any conscious effort what-
soever, directly and simultaneously mirror the whole range of the knowables.
This is called kevala-jriana,'® attained by the soul once it is totally isolated
(kaivalya ). The Jains maintain that all freed souls, whether they are exalted
personages like the Tirthankaras, or are ordinary Arhats content with their
own emancipation {moksa) must necessarily attain omniscience (kevala-jna-
na). Mahavira had, according to the scriptures quoted above, attained to such
an absolutely irreversible state of purity and omniscience.

Our task in defining the omniscience of Mahavira was fairly easy because
of the precise and uniform meaning of the term kevala-jnana, found in all
Jain texts, whether applied to a Tirthankara or to an ordinary Arhat. Defin-
ing the ‘omniscience’ of the Buddha, however, is more difficult, as one meets
with a bewildering variety of meanings in different Buddhist schools for such
terms as bodhi, samyak-sambodhi, tevijja, sabbannuta-nana, buddha-cakkhu,
anavarana-iiana, sarvajnata, sarvakarajnata, prajna-paramita, etc. The prob-
lem is rendered even more complex by the refusal of even the Hinayana
schools to apply these terms to the Arhats, who also were believed to have
attained nirvana, and were therefore as free from samsara as their ‘omni-
scient’ Master. Whatever be the precise difference between the status of an
arhat and a Buddha, even a casual study of the Buddhist scriptures would
show that the Buddha’s ‘omniscience’ was of a different kind than that of
Mahavira, and also that the Buddhists, aware of this difference, altered their
interpretations in order to minimize it.

Of the many references to the enlightenment (sambodhi) of Siddhartha
Gautama, the one which most graphically describes that event, is to be found
in the Jataka-Nidanakatha, the traditional Theravada biography of the Bud-
dha. The account states that the bodhisattva spent the night of the full-moon
of the month of VaiSiakha, seated under the Bodhi-tree, in deep meditation.
In the first watch he gained remembrance of his former existences (pubbe-
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nivasanussati-nana); in the middle watch he attained the ‘heavenly eye’ (dib-
ba-cakkhu-nana); in the last watch he revolved in his mind the Chain of Cau-
sation (paticca-samuppada). As he mastered this, adds the text, the earth
trembled, and, with the dawn, the Great Man attained ‘omniscience’ (sab-
banriuta-nana).!>

The use of the word sabbannuta-nana is highly significant as it distin-
guishes the Buddha’s enlightenment from the ordinary yogic perceptions like
‘clairvoyance’, ‘telepathy’, etc., and clearly identifies it with nothing less
than omniscience. But the Buddhist commentaries are not too helpful in
determining the content of this omniscience, the manner of its operation,
and the conditions of its survival during the mundane activities following
the enlightenment. In the case of Mahavira, the word sarva (All) stood for
the totality of knowables, viz., the six substances [dravyas) with their infi-
nite modes {parydyas).'® Are we to assume that in the case of the Buddha
also, the word sabba'’ indicated those momentary elements of existence
admitted by the Buddhists, namely, the five skandhas, the twelve ayatanas
and the eighteen dharus, which were supposed to be suppressed and de-
stroyed in the nirvana? In the case of Mahavira there is an emphasis on the
knowledge of the infinite number of past and future modes of the eternal
substances. The Buddha, being an advocator of the doctrine of momentari-
ness, attached very little importance to the knowledge of past and future, as
these were considered merely imaginary extensions of the present, devoid of
reality. Would the Buddha, who had already gained knowledge of his pre-
vious births by mundane means, make it a function of the enlightenment to
yield knowledge of the ‘unreal’ future? Finally, Mahavira’s own pure self
(suddhatmad) was the first and foremost object, and also the subject, of his
omniscience. Is it likely that the Buddhists, distinguished by the anatma
doctrine, would have considered the ‘knowledge of one’s own pure self’ to
be an objective of the omniscience of their Master?

The Buddhist scriptures, particularly those of the Theravada school, indi-
cate that unlike the Jains, who understood the term sarvajna in a literal man-
ner, the early Buddhists used that term in a secondary metaphorical sense,
namely, the ‘knower of Truth’, equivalent to the exclusively Buddhist term
tathagata. The Mahavagga of the Vinaya-pitaka, in which are described the
events leading to the first sermon contains a passage which sums up those
things which the recently enlightened Buddha was hesitant to speak about:

This dhamma, won to by me, is deep, difficult to see, difficult to understand, peaceful,
excellent, beyond dialectic, subtle, intelligible only to the learned. But this is a creation
delighting in sensual pleasure. ... So that for a creation delighting in sensual pleasure,
this were a matter difficult to see, that is to say causal uprising by way of cause (idam-
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paccayata paticca-samuppédo). This too were a matter very difficult to see, that is to
say the calming of all habitual tendencies, the renunciation of all attachment, the de-
struction of craving, dispassion, stopping, nirvana. And so if I were to teach dhamma
and others were not to heed me, this would be a weariness to me, this would be a vexa-
tion to me.18

Three important words, namely, dhamma, paticca-samuppada and nibbana,
stand out prominently in this passage. It contains a definition, albeit in a
succinct form, of the paticaa-samuppada and nibbana, the former providing
an insight into the Buddhist path and the latter describing the fruits of sal-
vation. But the crucial term dhamma, which undoubtedly constitutes the
very essence of the Buddha’s enlightenment, remains unexplained; indeed it
is declared as being inaccessible to dialectic. It is not surprising therefore to
see the silence maintained by the commentators regarding this term. The
word, however, does appear elsewhere in the potent phrase dhamma-dhatu-
pativedha,'® variously translated as ‘discernment of the principle of truth’,
or ‘full penetration of the constitution of dhamma’. The Pali Commentary
explains the term dhamma-dhatu as dhamma-sabhava, and, as Miss Homer
rightly observes, the term stands for “the ultimate principle of own-nature,
own-being, self-nature”.2? It is precisely in this sense that the Mahayanists
also understood the term dharmata and developed their concept of the
dharma-kaya. As a matter of fact, the Mahayanist logicians, notably Dhar-
makirti, as we shall see, gave currency to a new term, ‘dharmajna’, in pref-
erence to the older sarvajna, and even maintained that the Buddha was supe-
rior to all other teachers on account of his being a ‘knower of Dharma’.
These references confirm our belief that for the early Buddhists also the
‘omniscience’ of the Buddha consisted in his ‘knowledge of dhamma’.

We have seen earlier that omniscience was regarded by the Jains as an ir-
reversible state. But they also believed that its acquisition was not coinci-
dental with death, the final mundane event that would emancipate {moksa)
the omniscient soul from the bondage of karma. Mahavira, for instance, lived
for some thirty years after attaining the kevala-jriana and, being a Tirthan-
kara, was credited with having founded and guided a fourfold Order of
monks, nuns, lay-men and lay-women, until he died at the age of seventy-
two. How does one explain the obvious inconsistency in admitting the simul-
taneous operation of omniscience and the mundane activities of teaching
and preaching, not to mention the ordinary functions of the body, senses
and mind? The Jains solve this dilemma by postulating two kinds of karma.
First, there are four karmas called ‘obscuring’ (ghatiya), which, wholly or
partially, obstruct the full manifestation of the four infinite qualities of the
soul, viz., knowledge (jfiana), intuition (darsana), bliss (sukha) and energy
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(virya). Then there are four ‘non-obscuring’ faghativa)*' karmas which, re-
spectively, produce feelings of pleasure and pain (vedaniya-karma); project
different types of bodies — human, animal, etc., — fnama-karma); define a
certain status — for instance the class and caste distinctions — (gotra-karma );
and determine the longevity in a given existence (ayu-karma). The Jains
maintain that only the destruction of the four ‘obscuring’ (ghatiya ) karmas
is necessary for the manifestation of omniscience (kevalajnana). The re-
maining four karmas are by themselves powerless to effect either a diminu-
tion or a loss of the innate qualities of the soul. These aghatiya karmas form
a secondary bondage, forging the physical and mental apparatus for the
soul which is kept in bondage by the ghatiya karmas. The latter produce
delusion, ignorance, etc., and thus perpetuate the cycle of new aghatiya kar-
mas. Once the ‘obscuring’ {ghatiya ) karmas are destroyed, the non-obscuring
(aghatiya) karmas, which were determined long before the present incarna-
tion of a given soul, will run their normal course and then, when the time
limit set by the longevity-determining (ayu-karma) karma has run out, the
remaining three will also terminate, never to be renewed again. In other
words, the Jains admit that even an omniscient being, as long as he lives in
this world, must be considered as being subject to the laws that govern his
physical existence. He can neither escape the dependence on his sense-facul-
ties, nor dispense with the mind (both products of the nama-karma), as long
as he remains engaged in the mundane activities of teaching and preaching.
It should be added here that, the major differences with the Jain theories of
karma notwithstanding, the Buddhists also admitted that the Buddha was
subject to the laws of mortals, that he too suffered injury and decay, and
that he was as much dependent on the senses and the mind for his mundane
activities as any other human being.

One might argue that the Jain omniscience (kevala-jnana), especially as it
was considered eternal and all-comprehensive, would not be compatible with
any mundane activity whatsoever, as the latter must depend upon an ever
changing advertence of the senses and upon the reflections of the mind on
particular objects defined by time and space. The Jains, however, overcome
this apparent incompatibility by arguing that mere presence of the sense-
organs and of the mind, which are simply mechanisms formed out of special
kinds of matter (indriya-vargana and mano-vargana), does not necessarily
imply dependence on them. While it is true that during its impure state the
soul is dependent on these instruments for the manifestation of knowledge,
once the soul has attained omniscience, it will subsume the functions of the
sensory knowledge (mati-jiana) as well, merely giving the appearance of
acting through these mediums. In short, the soul is the knower; the mind
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and the senses become redundant once the omniscience is achieved. As
regards the necessity of advertence, etc., the Jains argue that in actual fact
the omniscient being does not engage himself in any activity; he nevertheless
accomplishes the functions of teaching by an act of will executed prior to
his omniscience, when he was pursuing the career of a Tirthankara, very
much similar to that of a Bodhisattva. By virtue of now in his last birth
being born as a Tirthankara, his nama-karma will produce for him such a
body and such an organ of speech that he will be able to impart the know-
ledge of truth without engaging in a volitional act.2? Accordingly, the Jains
maintain that Mahavira, although for all intents and purposes he appeared
to be a mortal human being even after the attainment of the kevalajnana,
was nevertheless in permanent possession of his omniscience.

Several Pali suttas bear witness to the fact that such a claim was indeed
made by the followers of Mahavira. As a matter of fact, the Buddha is re-
ported to have learnt of such a claim not by hearsay, but directly from a
group of Jain ascetics; this is shown in the following passage in which he
describes this encounter to Mahinama the Sakyan:

“At one time 1, Mahanama, was staying near R3jagaha on Mount Vulture Peak. Now at
that time several Jains (Niganthas) on the Black Rock on the slopes of (Mount) Isgili
came to be standing erect and refusing a seat; they were experiencing feelings that were
acute, painful, sharp, severe. Then I, Mahanama, having emerged from solitary medita-
tion towards evening, approached ... those Jains; having approached I spoke thus to
those Jains: Why do you, reverend Jains, standing ... experience feelings that are severe?
When I had thus spoken, Mahanama, those Jains spoke thus to me: ‘Your reverence,
Nathaputta the Jain (i.e., Mahavira) is alkknowing {sabbafifiu), all-seeing {sabba-dassa-
pi}; he claims all-embracing knowledge-and-vision {aparisesam nana-dassanam patijanatij,
saying: "Whether | am walking or standing still or asleep or awake (carato ca me titthato
ca me suttassa ca jagarassa ca), knowledge-and-vision is permanently and continuously
before me (satatam samitam Aana-dassanam paccupatthitam ti).23

He speaks thus: “If there is, Jains, an evil deed that was formerly done by you, wear it
away by this severe austerity. That which is non-doing of an evil deed in the future is
from control of body ... speech ... of thought here, now. Thus by burning up, by
making an end of former deeds (purananam kammanam tapasa vyantibhdva), by the
non-doing of new deeds [navanam kammanam akarang), there is no flowing in the
future (@yatim anavassavo). From there being no flowing in the future is the destruc-
tion of ill (kammakkhayo), from the destruction of deeds destruction of ill {dukkha-
kkhayo), from the destruction of ill is the destruction of all feelings fvedanakkhayo),
from the destruction of feelings all ill will become worn away (sabbam dukhham nijjin-
nam bhavissatiti). 24

We have quoted this sutta rather extensively because it is remarkable on two
counts: First, it gives a very accurate summation of the ancient Jain doctrine
of karma and moksa. Secondly, it adds greater credibility to the Jain claims
of the state of permanent omniscience for Mahavira, coming as it does from
the scriptures of a contemporary and rival religious movement. Even the
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words used in describing that alleged status appear to be authentic as they
are repeated verbatim in several other suttas of the Pali canon. The Buddhists
were no doubt reporting these claims to ridicule the Jains,zs not so much
because they regarded Mahavira as unworthy of such a distinction, but be-
cause they found the doctrine of perrnanent omniscience (kevalajiana) itself
unacceptable, and even irrelevant for the pursuit of the Path. In the Culs-
Sukuludayi-sutta, for instance, the wanderer Udayi reports to the Buddha
how he had met Mahavira (who had claimed omniscience in the words
quoted above), and had asked him a question ‘conceming the past’ and how
Mahavira had ‘shelved the questions by asking another’, etc. The Buddha, of
course, as was his wont, did not engage in a refutation of the claim of Maha-
vira, but confidently asserted that ‘anyone could ask him a question regard-
ing the past’, or ‘concerning the future of creatures according to the conse-
quences of their deeds’. Having said this he immediately showed his indiffer-

ence to these super-knowledges fabhinnas) by declaring:

Wherefore, Udayin, let the past be, let the future be. [ will teach youdhamma: If this is,
that comes to be; from the arising of this, that arises; if this is not, that does not come
to be; from the stopping of this, that is stopped.26

The passage clearly brings out the Buddha’s annoyance at the idle curiosity
of worldly men for the knowledge of the past and the future. It also draws
our attention to the supreme importance he attached to the insight into the
Dhamma which he had perceived. In the face of the extraordinary claims of
the Jains for their Tirthankaras, however, it is inconceivable that the eager
followers of the Buddha could have long refrained from pressing similar
claims for their ‘enlightened’ Master. It is, therefore, not surprising to see the
Wanderer Vacchagotta reporting what he heard to the Buddha and asking
him to verify its truth. The entire passage of the Tevijja-Vacchagotta-sutta
merits reproduction here as it appears to be the official Buddhist position
put forth to encounter the popular notions about the Buddha’s omniscience:

Reverend sir, I have heard: The recluse Gotama is all knowing, all seeing; he claims all-
embracing knowledge-and-vision, saying: “Whether I am walking or standing still or
asleep or awake, knowledge-and-vision is permanently and continuously before me’.
Reverend sir, those who speak thus ... are speaking of the Lord in accordance with
what has been said and are not misrepresenting the Lord, with what is not fact, but are
explaining in accordance with dhamma, and that no one of his fellow dhamma-men, of

this way of speaking, gives ground for reproach?”
The answer given by the Buddha is, for once at least, categorical and final:

Vaccha, those who speak thus: (repeated) — these are not speaking in accordance with
what has been said, but they are misrepresenting me with what is untrue, not fact.27
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To the further question by Vacchagotta:

Expounding inwhat way, reverend sir, would we be speaking in accordance with what
has been said,

the Buddha expounds the Three-fold knowledge (tevijja), the true content of
the Buddha’s enlightenment:

Vaccha, expounding: ‘The recluse Gotama is a threefold-knowledge man’, you would
be one who speaks in accordance with what has been said by me ... For I, Vaccha,
whenever | please to recollect a variety of former habitations, that is to say one birth,
two births... thus, do I recollect diverse former habitations in all their modes and details.
And I, Vaccha, whenever 1 please, with the purified devg-vision (dibba-cakkhu) - sui-
passing that of men ... see beings as they pass hence and come to be ... according to the
consequences of deeds, and I, Vaccha, by the destructions of the cankers {@sava), having
realised here and now by my own superknowledge (abhififia) the freedom of mind
(ceto-vimuttim) and the freedom through wisdom [paffia-vimuttim) that are cankerless,
entering thereon, abide therein. Vaccha, expounding thus ... no fellow dhamma-man of
this way speaking could give grounds for reproach,28

It should be noticed that the Theravadins regarded the first of these three
vidyas (viz., the pubbe-nivasanussati-nana, and the dibba-cakkhu-nana) as
mundane powers (lokiya abhinna) unrelated to the Path, and hence acces-
sible, in varying degrees, to persons adept in yoga. As for the third vidya,
viz., the asava-kkhaya-nana, this was certainly a supermundane power (loku-
ttara abhinna), and was invariably found in those who had realized ninana.
In other words, even the Arhats, whose enlightenment was admittedly of an
inferior kind to that of the Buddha, could claim the ‘threefold-knowledge’
as described in the sutta quoted above. It goes without saying that the Bud-
dha was either claiming for himself only that much knowledge which his
disciples, the Arhats, were capable of achieving, or he was indirectly telling
Vacchagotta that the latter’s idea of omniscience (borrowed no doubt from
the Jains), was fanciful and unacceptable to him. Unfortunately, Vacchagot-
ta does not press further the point and, we are once more left in doubt about
the precise nature of the Buddha’s omniscience.

However, the Buddhists could not have long maintained their suspense
on so fundamental a topic as the omniscience of their Master. Sooner or
later someone acquainted with the Jain claim would have drawn comparisons
between Mahavira and the Buddha, and confronted the latter, demanding a
definite answer, The Kannakatthala-sutta of the Majjhima-nikaya provides
us with what appears to be the Theravadin resolution on the controversy.
The interlocutor in this sutta is not a Wanderer ascetic or a Buddhist monk,
but significantly a layman, the king Pasenadi of Kosala, who, while known
to the Jains as their benefactor, was also a great admirer and devotee of the

Buddha. We are told that a Brahman minister of the King had heard from
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the mouth of the Buddha a certain view pertaining to omniscience, and had
reported it to the King. The latter had now approached the Lord in order to
verify that speech. The dialogue merits a full reproduction:

King Pasenadi: 1 have heard this about you, revered sir: “The recluse Gotama speaks
thus: There is neither a recluse nor a Brahman who, all-knowing, allseeing, can claim
all-embracing knowledge-and-vision — this situation does not exist’. Revered sir, those
who speak thus ... I hope that they speak what was spoken by the Lord, that they do
not misrepresent the Lord by what is not fact, that they explain dhamma according to
dhamma, and that no reasoned thesis gives occasion for contempt?

The Buddha: Those, sire, who speak thus: (repeated) — these do not speak as ] spoke
but are misrepresenting me with what is not true, with what is not fact.29

King Pasenadi: Could it be, revered sir, that people might have transferred to quite an-
other topic something (originally) said by the Lord in reference to something else? In
regard to what. revered sir, does the Lord claim to have spoken the words?

The Buddha: I, sire, claim to have spoken the words thus: There is neither a recluse nor
a Brahman who at one and the same time can know all, can see all — this situation does
not exist, 30

Apparently the King was satisfied with the answer of the Buddha as he ap-
plauds him with the words “Revered sir, the Lord’s words are well founded,
and it is with good reason that the Lord says this”.3! Whether the King had
really grasped it or not, the full implications of the Buddha’s statement were
not lost on the commentators. They rightly understood the term sabbam
(all) to mean “the whole past, future and present’’, and paraphrased the ex-
pression szkid eva as ‘“‘with one ‘adverting’ (of the mind), one thought, one
impulsion”.3? It meant that the Buddhists defined ‘omniscience’ as an abili-
ty to know ALL objects but only one object at one time.

It is evident that no mortal could ever exhaust the infinite objects at the
rate of knowing them ‘one at a time’, It is doubtful if even that the Buddha,
despite his mighty yogic powers, could have accomplished such an extraordi-
nary feat, or would have admitted its possibility by any other human being! As
a matter of fact, the non-Buddhist ascetics of the time were often sceptical
about his alleged yogic powers and thought it rather strange, understandably
enough, that he should not even know his own future after death! Time and
again, the Pali suttas allude to the unfavourable comments of these ‘wander-
er ascetics’ concerning the Buddha’s omniscience. In the Pasadika-sutta of
the Digha-nikaya, a sermon delivered upon hearing of a schism among the
Jains following Mahavira’s death, the Buddha cautions Cunda the novice
against being influenced by the doubts of outsiders:

It may happen, Cunda, that Wanderers who hold other views than ours may declare:
Conceming the past Gotama the Recluse reveals an infinite knowledge and insight, but
not so conceming the future, as the what and why of it ... Concerning the past, Cunda,
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the Tathagata has cognition reminiscent of existences. He can remember as far back as
he desires. And concerning the future there arises in him knowledge born of Enlighten-
meng (bodhijam) to this effect: This is the last birth; now is there no more coming to
be. J-

He affirms, moreover, the wide range of his knowledge in terms reminiscent
of the Jain claim for Mahavira:

Whatever, O Cunda, in this world with its devas and Maras and Brahmas, is by the folk
thereof, gods or men, recluses or Brahmans, seen (dittha), heard (suta}, felt fmuta),
discerned (vifnata), accomplished (patta), striven for (pariyesita), or devised in mind
(anivucan'taT manasa), — all is understood by the Tathagata. For this is he called
Tathagata.3

Despite such reassuring sermons, doubts seem to have persisted in the San-
gha about the Buddha’s omniscience. The silence of the Kathavatthu, treas-
ure house of the Buddhist controversies, on such a vital point probably sug-
gests that during the Mauryan period it had not yet become a matter of
contention among rival Buddhist schools. The problem was not entirely for-
gotten, however, as it surfaced during the reign of the Indo-Greek king
Menander. In the famous Milinda-panho, the King confronts the Venerable
Nagasena with a question of the omniscience of the Buddha. Nagasena’s
answer is remarkable since it refutes at the very outset the notion of ‘sata-
tam samitam’, the root of the whole controversy.

Yes, O King, the Buddha was omniscient. But the insight of knowledge was not always
and continually (consciously) present in him, The omniscience of the Blessed One was
dependent on reflection. By reflection he knew whatever he wanted to know.33

Then, sir, the Buddha cannot have been omniscient, if his all-embracing knowledge was
reached through investigation ... Moreover, sir, reflection is carried on for the purpose
of seeking (that which is not clear when the reflection begins). Convince me ...36

Nagasena is, as usual, dogmatic and analogical. He reminds the King of the
greatness of the Buddha, of how well endowed he is with the exclusive ten
powers (dasa-balas), the four kinds of ‘self-confidence’ {catu-vesarajjas), the
eighteen buddha-dhammas, etc. He then compares the Buddha to an Imperial
Lord (cakkavatti) who

calling to mind his glorious wheel of victory fcakkaratana) wishes it to appear, and no
sooner is it thought of than it appears — so does the knowiedge of the Tathagata follow
continually on reflection.37

A more serious and probably final Theravada attempt to deal with the prob-
lem is found in the Paramattha-mafijiasa>® Dhammapala’s (sixth century
A.D.?) commentary on the Visuddhi-magga of Buddhaghosa. While explain-
ing the term samma-sambuddha, the commentator points out that this is an
exclusive title of the Buddha, indicating realization of the sabbanruta-nana
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(omniscience), or andvarana-nina (knowledge free from all obstructions).
Dhammapala takes this opportunity to initiate a fairly long discussion on
the controversies over the omniscience of the Buddha:

But, surely, the anavarana-hana is, according to Patisambhida-magga, different from the
sabbaffuta-ngna. Not really. The same knowledge was spoken of in two ways, one with
respect to the manner of knowing and one with respect to the objects known. Know-
ledge, which has its object the entire range of dharmas viz., the compounded (samkhata),
the uncompounded (asamkhata, i.e., nibbana, etc., and the nominal (sammuti, i.e.,
personality, etc.) dharmas], is called sabbaniiuta-hana. Because there is no obstruction,
and also because of the absence of doubt it is called an@arana-fdna. These two must be
identical, for otherwise the sabbanthutafiana would not be free from ubstructions.

Even if we admit that these two are different, in the present context of defining the
term samma-sambuddha, they are to be considered identical because of the unimpeded
operation of the Buddha’s knowledge. By the realization of the sabbafifuta-fana the
Lord is called sabbanftii (omniscient), sabba-vidi (knower of all), etc.; it is not by
knowing all dharmas at one and the same time that he is called thus. (na sakim yeva
sabba-dhammavabodhanato). There is the potentiality (samatthatd@) in the knowledge
of the Lord to penetrate the entire range of objects on account of his realization of that
knowledge which is able {samartha) to know all dharmas.

A question may be raised here: Does this knowledge, when it operates, cognise all ob-
jects at once, (simultaneously), or in succession? (sakim eva ... udahu kamena?)

If it simultaneously comprehends all ‘compounded’ {samkhata} objects (divided by dis-
tinctions of past, future, present, extemal, internal, etc.,) as well as all ‘uncompounded’
{asamkhata) and ‘nominal’ (sammuti) dharmas, like a person looking from a distance at
a painting of mixed colours, there will be no cognition of them individually. If that
happens, then there would be a deficiency in the knowledge of the Lord; he would be
seeinyg these things as if they were not fully seen. This is comparable to the vision of a
yogin, who when he perceives all objects only from the anarma point of view, thinking
sabbe dhamma anatta, sees only this aspect and nothing else.

Again there are those who say that the Buddhas are called sabba-vidii because their
cognition always exists having only the present characteristics [birth, decay, death] of
all the knowables as its object, and is free from all imaginations. On account of this it
is properly said: “The Elephant (i.e., Buddha) is attentive whether walking or standing”.
(sabba-Reyya-dhammanam thita-lakkhana-visayam vikappa-rahitam sabba-kalam bud-
dhanam fianam pavatiati.)

But this view also cannot escape the fault shown above, for having the present charac-
teristics (thita-lakkhanas) as the focus of one’s knowledge must exclude the past and
future dhammas as well as the nominal dhammas, all of which are devoid of those
characteristics. Consequently the Lord’s knowledge will have only a portion of the
knowables as its objects, and it therefore cannot be said that the knowledge of the

Buddha cognises all objects at once.

But if, on the other hand, it is maintained that he perceives all objects in individual
succession (kamena sabbasmim visaye fanam pavattati), that too is not correct. The
knowables divided by genus, nature, place and time, etc., are infinite; hence there is no
possibility of knowing them all one by one.

Then there are those who say: The Lord is omniscient because he knows a portion of
the knowables by direct perception (Aeyyassa ekadesam paccakkham katva), since there
is consistency between this knowledge and the true nature of the objects known, he



ON THE SARVAJNATVA OF MAHAVIRA AND THE BUDDHA 85

determines that the rest of the objects are also like that. Such a knowledge is not
based on inference as might be objected, because in the world, knowledge based on
inference is accompanied by doubt. This knowledge, however, is absolutely free from
doubt.

Such a view is also not correct. Because in the absence of direct perception of all, it is
not possible to establish inconsistency with that portion which has not been directly
perceived,

Having examined several views prevalent during his time, Dhammapala pro-
ceeds to lay down what must have been the official Theravada doctrine:

All this is irrelevant (akaranam). Why? Because what we have here is speculation about
something which is beyond the realm of speculation. Has not the Lord said: O Monks,
the range of objects of the Buddha’s knowledge transcends all thoughts on the subject;
whosoever indulges in thinking on it will only suffer mental aberration and distress.

This therefore is the resolution of the controversy: Whatever the Lord wishes to know,
whether the whole or a portion of it, of that the Lord has knowledge by direct percep-
tion, for there is no obstruction to the operation {of his mind]. And in the absence of
any disturbances (viksepa), attentiveness is also ever present in him. If the entire range
of dhammas were not to become his object when he desired to know them, then that
would not conform — and such conformation is absolutely necessary — to the Law:
“All dharmas are bound to the ‘adverting’ favajjana-patibaddha} of the Buddha, joined
to his mental concentration (manasikara-patibaddha), connected with his expectation
{@kankha-patibaddha), and available as objects to his production of a thought (cittup-
pada-patibaddha) ™,

Even his knowing of past and future objects should be considered an act of direct per-
ception, as it is not dependent upon inference, scripture or reasoning.

It may be asked: Even if it is admitted that the Buddha would know the entire range of
objects if he so wished, would not this knowledge of his be subject to the same defect,
viz., that of cognising in an indistinct manner due to not having perceived each object
separately?

No. This objection has already been ruled out by the [scriptural] declaration: ‘The
realm of the Buddha’s knowledge is beyond all speculation’. Otherwise, how could
there be any inconceivability, if his cognition were to be similar in operation {sama-
vutti) to the cognition of the many-folk? The inconceivability consists in the fact that
although his cognition has all dharmas as its objects, it nevertheless grasps them all as
distinctly and as definitely as it would a single dharma.

Finally, in conformity with the Law —

*As far the extent of knowables, so far the

range of cognition; as far the limit of

knowledge, so far the limit of knowables’,
the Buddha, whether he wishes to know the objects all together, or separately, all at
once or one by one, knows them all as he wishes. Therefore is he called samma-sambud-

dha. 39

Dhammapala was only able to defend his inherently weak position by an ap-
peal to the scriptures; this was adequate because he was writing his com-
mentary for the benefit of his fellow Theravadins of the Mahavihara in
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Ceylon, staunch upholders of the ancient tradition. They believed in the

pluralistic and realistic world of dharmas, and could not conceive of an om-
niscience which would not comprehend the ‘All’. The Mahayana Buddhists,
however, notably Dharmakirti and his followers at the Nalanda University,
could hardly ignore the inherent defects in the traditional interpretation of
omniscience. The emphasis which that interpretation placed on the know-
ledge of the ‘All’, a legacy of the days of Mahavira, was especially vulnerable
and must have annoyed them greatly. The possibility of simultaneous cog-
nition of the ‘All’ had already been rejected by the Buddha, and the alterna-
tive, cognition in succession (in sequential order), would not stand logical
scrutiny.

The need to deal more vigorously with this entire issue received a further
impetus with the rise of the neo-Mimamsa school, which claimed that know-

ledge of dharma and adharma was not possible through perception (pratyak-
sa) orinference (anumana} but only through the ‘eternal’ Vedas, which were
held to be apauruseya, i.e. neither revealed by an omniscient God nor pro-
nounced by a human being claiming similar status. This follows from the
Mimamsaka doctrine which rejects both the “eternally omniscient god” con-
cept of the Yoga school and the theistic theories of creation propounded by
other orthodox schools. Nor did the Mimamsaka accept the possibility of a
super-sensuous perception (yogi-pratyaksa) such as that claimed for Mahavira
or the Buddha. Kumarila, in his Sloka-varmka 4% 1ed a vigorous attack on
these denouncers of the Veda for what he considered their exaggerated pre-
tensions to omniscience. Moreover, what the Mimamsakas found most offen-
sive was not so much the claim to know ‘All’ (objects) but rather the sup-
posed knowledge of Dharma (the Vedic Law).

At the same time, the Mahayanists themselves, having moved toward
either the Yogacara Vijnavanada or the Madhyamika Sunyavada, were de-
emphasizing the significance of external objects. Consequently, they were
unlikely to be impressed by the ‘spectacular’ feat of knowing the ‘All’. This
trend, combined with the desire to counter the Mimamsa position, led them
to proclaim that what made the Buddha a truly omniscient being was not
his ‘far-sight’ encompassing many things, but rather an in-sight into the
Dharma.

The following words of Dharmakiti define this new position and throw a
challenge to the Jains to take a similar view:

People, afraid of being deceived by false teachers
in the matter of directing the ignorant,

Seek out a man with knowledge,

for the sake of realizing his teaching.
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What is the use of his wide knowledge

pertaining to the number of insects in the whole world?
Rather, enquire into his knowledge of

that which is to be practised by us.

For us, the most desired authority

is not the one who knows everything {indiscriminately];
Rather, we would have a Teacher who knows the Truth
which leads to prosperity in this world,

as well to the insight into things to be forsaken

and things to be cultivated.

Whether he sees far or whether he sees not,
let him but see the desired Truth,

If one becomes an authority

merely because of seeing far and wide,

Let us worship these vultures

who can do it better!41

'4
A few centuries later, another Mahayanist, the great Santaraksita, was to
repeat this sentiment in his famous Tattva-sarigraha, composed primarily to
refute the Mimamsakas:

If an attempt were made to prove that one has the knowledge of the details of all
individuals and components of the whole world — it would be as futile as the investiga-
tion of the crow’s teeth.

By proving the existence of the person knowing only dharma and adharma, which the
Buddhist postulates — one secures the realiability and acceptibility of the scripture com-
posed by him; and by denying the said person, one secures the unreliability and rejecta-
bility of the said scripture.

Thus when people [the Jains forinstance] proceed to prove the existence of the person
knowing all the little details of the entire world, they put themselves to the unnecessary
trouble of writing treatises on the subject and carrying on discussions on the same.42

It will be noticed that in the passage quoted above, é'a'ntaraks_ita deliberately
sets the words dharma and sarva in opposition, stating his preference for
dharmajna (the knower of dharma) as against sarvajna (the knower of All).

Dharma, as we have seen earlier, was the very essence of the Buddha’s en-
lightenment, and is a term which one finds on almost every page of the Pali
canon. Nevertheless, while the term sabbanniu is encountered ever so often
as a designation of the Buddha, the term dhammannu (dharmajna) is con-
spicuous by its absence throughout the Pali canon, with the possible excep-
tions of the variants dhammagii and dhammavidii cited in texts like the Jata-
ka book. In the light of our previous discussion, it would be reasonable to
assume that the word sabbannu (together with its companion sabba-dassavi)
was an ancient Sramana technical term, and was in vogue among the Jains,
one of the leading Sramana sects, at the time of Mahavira. It was probably

adopted by the early Buddhists for their Master, as were other Jain terms of
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distinction, notably jina (victor) and arhat (the worthy, the holy). Both of
these terms became part of the Buddhist vocabulary, but within a short time
Jjina was left behind in preference for buddha, and arhat was ‘devalued’ to be
used only for the disciples {sravakas). But the term sarvajia, being associated
with a definite ontological and epistemological doctrine expressed by the
Jain term kevala-jnana, was less easily assimilated. Omniscience for the Jains
was a permanent manifestation of the inalienable power of the pure soul
(atman) to cognise itself as well as all knowables at one and the same time,
as expressed in the famous saying: ‘je egam janai se sabbam janai”,*>
“knowledge of one (thing) is knowledge of all’’. For the Buddhists, however,
it was merely a potential power of the ‘free’ mind; although this power could
be used at will and could cognise objects of any nature whatsoever, it was
nevertheless restricted, as in the mind of an ordinary human being, to only
one object at a time. In other words, the Buddhists were, even in regard to
the Buddha himself, unable to dispense with the mind or to replace it with
anything corresponding to the arman or the brahman of the non-Buddhistic
schools. This was the consequence of their adherence to the anatma doctrine,
which forbade the admission of a Knower over and above the psycho-phys-

ical complex of the ‘five skandhas’ of existence.**
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1 yadiye caitanye mukura iva bhavas cidacitah
samam bhanti dhrauvyavyayajanilasanto ‘ntarahitah [/
jagatsaksi margaprakatanaparo bhanur iva yo [
Mahavirasvaml nayanapathagami bhavatu nah [/
Nitya-naimittike-pathavali, p. 17, Karanja 1956.
2 yah sarvajPah sarvavid yasya jAdnamayam tapah [

tasmad etad brahma nama rizpam annam ca fayate [[ Mundaka, 1.i,9.
3 esa sgrvesvara esa sarvajfia eso ‘ntaryamy esa yonih [ Méndiikya, 6.
4 klesakarmavipakasayair aparamrstah purusavisesa isvarah [

tatra niratiSayam sarvajhabijam [ Patafjalayogastitram, 1.24-5.

Chandogya, V1.1.

... Sa sarvajiiah sarvo bhavati [ tad esa slokah:

‘“vijranatma saha devais ca sarvaih

prana bhiitani sampratisthanti yatra [

tad aksaram vedayate yas tu somya

sa sarvajRah sarvam evavivesa'’ iti [ Prasna, 1V .10.
7 yas tu sarvatydgi somya, sa sarvajho na tenaviditam kificit sambhavati [ purvam avi-
dyaya asarvajha Gsit punar vidyaya ‘vidyapanaye sarvo bhavati [ Prasnabhidsya, 1V.10.
8 Kalpasiitra, (120-1), H. Jacobi (tr.): Jaina Sitras, Pt. I, (SBE, Vol. XXII), p. 263.
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tam/ Tattvarthasiitra, 1,134,
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12 rjuvipulamati manahparyayah [ ibid. 1,23. vakkdyamanahkrtarthasya parakiyama-
nogatasya vifaanat ... Sarvarthasiddhi, 1,23.
13 utpadavyayadhrauvyayuktam sat / Tattvarthasatra V, 30.
14 sarvadravyaparydyesu kevalasya [ ibid., 1,29. mohaksayaj ' jA@nadarsan@varanantars-
yaksaydc ca kevalam [ ibid., X, 1.
15 The Jataka (Fausbgll). Vol. I, p. 75.
16 See note 14,
17 kit ca bhikkhave sabbam? cakkhum c’eva riipa ca ... pe ... ... mano ca dhammi ca [
idam vuccati bhikkhave sabbam [ Samyuttanikaya, IV, p 15.
18 Mahavagga, 1,5,8. [The Book of the Discipline, 1, 5.8.]
19 Abha yam;akumarasutfam (Majjhima 58); Mahapad' nasuttam (Digha, 14).
20 MA, iii, 113; MLS, 11, p. 64, n. 1.
21 See Tatia: Studies in Jaina Philosophy, p. 239, Benaras 1951.
22 Tattvarthasiitra VI, 241X, 11.
23 (Chladukkhakkhandasutta, M, 1.92-3.
24 The Middle Length Sayings, 11,228-9.
25 e.g. the Sandakasutta, M. 1,519,
26 The MLS, 11, pp. 228-9. [M, 11, p. 31-2)
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28 MLS, 11, p. 160.
29 M 11, 127.
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netam thanam vifjatiti [ M, 11,127.
31 Jbid.
32 MA, iii, 357, MLS, 11,310, n. 1.
33 Digha, iii, 134.
34 Dialogues of the Buddha, Pt. 3, p. 126.
35 bhagava sabbaPPii, na ca bhagavato satatam samitam Aanadassanam paccupatthi
tam, Gvajjanapatibaddham bhagavato sabbaﬂhurar‘ianam .. avajjitva yad eva icchitam
janatiti | Milindapafho, p. 102.
36 tena hi buddho asabbahdu, yadi tassa pariyesanaya sabbanﬂurananam hotiti ... Ibid.
37 Ibid., p. 107.
38 Paramatthamanjiisa, Pt. 1, (ed. by M. Dhammananda Thero), Colombo, 1928, pp.
188-191.
39 tasma sakaladhammarammanam pi tam ekadhammarammanam viya suvavatthapite
yeva te dhamme katva pavattatiti idam ettha acmteyyam / “yavatakam ﬂeyyam tava-
takam hanam; yavatakam fianam, tGvatakam nieyyam; neyyapariyattikam fianam, Rana-
panyamkam ﬁeyyam ti evam eka;;ham visum visum sakim kamena va icchanurupam
samma samarica sabbadhammanam buddhatta sammasambuddho [ I1bid., p. 191.
40 Slokavarttika, 110-2ff, For details on this controversy between the Mimamsaka, the
Buddhist and the Jaina see Sukhalalji Sanghavi: Pram@nanffinamsa, notes pp. 27-33
[Singhi Jain Series, No. 9] ; A.N, Upadhye: Pravacanasara, Intro. pp. 70-6 (R3jacandra
Jain Sastramala, 1964).
41 Pramanavarmka I, 32-5.
42 samastava yavavyaknwstara;ﬂanasadhamm /
kakadantapariksavat kriyamanam anarthakam [/
yatha ca caksusa sarvan bhavan vettéti nisphalam /
sarvapratyaksadar§itvapratijAdpy aphala tatha [/
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svadharm@dharmamatrajfasadhanapratisedhayoh [

tatpranitagamagrahyahe yatve hi prasiddh yatah [/

tatra sarvajaga tsitksmabhedajfatvaprasadhane [

asthane klisyate lokah samrambhad granthavada yoh /[ Tattvasangraha, 3138-3141.
[tshould be noted that later Buddhists like Kamalafila came to accept the Jain position
regarding the knowledge of ‘All': mukhyam hi tavat svargamoksasamprapakahem,zﬂat-
vasadhanam Bhagavato ‘smabhih kriyate, yat punar asesarthaparijhatrtvasidhanam asya
tat prasangzkam anyatrapi Bhagavato jAanapra vriter bddhakapramana bhavat saksad ase-
sarthaparijfignat sarvajflo bhavan na kenacit badhyata iti, Tattvasangmha-paﬂ]zka 3309.
43 Ayaramga-suttam, 1.3 4.
It should be emphas:zed here that even the Jains considered the knowledge of the ex-
ternal objects as of secondary importance. Kundakunda is emphatic when he declares
that the Kevalin is said to know all objects only from the vyavahara point of view:

Janadi passadi savvam vavaharanayena kevalf bhagavam /
kevalanani janadi passadi niyamena appanam [/ Niyamasara, 159.

44 The Pudgalavadins were aware of this difficulty: yady evam tarhi na Buddhah
sarvajflah prapnoti. na hi Kifcic cittam asti caitta va yat sarvam Janiyat, ksamkarvat
pudgalas tu janiyat. Abhidharmakosa-Bhasya, X.p.467 (Pradhan’s edition).



ETIENNE LAMOTTE

PASSIONS AND IMPREGNATIONS OF THE PASSIONS
IN BUDDHISM*

: ’ . . *% A . - :
The passions, klesa in Sanskrit, fan-nao ¥ in Chinese, non-mons-pa

in Tibetan, are torments, defilements of the mind, by virtue of which ac-
tions (karman ) ‘accumulate’ (upacayam gacchanti), that is, they gather force
and fruitfulness and necessarily produce a retribution, notably a new exist-
ence in the world of painful rebirth".

The impregnations or latent odours of the passions, klesa-vasana in Sans-

krit, fan-nao hsi X% f‘%‘ g in Chinese (also, hsi ch'i g %"‘: yiu-ch'i

A &, tsan-ch'i QZ"E ‘-ttz:'f. ), ion-mons-pahi bag-chags in Tibetan, are

secondary residues of the passions which remain in the mind after the de-
struction of the passions and determine an irrational, seemingly impassioned
behaviour. It is thus that a sesame seed perfumed by a flower retains the
flower’s scent when the latter is no more.

Klesa and klefa-vasana are two entirely different things, although Bud-
dhist speculation waslate in distinguishing between them. If the sthaviravada
and the sarvastivada refer frequently to the klesa, they attach practically no
importance to the klesa-vasana. In contrast, the latter are discussed at length
in certain early Buddhist (Hinayanist) sects, and in all the writings of the
Mahayana.

The canonical Scriptures, Pali Nikayas and Sanskrit Agamas, subject the
klesa to a study in depth and submit various classifications of them. They
particularly emphasise craving (raga), hatred (dvesa) and confusion {moha),
that triple poison (visatraya), those evil roots fakusalamiila ), which defile the
mind, vitiate action and lead to the round of rebirth. The teaching of the
Buddha has no other aim than to liberate beings from them: “Just as the
ocean has only one taste, the taste of salt, so the Buddhist doctrine and dis-
cipline have only one taste, the taste of vimukti or deliverance”’?. This deliv-
erance, that is, the destruction of craving, hatred and confusion, is called
nirvana®, amrta or immortal®, arhattva or holiness®. It is also qualified as
perfect knowledge (parininid in Pali)® for it is inseparably linked to prajia,
‘wisdom’, the third element (skandha) of the path to nirvana of which it is
the immediate consequence.

This prajnd is not the same for the holy ones on the three paths of salva-
tion, but whether it is possessed by a Sravaka, a Pratyekabuddha or a Sam-
yaksambuddha, it leads infallibly to deliverance (vimukti) and the destruction
of the vices (@savanam ksaya)’, and is expressed by a two-fold certainty:
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the awareness of having destroyed the vices (@ smva-ksaya -jnana) and the
conviction that these will not arise again (anutpada-}nana) All those who
reach this point have an equal right to the supreme pija and can call them-
selves Arhats: “Birth is exhausted for me; the religious life is practised; that
which had to be done is done; I foresee no further existence””.

The destruction of the passions is the same for all the Arhats, and the
Buddha proclaimed repeatedly that there is no difference between one deliv-
erance and another!®. In basing themselves on these authoritative words,
several masters of the Law maintained that, under differing conditions, the
Buddha taught only a single Vehicle, since all lead to the same result: the
destruction of the passions (klesa-prahiana)!? .

Alas, both in canonical and para-canonical sources, the texts are there to
show us that, in various circumstances, the most illustrious of Sravakas even
after having achieved holiness and destroyed their passions, continued to
behave and speak like impassioned men, victims of craving, hatred and con-
fusion.

Sariputra, whilst he was a serpent, threw himself into the fire rather than
re-swallow the poison he had injected. Later, having become an Arhat and
having been proclaimed by the Buddha to be the greatest among the wise,
he still retained the spiteful stubbornness of that venomous creature. Invited
home by a householder, he had partaken of a special dish, far superior in
quality and quantity to that of his fellows. On his return to the monastery,
the Buddha reproached him for having eaten impure food. Deeply upset,
S'a'riputra vomited his meal and swore never again to accept an invitation to
someone’s home. Nothing could make him go back on his decision’?.

His childhood friend, Mahamaudgalyayana, excelled among all the dis-
ciples in the strength and range of his magical powers, but he had been a
monkey in his previous lives and holy though he may have been, he would
gambol whenever he heard music! 3.

Devoted as he was to all the rigours of ascetism (dhiitaguna), Mahakasya-
pa was of brahman origin, and having taken up the robe, he preserved the
pride and severity of his caste. After the death of the Buddha, he took over
as head of the Community and at Rajagrha convened the first Buddhist
council. He despised the worthy Ananda, on the pretext that Ananda had
still not overcome his vices, and directed cruel reproaches at him to prevent
him from participating in the sittings of the council. The intervention of
conciliatory fathers was necessary before he would revoke this exclusion®?,
Besides, neither was Mahakasyapa himself exempt from simian atavism. One
day, on hearing the music of some great Bodhisattvas, he leapt up from his
seat and traced some dance steps. Even if the five objects of the divine and
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human blisses left him completely cold, he was unable to resist a tune!?>

Brought by force to the monastery, handsome Nanda, half-brother of the
Buddha, received ordination against his will and was not able to forget his
young lady friend Janapadakalyani. In order to cure him of his passion, the
Buddha had to confront him with heavenly nymphs, infinitely more desir-
able than ordinary mortals. Resigned to his fate, Nanda became a model
devotee and, fully occupied with watching over his senses, achieved arhat-
ship! . His beauty and eloquence made him a highly successful teacher, but
— for there is a but — before starting to speak, he would survey his audience
closely and hold his gaze at length on the women'”,

Brahmanic atavism weighed heavily on the excellent Pilindavatsa. Accus-
tomed to addressing people haughtily, he greeted his fellows by calling them
‘outcaste’ {vrsala ). One day, wanting to cross the Ganges and finding no craft
at his disposal, he called on the divinity of the river in these terms: “You
outcaste, stop flowing so that I can cross”!®. In spite of these seemingly in-
sulting words, there was no contempt in his heart. Even for the greatest of
holy ones, it is difficult to correct oneself of inveterate habits.

The Arhat Gavampati had the detestable habit of spitting out his food
and then re-swallowing it: in short, he ruminated!®. Nor surprising really
since he had been an ox for five hundred existences.

In Vaisili, a monkey met his death after having filled the Buddha’s bowl
with honey. He was reborn into a brahman family and as in recompense
for his good deed he had as much honey as he needed; he received the name
Madhuvasistha, ‘Excellent-Honey’. As soon as age allowed he took up the
robe and attained holiness?®. Nevertheless he retained his monkey habits

and was often seen perched on walls and climbing trees??.

What is said here of the Sravakas also holds true of the Pratyekabuddhas.
One of these, who had a long and active (or should one say passive ?) past as
a courtesan, continued to make himself up like a coquettg”.

All these facts speak well enough for themselves. The Sravakas and Praty-
ekabuddhas, even though they may have destroyed the vices (ksinasrava) and
cut off the passions (klesa), still engage in bodily and vocal actions not in
keeping with knowledge (na jnananuparivartin) and which seem to have
arisen from passions. In reality, it is not truly a question of passions but of
the impregnations of the passions (klesa-vasand). Passion is a vice to be
placed among the evil dharmas {akusala-dharma ) and which defiles the mind;
impregnation is the involuntary result of past habits and does not involve res-
ponsibility: it is morally neutral, or undefined (avyakria).

Here, in technical terms is the definition of it as proposed by the bhadan-
ta Anantavarman, a commentator of the Mahavibhasa?3:
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§rEvak&'{zEm yo hi yatklesacaritah purvam tasya tatkrtah kayavikcesta-
vikarahetusamart hyavisesas citte vasanety ucyate. avyakrtas cittaviseso va-
saneti, )
— In every Sravaka who has already committed himself to a given passion,
there is created by that passion a special potential, cause of a distortion in
bodily and vocal behaviour: [this potential dwells] in the mind and is called
impregnation. The impregnation is a special thought, [morally] undefined.
The holy ones, victims of these vasand, can be compared to a prisoner
long laden with chains and who, once freed, continues to have a hesitant
step. Or again, to a baby’s swaddling clothes which have been soiled for a
long time and which, even when cleaned, retain the smell of the stains?*.

The old canonical Scriptures of the Tripitaka were only concerned with
the destruction of the passions (klesaprahana) and recognised that this is the
same amongall the Arhats, be they Sravakas, Pratyekabuddhas or Buddhas.
However, on reading these texts, Buddhist interpreters must have noted that
alongside the passions there were the impregnations of the passions fklesa-
vasana ) and that these latter subsisted, at least in part, in the Sravakas and
Pratyekabuddhas. But what about the Buddhas ? Three questions arise: Have
the Buddhas radically eliminated the vasana and, if so, by virtue of what
quality and at what precise moment in their long career as future Buddhas
(Bodhisattvas) ?

I

Two Early Buddhist sects, those of the Vibhajyavadins and the Mahasam-
ghikas, were the first to assert that the Buddha had destroyed all the im-
pregnations of the passions. As we shall see, they were greatly influenced by
the ideas of the supranaturalists {lokottaravadin) and the docetists which
deny the Buddha any historical validity:

For the Vibhajyavadins and the Mahasimghikas, the birth-body ffanmakaya) of the
Buddha is devoid of impurities {gnasrava). Why do they bring this up ? Because they
rely on the Sifra, and notably the Shtra (S 111, p. 140; A 11, p. 39) which says: “The
Tathagata born in the world, grown up in the world, stands above the wotld and is not
defiled by worldly dharmas’ (Tathagato loke jato loke samvaddho lokam abhibhuyya
viharati anupalitto lokena). 1t is in relying on this text that they say that the birth-body
of the Buddha is devoid of impurities, Again, these masters say: The Buddha has com-
pletely and definitively destroyed all the passions fklesg) and their impregnations (Va-
sand); how could this birth-body have any impurities23 ?

The Mahayana adopted this theory as a dogma and returned to it repeatedly.
I will confine myself here to a quotation from the Prajnaparamitasutras:
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Between the various destructions of the passions (kleSaprahana) there exists no differ-
ences. However, the Tathagatas, Arhats and Samyaksambuddhas have completely and
definitively cut off all the passions and the sequence of their impregnations (vasananu-
samdhi). The Sravakas and Pratyekabuddhas have not as yet definitively cut off the
sequence of the impregnations ... . These impregnations are not really passions. How-
ever, the Sravakas and Pratyekabuddhas, even after having cut off the passions, still
retain a small part of them: ‘semblances’ of craving(rdga), hatred {dvesa) and confusion
fmoha) still function in their bodies (k@ya), speech (vac) and minds {manas), and this is
what is called the sequence of the impregnations. A mong foolish worldlings (balaprthag-
jana), they provoke disagreeableness fanartha), while among Sravakas and Pratyeka-
buddhas, they do not provoke it. All this sequence of impregnations the Buddhas do
not have at all26,

The Vikurvananirdesa considers the destruction of the impregnations as an
exclusive attribute of the Buddha (avenika buddhadharma®?). Buddhist
scholasticism has drawn up various lists of these exclusive attributes. The
two main ones are that of the Sarvastividin-Vaibhasikas®® and that proposed
jointly by the Mahdsamhgikas and the Mahayanists®®. It is evidently to the
latter that the Vikurvananirdesa refers here, for it says that every bodily,
vocal or mental action of the Tathagata is preceded by knowledge (jnana-
purvamgama) and accompanies knowledge (jnananuparivartin), which pre-
supposes a total absence of passions and traces of passions.

This privilege of the Buddha’s is not purely theoretical but is translated
into facts. The Upadesa has determined a whole series of them3°

In the course of his last life, §Ekyammi came up against the wickedness
of men and the rigours of nature. The brahman Bharadvaja, rightly nick-
named the Insultor (@krosaka), showered him with unjustified reproaches>!
The brahman woman Cifica attached a wooden bowl to her stomach, feig-
ning pregnancy, and accused the Buddha of getting her with child32. Certain
heretics held the Buddha responsible for the murder of the brahmacarini
Sundari® 3. At Alavi, in midwinter when a cold wind was blowing, the Bud-
dha, poorly protected by his monks’ robes, was compelled to spend the night
in the open on a thin layer of leaves®?. Having been invited to Verafija by
the brahman Agnidatta, the Buddha, on his arrival there, found all doors
closed and, for three months, had to survive on a few barley comns given to
him by some kindly horse df::;llers35 Seeking alms in Sﬁla he had to return
with an empty bowl (dhautena patrena) because, on the orders of the local
king, all the inhabitants had closed their doors to him3®. In Rajagrha his
cousin Devadatta, who had hoped to succeed him as head of the Communi-
ty, plotted several attempts on his life: he tried to crush him with a rock,
and a splinter of stone injured the Buddha on the toes>’ ; Devadatta set on
him the drunken elephant Nalagiri (or Dhanapala) and only the kindliness
of the Buddha was able to calm it>®
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The Buddha endured all these ordeals without inwardly feeling or out-
wardly showing the slightest fear or resentment. His calm in such unpleasant
circumstances was only equalled by his total imperturbability in the face of
happier events that came his way. He remained impassive when the brahman
Bharadvaja, having had second thoughts, addressed him with five hundred
words of praise; when the gods greeted his sermon at Banaras with cries of
admiration®? : when, in the Trayastrim$§a heaven, he sat for three months on
padded rock (kambalasila) which served as a throne for Indra®?; when, in
Sravasti, his meeting with the heretical teachers culminated in total triumph
and a dazzling miracle®!; and finally, when, on many occasions, gods and
men competed in showering him with praises and offerings.

In happiness as in sorrow, the Buddha remains unperturbed. Just as gold
from the river Jambu™ does not change when it is beaten and melted, so the
Buddha endures criticism, mockery and slander without the slightest reac-
tion. This is why, concludes the Upadesa, we know that for him all the resi-
due of passions (klesavasani) is destroyed without any remainder®?.

However, on reading the texts, certain gloomy souls thought they had
detected in the gestures or words of the Buddha traces of craving, hatred or
confusion. Here, the Mahavibhasa®? takes it upon itself to reassure them.

When the five hundred bhiksus who had followed Devadatta in his schism
were returned to the fold by Sariputra and Maudgaly3yana, they wondered,
not without anguish, if they were still considered to be monks and if they
had-not lost ‘the items of good behaviour’ (§ila)*?. The Buddha received
them warmly and said to them: “Be welcome, O bhiksus, you are indeed still
pravrgjita and you still possess the sila »45  Over-affectionate words, one
might say, bordering on raga. Indeed not! Had the Buddha not welcomed
them, the bhiksus, overcome with shame, would have ‘spat blood’ and died.

The Buddha had some harsh words: he often treats his monks as ‘con-
fused people’ (mohapurusa)®®; according to him, the young brahman Am-
bastha who lays claim to noble lineage is but the ’son of a slave’ of the
§5kyas (dasiputrah ﬁky&n&m}”, and Devadatta is a ‘fool’ (mudha), a
‘corpse’ (§zva), a ‘lickspittle’ (khetasika)*®. But if the Buddha utters harsh
words, he intends no harm. He is a loving father who instructs his sons and if
he rebukes them, it is only to set them right. Generally, bhiksus, having
been severely reprimanded, would return to the right path. Ambastha, his
pride having been confounded, was rebormn among the gods and discovered
the four Noble Truths: his teacher, the brahman Puskarasarin, on being
instructed by the Buddha, obtained the fruit of srotagpanna®® . Only Deva-
datta persisted in his evil ways, but the Teacher, in treating him as a ‘lick-
spittle’ had spoken truly for, according to certain sources at least, Devadatta
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had really swallowed the saliva of Prince Ajatadatru®?. Now, a word of truth
is never an insult.

Equally, the Buddha cannot be accused of pride or boastfulness when he
solemnly declares: “lI am the Buddha, Arhat, Samyaksambuddha, endowed
with the ten powers (bala), possessed of the four kinds of self-confidence
(vaiSaradya ), etc.”>! He is simply trying to have his qualities acknowledged
by those who are unaware of them so that they can take their refuge in him
and pursue perfect conduct (pratipatti).

Finally, the Buddha asked a great many questions: he asked a great king
where he came from; he inquired about the weather and the rain from Anan-
da and wanted to know where the loud cries in the monastery garden origi-
nated®2, Can he reasonably be suspected of ignorance and confusion {moha)?
No, because as the Vinayas repeat it endlessly: “Truthfinders (sometimes)
ask knowing, and knowing (sometimes) do not ask; they ask, knowing the
right time (to ask), and they do not ask, knowing the right time (when not
to ask). Truthfinders ask about what belongs to the goal, not about what
does not belong to the goal. There is bridgebreaking for Truthfinders in
whatever does not belong to the goal. Awakened ones question monks con-
cerning two matters: ‘Shall we teach dhamma?’ or ‘Shall we lay down a rule
of training for disciples?’ >33,

Thus, when the Buddha uttered harsh words which seemed impassioned,
it was always for the welfare and happiness of beings. In him wisdom (pra-
jnaj is backed up by great compassion {mahakaruna). This compassion is not
mere sentimentality, for among the Buddhas and great Bodhisattvas, it is a
compassion which is devoid of object (analambana) and is detached from
beings and things>?.

11

How can it be explained that the Buddhas are the only ones to have elimina-
ted the klesavasana while the Sravakas and Pratyekabuddhas still retain
them? The wisdom (prajiia) of the Buddhas, the power of their knowledge
(fnanabala), surpasses in efficacy that of the other two. It is an unequalled
enlightenment, right and perfect {anuttara samyaksambodhi) which goes far
beyond the bodhi of the Srivakas and Pratyekabuddhas. The two latter are
comparable to an ordinary fire, unable to bumn its fuel without leaving
traces of ash and charcoal. The wisdom of the Buddhas is like the cosmic
fire which, at the end of time, consumes the triple world, sparing nothing>>.

This is understandable, for the Sravakas and Pratyekabuddhas have only
accumulated the virtues fguna) and knowledges (jnana) tor one, two or
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three generations at the most, while the Buddhas, throughout innumerable
and incalculable periods fasamkhyeyakalpa) have widely cultivated the
knowledges and virtues and have long since been impregnated (vasita) by
the perfume of the good dharmas. This prolonged practice has not only de-
stroyed the passions (klesz), it has melted away all trace of them®>®

Certain texts, like the U;:va:i:::r}’ms:IJ.f:Lvsutm5'7 have determined the differ-
ences between the bodhi of the Srivakas and Pratyekabuddhas and the anut-
tara samyaksambodhi of the Buddhas.

A. Srivakas attain bodhi by listening, Pratyekabuddhas by reflecting, and
they only understand a portion of the truth; Buddhas understand all things,
without a teacher, without listening, without meditating, through the effect
of their own practices.

B. Srivakas and Pratyekabuddhas only know the general characteristics
(samanyalaksana} of things — impermanence f{anityata), suffering (duhkha)
and impersonality fanatman) —; the Buddhas know their particular charac-
teristics (svalaksana ), and they alone are truly omniscient,

C. Sravakas and Pratyekabuddhas know the four Noble Truths faryasatya),
but not the causes and conditions which govern the dependent co-production
(pratityasamutpada). Comparing the waters of the Ganges to the stream of
the pratityasamut pada, the Sravaka is like the hare that swims across the river
without realising its depth; the Pratyekabuddha is like the horse that realises
it at the moments it touches the bottom; the Buddha is like the elephant
that comprehends all its depth.

D. Srivakas and Pratyekabuddhas have cut off the passions fklesa), but not
their impregnations (vasana); the Buddhas have pulled up everything right
down to the root.

{11

What remains now is to find out at what moment in his long career, the
Buddha definitively severs the impregnations of his passions. Ancient Bud-
dhism has no answer to this question, since it concentrated its attention on
the destruction of the passions and did not look into the importance of the
impregnations. The latter, more subtle and tenacious than the passions,
should logically be destroyed last of all. The oldest accounts devoted to the
enlightenment of Sszyamums8 claim that he won sambodhi at Bodh Gaya
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during the third watch of the night and that it was at that precise moment
that he was ‘freed of vices’ (ksinasrava) and found deliverance (vimukti).
The destruction of the impregnations (vasangprahana) could but have ac-
companied or followed this deliverance;it could not have preceded it.

The minute by minute accounting of that night at Bodh Gay3 by the Sar-
vastivadin masters reaches the same conclusion. When Sakyamuni sat under
the Bodhi tree, he was still a worldling (prthagiana), but a worldling who,
through purely mundane meditation, was already detached from all the
passions connected with the triple world, except for the nine categories of
the passions of the bhavagra, that is, the superior sphere of existence.

From there, in order to reach enlightenment, he had to tread a two-fold
path: a path of vision (darsanamarga) and a path of meditation (bhavana-
marga). The first, in sixteen thought-moments (cittaksana), led him to the
understanding of the sixteen aspects of the Noble Truths and freed him
from those passions which required destruction by vision (darsanaheya
klesa). The effect of the second was to free him from the nine categories of
innate (sahaja) passions connected with the bhavagra: he obtained this result
by applying to each one of them a thought of abandonment (prahanamarga)
and a thought of deliverance (vimuktimarga), i.e. eighteen thoughts. The
seventeenth thought, known by the name of vajropamasamadhi ‘Diamond-
like Concentration’ cut off in him the last category of the passions and the
eighteenth thought gave him possession of this very destruction.

Sixteen thoughts of a clear understanding fabhisamaya) of the Truths,
plus eighteen thoughts of pure meditation {bhavana) add up in all to thirty-
four thoughts needed for the realisation of the achieving of enlightenment.
This is the figure given by the Sarvastivadin-Vaibhisikas®>® who, however,
remain silent on the question of the destruction of the impregnations.

The Mahayanists proposed to find a place for it and hoped to situate it at
a precise moment of the Bodhisattva’s career. As they conceive it, this career
consists of three moments of capital importance.

A. Bodhicittotpada or production of the Thought of Enlightenment. The
Bodhisattva undertakes the resolve toreach one day the supreme and perfect
enlightenment of the Buddhas so as to devote himself to the welfare and
happiness of all beings. This vow commits him to the Bodhissattva’s carreer
spread over ten bhiimi, ‘grounds’ or ‘stages’. During the course of the first
six of these, the future Buddha practises ever more intensely the six perfec-
tions (paramita) of his state: giving, etc.

B. Obtaining of the anutpattikadharmaksanti, or certainty of the non-arising
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of dharmas (and consequently, their non-extinction). Long since in prepara-
tion, this certainty regarding universal emptiness is definitively acquired
(pratilabdha) in the eighth bhitmi, the acala, ‘Immovable’. The Bodhisattva,
a prediction (vyakarana) bestowed on him by the Buddhas, is predetermined
(niyata) as to his future Buddhahood. He aims towards this state without
any possibility of tuming back fawivartika) and, in some ways, mechanical-
ly. Consequently, henceforth his activity takes place spontaneously, without
action or effort, for his mind is no longer distracted by ideas and notions.

C. Access toanuttara samyaksambodhi, to the supreme and perfect enlight-
enment of the Buddhas. This takes place in the tenth bhami, the dharma-
megha, ‘Cloud of the Law’, the stage of consecration in omniscience (sarva-

g e .

Jnajnanabhisekabhumi).

Where, in this context, do the destruction of passions (klesaprahina ) and
the destruction of impregnations (klesavasanaprahana) fit in? Are they
simultaneous or consecutive?

This question gave rise to controversy, but the Pericavimsatisahasrika Pra-
jhaparamita, as it appears in the Chinese version by Kumarajiva (T 223, ch.
6), gives a precise answer:

Twenty dharmas should be perfectly fulfilled by the Bodhisattva who is in the seventh
stage, particularly (No. 15) the overturning of the passions (klesavivarta). — So what
then for a Bodhisattva is this overturming of passions? It is the destruction of all the
passions (sarvakleSaprahana) 60,

The Bodhisattva who has perfectly fulfilled the knowledge of all the aspects (sarvaka-
rajfiana} and who has destroyed all the impregnations of the passions {sarvaklesavasana)
is a Bodhisattva Mahasattva who is to be found in the tenth stage and should be quite
simply taken for a Buddha®l,

We note only that a Bodhisattva should perfectly fulfil the destruction of
the passions in the seventh stage; he does not in fact command this until his
entry in the eighth, the main endowment of which is the certainty of the
non-arising of dharmas {anutpattikadharmaksanti). Klesaprahana and ksanti
thus coincide in timing.

This being so, we can but concur with the commentary of the Upadesa
on the passage which concerns us here:

In truth, when a Bodhisattva obtains the certainty of the non-arising of dharmas, his
passions fklesa) are already destroyed, but their impregnations {vdsend) are not yet
eliminated. It is because of these impregnations that he undertakes further |rebirthsj.
Acquiring a body bom of the fundamental element {dharmadhatujakaya), he can trans-
form himself at will. Through goodwill {maitri) and compassion {karuna) for beings,
and also to fulfil his previous vows (piirvapranidhana), he returns to this world in order
to perfect and acquire yet more Buddha attributes. The tenth stage having been com-



PASSIONS AND IMPREGNATIONS IN BUDDHISM 101

pleted, he sits on the place of enlightenment {bodhimanda) and, through the power of
his unobstructed liberation fasangavimoksa), he attains omniscience (sarvajhata), know-
ledge of all the aspects (sarvakirajfata) and destroys the impregnations of the pas-
sions62,

No-one will be surprised at the developing and enriching of the Buddhist
doctrine which occurred in the course of time. All this is the result of a long
labour of reflection and meditation, undertaken from age to age by the dis-
ciples of §5kyamuni. It would not be fair to consider them as innovators:
they took constant care not to assert anything which had no justification,
direct or indirect, in the ancient canonical Scriptures. The preceding pages
have attempted to demonstrate this. I take the liberty of dedicating them to
Miss 1.B. Horner, whose illustrious works and talents as an organiser have
led her to the presidency of the Pali Text Society. It is thanks to her that
this learned institution today enjoys an unprecedented success. Like Ananda
and Upali twenty-five centuries ago, Miss Homer is, in our own time, the
most authorised guardian of the Buddhist Doctrine and Discipline (dhamma-
vinaya),

Louvain

NOTES

* I am greatly indebted to Mrs Sara Boin, who has been kind enough to provide the
English version of this article.

References to the Pali texts conform to the abbreviations suggested by the Pali Text
Society in the Pali-English Dictionary (ed. by T.W. Rhys Davids and W. Stede), Chip-
stead 1925.

Editions and works mentioned frequently in this article are quoted in abbreviated
form as follows:

Homer, Discipline = 1.B. Hormner, The Book of the Discipline, 6 vols., (Sacred
Books of the Buddhists, No. 10, 11, 13, 14, 20, 25), London 1938-66.

Kosabhasya = P. Pradhan (ed.), Abhidharmakosabhasya of Vasubandhu (Tibetan
Sanskrit Works Series, vol. VIII), Patna 1967.

T = J. Takakusu and K. Watanabe (eds.), Taisho Shinshii Daizokys, 55 vols., Tokyo
1924-29, ,

Traité = E. Lamotte (tr.), Le Traité de la Grande Vertu de Sagesse de Nagarjuna:
tome [ et 11 (Bibliotheque du Muséon, No. 18), Louvain 1944-49; tome I11 (Publica-
tions de I'Institut Orientaliste de Louvain, No. 2), Louvain 1970.

Upadesa = MahGprajnaparamitopadesa, T 1509.
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TREVOR LING

BUDDHIST VALUES AND THE BURMESE ECONOMY

I. BUDDHIST VALUES AND BUDDHIST CIVILISATION

Buddhists show a sound instinct for the truth when they affirm that the
system to which they adhere is not a religion, but a way of life. In fact, even
this is a modest claim. It is an under-estimation of the nature of Buddhism
as it existed in the early centuries, and as it continued to exist into the
moderm period in Ceylon and Burma and Tibet until it was decapitated by
foreign imperialist regimes. For Buddhism, in ASokan India, in Bengal under
the Pala kings, in Ceylon until 1815, in Burma until 1885, and in Tibet until
the 1950’s, was both an international culture, and a socio-political philoso-
phy for the nation-state.

One may say that Buddhism as it is expounded in the Nikayas, is basical-
ly a theory of existence — not of human existence only, but of all sentient
existence. Moreover, in addition to the analysis of the world’s ills from
which it starts, it includes also a prescription which can be put into effect in
order to cure those ills. In a sense this is a message of salvation, but since
Buddhist theory rejects the concept of the indestructible individual person,
it cannot be a message of personal salvation. Briefly it may be summarised as
a prescription both for the restructuring of human consciousness and for
the restructuring of human society. Without the one, the other will be in-
effective. Hence the importance of the ideal of the Cakravartin, to which
serious Buddhist rulers, such as Asoka, or Devinampiya Tissa, or Mindon, or
Mongkut, have sought to approximate themselves and their policies. The
restraining of the violent elements in society, the discouragement of crime
by the alleviation of poverty, the provision of the material necessities to
enable the citizens of the State to pursue the Buddhist life unhindered —
these have been the aims, and the achievements, of Buddhist rulers of the
sort whom I have mentioned.

In such situations, where the Buddhist ideal has been most nearly approx-
imated to, there has been a triangular relationship of a close and intimate
kind between the Sangha, the ruler, and the people. The Sangha advise the
ruler, guide him in the Dhamma, and support him in his administration of
the State. In return he provides protection for the Sangha and engages in
public works of stipg and monastery building, and in ensuring optimum
conditions for their pursuit of the Buddhist way. For they, the Sangha, are,
so to speak, its vanguard; in the classical type of Buddhism they are expected
to be the growing point, or points, or ‘cells’ of the restructured conscious-
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ness and the restructured society. Secondly, between the ruler and the
people there is expected to be a reciprocal relationship of respect and sup-
port; without an efficient ruler society reverts to the law of the fishes, where
large devour small; on the other hand, without loyalty from the people, and
due observance of laws which are made for the benefit of all, the ruler can-
not function efficiently or humanely, and must necessarily become either a
tyrant, or a puppet. Thirdly, between the Sangha and the people there is a
similar reciprocal relationship of respect and support, which is too well
known to need elaboration here.

This then is what is envisaged in the Nikayas. The discourses of the Bud-
dha are by no means ‘other-worldly’. The son of one upon whom was laid
responsibility for the ordering of the public affairs of the Sakya State, he
himself was the friend and adviser of the kings of his day, such as Bimbisara
and Pasenadi. A number of the Jatakas contain descriptions of the ideal
king.! In the Kiitadanta, the Maha-Sudassana, the Cakkavatti SThandda Sut-
tas, and elsewhere,® a good deal is said concerning the function of the right-
eous king; there is a clear implication that such righteous rule is a desidera-
tum of the application of the Buddhist cure for the human condition. When
Asoka turned in revulsion from the brahmanically dominated statecraft
exemplified in Kautalya’s Arthasastra it was to another ideal of statecraft
that he turned — to the Buddha-Dhamma. The Dhamma was a public pre-
scription in Asoka’s understanding of it, not a private or personal message of
salvation. It is the threefold structure of Sangha, King and People, which
quite clearly is presupposed in the events connected with the establishment
of the Buddhist State in Ceylon in Devanampiya Tissa’s reign.

Yet in modem times we find that even some Buddhists fall into the error
of calling Buddhism ‘a personal religion’.”> How a system which denies the
concept of permanent individual personality can be characterised as ‘person-
al’ is hard to understand. I suggest that Buddhism today finds itself in the
unfortunate position of having been led astray from its own proper under-
standing of itself by accommodation to Christian concepts. Buddhism in
Ceylon, for example, in the nineteenth century, at a point of low ebb in its
vitality, found itself being thrust aside by an interloping combination of
British political power and Christian missionary activity. The view of the
Christians, both administrators and missionaries, was that two (or more)
‘religions’ were in competition in Ceylon, and that the ‘superior’ one would
eventually come out on top. Christians gave the Sinhalese people the idea
that what they, the Sinhalese, adhered to was a ‘religion’, and many of the
Sinhalese people, forgetting that Buddhism was a socio-political philosophy,
a culture, and a civilisation, believed them. So when Buddhism began to

T
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revive, it accepted the colonial rulers’ view of the situation, and behaved like
a religion. Like the lion cub brought up among sheep it thought of itself as it
hadbeen conditioned to think. A religion is a message of personal salvation,
especially so in nineteenth and early twentieth century Protestantism, and
so, believing itself to be a religion, that was the model on which early
twentieth-century Buddhism in Ceylon shaped itself, with a Y. M.B.A., and
Sunday Schools, and so on.

Protestant, and especially Free Church, Christianity with its strongly in-
dividualistic concern, its atomisation of human society, its rejection of any
link between political power and spiritual or moral doctrines, its encourage-
ment of free enterprise and its dislike of all collectivism, was probably, as it
happened, the most unsuitable model for a Buddhist culture to find itself
confronted with, and the most likely, in the circumstances, to produce a
distorted version of Buddhism in the understanding of its adherents. How
long it will take Buddhists in Ceylon to recover the original, classical idea of
Buddhism as a humanistic social philosophy, with political and economic, as
well as metaphysical dimensions, no one can say. One of the most notable
efforts in this direction can be seen in the work of the late K.N. Jayatilleke,
especially in his Principles of International Law in Buddhist Doctrine.* A
great deal more research and thought and reaching and action and devotion
are needed, in order to recover the classical understanding of Buddhist civili-
sation. In a number of important respects classical Buddhist civilisation
provides a much needed alternative set of values, concerning the environ-
ment, economic development, international relations, mental health, and so
on, to those of the West. Its recovery will require, as K.N. Jayatilleke would
have said, commitment, and a readiness to abandon false, Western concep-
tions of Buddhism which crept in with colonialism.’

One aspect of men’s common life where Buddhist values have a positive
implication is that of economic activity. However, this dimension of the life
of contemporary Buddhist countries is sometimes carelessly analysed and
wrongly evaluated. Cases of faulty evaluation occur in connection with the
tendency observed among economists, when faced with the need to explain
lack of economic growth, and ‘when the tools of economic analysis appear
inadequate’® to look round for a culprit among the non-economic or ‘back-
ground’ factors, and to settle on ‘cultural values’ as being chiefly to blame.
One example of a country’s economic situation being explained in these
terms is Buddhist Burma.

At the outset of a paper entitled ‘Cultural Values and Economic Change
in Burma’ Mya Maung’ acknowledges that “the process of economic change
can only be understood as an inextricable part of a more complex process
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of cumulative social change.”® That would seem to be indisputable. But
then he goes on to the further assertion that as far as Burma is concered,
“the impact of Buddhism upon the economic life of the people has been
uniformly great”. Later he says it has been “immense”. One is justified in
assuming that he means that [Theravida] Buddhism has been, if not the
major factor, at least one of the major factors responsible for Burma’s present
economic condition. His view of “the impact of Buddhist cultural values
upon questions of economic change” is in terms of what he calls “cultural
resistance to economic change™.” What is noticeable here is a failure to dis-
tinguish between specifically Buddhist values, and those which are local and
Burmese rather than Buddhist. There is also a failure to distinguish between
what is specifically Buddhist in terms of the Theravadin tradition of the
Sangha, and the popular Buddhist religion of the lay people. In practice, of
course, these theoretically distinguishable sources of values may become in-
distinguishable, but since the real consequences may well depend on which
values predominate in any given situation, it is important to distinguish be-
tween them conceptually and to know which values, when they predominate,
will produce which results.

[I. ASPECTS OF BURMA’S ECONOMY NOT DUE TO BUDDHIST
VALUES

One factor which may have shaped Burmese attitudes towards sustained
economic effort is peculiar to Burma, and has no direct connection with
Buddhist values. This is the relative non-scarcity of food which Burma has
enjoyed for most of her recorded history, at least up to the colonial period.
The fact is mentioned by Mya Maung, but without evaluation in terms of
distinction between Buddhist/non-Buddhist cultural factors. The delta and
valley lowland region of Burma is almost infinitely fertile; the cultivable
land is extensive and the population density low by any standards, Asian or
other. It is therefore a well founded claim of the Burmese that no one ever
starved in Burma. Perhaps this lack of basic economic anxiety has had some-
thing to do with shaping Burmese culture; but it has to be noted that this is
a local environmental factor and has nothing essentially to do with Buddhist
values, except in one possible respect, namely the continuing low population
density. As I have suggested elsewhere, it is just possible that Buddhist atti-
tudes to desired family size (bearing in mind the importance placed by Bud-
dhist people on the importance of children enjoying a secure family atmo-
sphere), may have some bearing on relatively low birth rates in Burma com-
pared with some other Asian countries.'V In this way Buddhist values may
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have marginally influenced the situation, and helped Burma so far to avoid
the pressure on food resources experienced in neighbouring India or Bangla-
desh.

Having looked at one non-Buddhist factor which may have helped to
condition attitudes to economic activity, it is important to note two other
vastly more significant factors, in this category, namely Burma’s experience
of colonialism, and the effect on Burma of World War II. These also present
us with aspects of Burma’s post-war economy for which Buddhist values are
not responsible. Whereas through most of Burma’s history her peoples have
been able to enjoy a reasonable level of subsistence at least, and often more
than that, this was not the case generally at the end of British colonial rule
in Burma. The economic condition of the people of Burma during those last
years was described by J.S. Furnivall, a British civil servant of many years
service in Burma, in his book Colonial Policy and Practice. He gives a detail-
ed analysis of the effects of the British laissez-faire policy in respect of the
economic development of Burma, and demonstrates its effect upon the
Burmmese people in terms of rural indebtedness and agrarian distress, and
along with this ;‘the multiplication of litigation and crime”. Economic free-
dom under British rule, says Fumivall, “merely allowed the people to pile
up debt and lose their land [i.e. to Indian moneylenders).”!!. Walinsky
endorses thisin his Economic Development in Burma, 1951-60." 2 In dealing
with the background to the situation inherited by the Burmese in 1947 he
devotes a section to outlining the economic situation in the late 1930’s, so
far as the Burmese farmer was concerned. “While other prices rose [on the
world markets] the price of rice dropped sharply. [Indian] moneylenders
called in their loans. The pace of foreclosure quickened and economic dis-
tress in the countryside did much to stimulate the growth of political un-
rest, and, eventually, race riots between Burmese and Indians in Rangoon.
An analysis of Burma’s economic condition by a group of Japanese econo-
mists, published in Tokyo in 1961, was highly critical of the “typical mono-
culture economic structure wherein approximately 70% of the gross exports
are dependent on rice eJ\(ptzrdrts.“""14 This group of economists, too, like
Furnivall and Walinsky point to the reason for this, in British policy. The
delta region of lower Burma was sparsely populated at the beginning of
British rule. Burma, it must be remembered, was administered as a province
of British India. India had a surplus of labour and some “richly adventurous
usuristic capital”’ S whereas Burma had no surplus of either. British policy
allowed Indian labour and capital to flow into lower Burma and develop the
whole area as a rice-bowl; “not only did the Indian Chettyars move in as
farming village usurers in response to the capital requirements of farmers in
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the newly opened lands, but the British assisted the immigration of Indians
and Indian labour emigration through subsidies and legal provisions.” 1 The
result of this excessive development of rice for export left Burma’s economy
highly vulnerable; Burma was, moreover, “placed in an inferior position not
only with respect to commercial and industrial financing but even in the area
of labour.”!” Apart from this, British control of Burma was in the interests
of extractive industries such as teak and oil, which meant only the simple
processing of these materials for export and sale by British-owned companies.
The economy was a typically colonial one, as little diversified industrially
as it was agriculturally.

To this situation of economic imbalance and rural distress was then added
the physical, social and political effects of World War Il, in which Burma
was a major theatre of war. Lucian Pye, in his study of Burma’s efforts to
build up her nationhood again, from 1947, takes a curiously perfunctory
view of the damage which the war between Japan and the West did to
Bumna. He considers that in view of Burma’s mineral resources, her plentiful
food-supplies (rice), and the river Irrawaddy providing “a natural and eco-
nomical means of transportation” it is difficult to understand why Burma’s
economy did not develop more rapidly than it had done by the time he was
writing just prior to 1962. “The fact that there are so few objective handi-
caps to economic development in Burma (sic) suggests the extreme impor-
tance of non-objective considerations.... . The fact that Burmese production,
fifteen years after World War II, has just been restored to pre-war levels
suggests that the obstacles to its development may fall largely in the realm
of political relations, psychological attitudes, and cultural values.”!® To
ignore the effects of colonialism and war on independent Burma’s economy
makes it possible for him to give major prominence to “psychological atti-
tudes and cultural values”’. He mentiones, only to dismiss summarily, the fact
that Burma was a major scene of the fighting in World War I1.

This is not the view taken by the Japanese economists who were making
their survey of Burma’s economic situation at about the time that Pye was
writing.® Their report emphasises that outside of Japan itself, which suf-
fered atomic bombing by the U.S.A., “war damage in Burma was the great-
est of any nation in Asia.””*? The effect on agricultural production was dis-
astrous, for a variety of reasons. Livestock needed for ploughing suffered a
large decrease in numbers owing to requisitioning by the Japanese Army and
by disease. A legacy of the disturbed conditions of a country under occupa-
tion was the poor state of law and order, and this in turn hampered “the
orderly economic activity of the farming villages”, for reasons concerned
with the farmers’ routine, which the report analyses in detail.?! The farmer’s
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‘will to produce’ had been seriously affected by all this. Above all, two major
campaigns were fought across the whole extent of the country, in 1942
when the British retreated into India before the invading Japanese, and then
in 1945 when the “Allies bombed and fought their way back’ across the
country. In the course of the latter campaign, and the destruction wrought
by both the retreating Japanese and the advancing Allies, Burma lost what
capital facilities she had, such as transport, telecommunications, and electric
power supply plants. “Even her farmlands were left devastated.”?? Burma
Railways had practically ceased operating, since 80% of its property had
been destroyed.?3

It took until the end of the 1950’s to repair the physical damage in the
countryside, but not all the fertile paddy land which had reverted to jungle
had been re-occupied and cultivated again by then, owing to depopulation
of some areas. Hence, it is not surprising that in the preface to his Colonial
Policy and Practice, dated 1947, Furnivall wrote: ‘It is a tumbled house
which they inherit ... exports have fallen by two third of the pre-war figure
of £37 million. The annual revenue covers only a third of the current ex-
penditure, and the national debt of £110 million (about seven times the
revenue) is rapidly increasing. ... In a troubled world, though less acquainted
with affairs than their old rulers, they face a situation far more difficult.”??
‘Less acquainted with affairs’ may be taken as a reference to the fact that
under British rule the Burmese had practically no experience of public ad-
ministration. The Indian Civil Service was virtually closed to them (except
the ‘Class II Burma Civil Serivce’ to which was entrusted only the most
routine of administrative tasks).

Independent Burma’s post-war government was faced with very great
internal political strife also. Even had they had the experience of adminis-
tration, and even had they a viable economy to administer, it would still
have been an extremely difficult task, in view of the political division, inter-
regional conflicts, and Communist insurgency they had to deal with.

If, therefore, Burma’s development in the years following 1947 was slower
than that of some other countries there are many reasons for it, economic
and non-economic. And among the non-economic reasons it is not necessary
to look immediately at Burmese culture. The cultural factor was not the
major obstacle to economic development by any means. The primary prob-
lem was the inherited economic structure, “the excessive reliance on rice
production and exports which results in the entire financing structure being
highly unstable ...”” and, as we have seen, “the fundamental responsibility
for this situation should be placed on the British colonial system which
forced this monocultural system on Burma.”%® If, as some have tred to
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argue, cultural resistance to economic change was to blame, something like
this cultural resistance would have operated also in neighbouring Thailand,
whose culture is a compound of similar elements to that of Burma, with
Theravada Buddhism predominating. The difference is that Thailand escaped
European colonisation. Thailand’s economic development since World War 11
seems to have been one of comfortable moderation between the poverty of
postcolonial Burma and the booming entrepreneurial prosperity of Japan?®:
in fact,it hasbeen the ‘middle way’ which might be expected from a country
which had been left relatively free to express its own Buddhist traditional
values. The significant differences between the two cases, Burma and Thai-

land, lie somewhere other than in the sphere of cultural values.

IIl. THERAVADA BUDDHIST VALUES AND CAPITALISM

There is, however, the other equally significant difference just noted; namely,
between Thailand and Japan. This leads us to another aspect of the relation
between Theravida Buddhist culture and economic development, an aspect
of Theravada Buddhism which was observed by Max Weber, that its values
do not find natural expression in a capitalist economy. We return, therefore,
to the examination of Mya Maung’s thesis, that Theravada Buddhism has
been largely responsible for slow economic development in Burma, because
of its resistance to economic change.

In pursuit of this thesis attention is drawn to the “lack of effort to im-
prove one’s economic position” said to be found in Burmese society?”. This
is attributed by Mya Maung to widespread adherence to the “Buddhist doc-
trine” of karma . This doctrine, it is said, emphasises the uselessness of effort,
since a man receives in this life only those boons to which his previous karma
has entitled him. Since he believes his own effort will avail nothing he has
no incentive to make any effort, and this lack of incentive will clearly have
an inhibiting effect on economic progress. Such is the theory according to
Mya Maung; what it ignores is the fact that Buddhist doctrine most certainly
does not discourage moral effort. It is difficult to understand how anyone
claiming to expound Theravada Buddhist doctrine and values could miss so
elementary a point.

Another way in which, according to this theory, Buddhist attitudes dis-
courage economic progress is through the general view of life presented by
Buddhism, as something characterised by suffering and impermanence. This,
says Mya Maung, suggests to the Burman “the futility of the desire for goods,
wealth, position and power.””?® This, however, is a considerable oversimpli-
fication. A more precise and perceptive analysis has been provided by the
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anthropologist Melford Spiro.2? Spiro points out a distinction which Mya
Maung ignores, between the perspectives of monastic Buddhism and lay Bud-
dhism. He characterises these two levels of Burmese Buddhist understanding
and practice in his own terms as “nibbanic Buddhism — a religion of radical
salvation” and “kammatic Buddhism: a religion of proximate salvation™. He
distinguishes two further types in addition, which he calls ““apotropaic Bud-
dhism — a religion of magical protection’”, and “esoteric Buddhism — a reli-
gion of chiliastic expectations™. It is the distinction between the first two
with which we are concerned at the moment. By kammatic Buddhism is
meant the religion of the majority of lay people, for whom the goal is not
nibbana, but rebirth in improved conditions from those experienced at
present, although still in the mortal human world: the goal with which most
Burmese are content is this proximate one, not the ultimate goal of nibbana.

Buddhist cultural values might appear to the observer who has an eye to
the development of capital resources to affect economic development ad-
versely by reason of the ‘big spending’ indulged in by the Burmese Buddhist
in the interests of merit-acquiring through dana — such merit-making ex-
penditure is usually devoted to lavish hospitality and entertainment for
friends and neighbours, and to ceremonial banquets for members of the
Sangha. Spiro provides a detailed account of expenditure on merit-making
activities.3® The major forms of expenditure are those connected with the
Sangha. These are: (1) the initiation ceremony: the expenses for this are paid
by the family whose son is being initiated into the Sangha, and the amount
spent can vary from 200 to 5000 kyats (the average annual income in rural
central Burma where Spiro’s data come from is about 1000 kyats); (2) col-
lective offering of robes to members of the Sangha; this is done in one
month of the year, the robe-offering season, but a single family may be in-
volved in five or six such offerings. The most expensive of these robe-
offering ceremonies known to Spiro cost 10,000 kyats; (3) funerals of mem-
bers of the Sangha; in a small, thirty family village this can cost about 2000
kyats.3! Each family in such a case, contributes from 40 to 75 kyats. Other
expenses are special offerings of food to members of the Sangha, the con-
struction and repair of pagodas, and the regular daily feeding of the Sangha.
The last item alone takes about 10% of the income of the family, according
to Spiro. His conclusion is that “the typical upper Burmese village is reported
to spend from 30 to 40% of its net disposable cash income on dana and
related activities.”>? These figures are derived from estimates given to Spiro
by village elders in fifteen villages in Upper Burma. His own estimate is
lower; based on a detailed house to house survey; he reckons it as 25%. It is,
he says, “no exaggeration to say that the economy of rural Burma is geared
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to the overriding goal of the accumulation of wealth as a means to acquiring
merit.”33

Thus, in Burma, the pursuit of traditional religious and social values, says
Spiro “provides a powerful motive for economic action.” However, it is im-
portant to notice that the money which becomes available at harvest time,
when the farmer sells his surplus, is channelled into what are from the entre-
preneurial point of view unproductive activities. It is spent in maintaining
what the Burmese experience as a pleasurable existence now, in this life, and
in ensuring improved chances of an even more pleasurable existence next
time. Max Weber, while he was wrong in his analysis of Buddhism at some
points, was probably right when he said of Buddhism in this case that “there
evolved no ‘capitalist spirit’ in the sense that is distinctive of ascetic Protes-
tantism.”3% Unlike Weber’s Puritan, “the Burmese Buddhist views worldly
pleasures as a boon to be enjoyed.” The money which the Burmese farmer
receives in payment for his produce is usually not available even as spare
cash long enough to be used for short-term investment, as for example the
savings of the Malay Muslim towards his journey to Mecca are. In Burma,
the season of festivity follows close upon the harvest and surplus cash is
soon spent. Hence there can be little disagreement with Spiro’s conclusion,
that “it can hardly be doubted that over a period of successive generations,
the channeling of Burmese savings into economic investments rather than
religion would have made a significant difference in the development and
growth of the Burmese economy.”>% This may well be true; but it is doubt-
ful whether the Burmese economy which might have resulted if the money
had been so channelled would have been preferable to the majority of Bur-
mese Buddhists.

IV. THERAVADA BUDDHIST VALUES AND THE ENVIRONMENT

Even if Burmese Buddhists were all alerted to the situation, and were made
to realise that there were altemnative ways of using their surplus earnings it is
by no means likely that they would choose to avail themselves of them, in
the sense of engaging in competitive entrepreneurial activity. E.F. Schuma-
cher, who served the Government of Burma as economic adviser from 1955
to 1962, has pointed out that Burmese Buddhists have their own view of
what is the ultimate economic goal.>® The Burmese are not obliged to ac-
cept the presupposition of the Westerner that industrialisation is good be-
cause it brings increased consumption of material goods, and thus a so-called
higher standard of living. Burmese culture is geared to a more modest
economic goal than that of the Western one of total exploitation of every
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possible material substance which man can lay his hands on. It is geared to
low consumption rather than high, especially of such goods as fuel, cloth,
housing material and even, to some extent, food. The less that is consumed
annually the better. The aim is “to obtain the maximum of well being with
the minimum of consumption” Schumacher observes®”. “Thus, if the pur-
pose of clothing is a certain amount of temperature, comfort and an attract-
ive appearance, the task is to attain this purpose with the smallest annual
destruction of cloth and with the help of designs that involve the smallest
possible input of toil. The less toil there is, the more time and strength is
left for artistic creativity. It would be highly uneconomic, for instance, to
go in for complicated tailoring, like the modem West, when a much more
beautiful effect can be achieved by the skilful draping of uncut material. It
would be the height of folly to make material so that it should wear out
quickly and the height of barbarity to make anything ugly, shabby or mean.
What has just been said about clothing applies equally to all human require-
ments.”>®

Added to his emphasis on simplicity in everyday living standards is the
Buddhist emphasis on non-violence. These two emphases have been central
to the recognised life-style of the Buddhist layman since the time of Afoka.
“It is good not to kill living beings” is the message to the citizens of his
realm which occurs in the Asokan Rock Edicts and Pillar Edicts. Added to
this is the other injunction: to be personally generous, in the whole range
of social relationships, which are carefully enumerated, and to adopt a
simply style of life: “It is good not only to spend little, but [also] to own
the minimum of property.”3? Non-violence to all beings is taken to include
the physical environment, and certainly the care of trees and avoidance of
unnecessary burning of forests.*® The present writer recalls a modern exam-
ple of this which he saw in the gardens of a Thai wat; some new trees had
been planted, and were not yet established, so beside them there was a
notice in Thai which said, literally ‘‘please not to hurt the trees”. To use any
material resources heedlessly or wastefully would be morally wrong, com-
ments Schumacher. Renewable goods like wood and water-power should be
used with care; non-renewable goods shall be used *“‘only if they are indis-
pensable, and then only with the greatest care and the most meticulous con-
cern for conservation. To use them heedlessly or extravagantly is an act of
violence ...”%! It may be surmised that Schumacher’s presentation of the
Theravada Buddhist attitudes on economic affairs is based not so much on
the evidence of the Pali canon, although a good case along these lines could
be constructed from that source, so much as on the attitudes of his Bud-
dhist informants in Burma. More than one Westerner has been aware of the
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different kinds of response which are evoked respectively by the civilisa-
tions of India and of Burma. India was seen by the nineteenth century
Englishman in terms of the white man’s burden, of the great tasks of reform
and enlightenment which needed to be carried out, and of the superiority of
his own civilisation. Burma by contrast was a pleasant land with a generally
humane society. As one Englishman wrote towards the end of the nineteenth
century: “Coming from half-starved, over-driven India, it is a revelation to
see the animals in Burma. The village ponies and cattle and dogs in India are
enough to make the heart bleed for their sordid misery, but in Burma they
are a delight to the eye ... The Burman is full of the greatest sympathy
towards animals ... he has no contempt for them; but the gentle toleration
of a father to very little children who are stupid and troublesome often, but
are very lovable.”%? H. Fielding Hall, from one of whose works that quota-
tion is taken, wrote a good deal about the country and the people for whom
he had so great an affection and admiration. The effect of his writings about
Burma and the condition of the common people in a Buddhist civilisation,
was such that the London Moming Post reviewer of one of his books, com-
paring the social condition of the people of England and Burma at that time
found that *“‘“for the great majority of the working classes the superiority of
Westemn civilisation is a doubtful point.”*> It is much the same today,
according to Lucian Pye: “India now suggests to Americans the urgency of
five-year plans and the merits of modem industrial development, while
Bufma continues to evoke a question as to whether modern life is really the
ultimate way.” 44

The Theravada Buddhist values which gradually permeated Burmese so-
ciety in the course of the centuries produced an economy which has among
its notable characteristics that it is, so far as the individual is concerned,
non-acquisitive, and so far as the environment and natural resources are con-
cerned notably less violently exploitative and destructive. The history of the
modern West, since the rise of Protestantism, has been characterised by a
drive to dominate. The natural world is subject to man, and it is his divinely-
ordained task to explore its farthest comers and ransack all its resources; to
refrain from doing so, to respect it, and honour it for what it is per se would
be a sin tantamount to pantheism. And those who regard themselves as the
elect, the saved, the chosen of God, have seen it as their proper task to
dominate and colonise both politically and ‘spiritually’ the rest of the world.

For the Buddhist the task is not that of domination;but co-operation.
Within Burma, in particular, the non-acquisitive, non-violently exploitative
attitude has, in terms of modern statehood, found its logical expression in
the creating and maintaining of a socialist society, in which the country’s



BUDDHIST VALUES AND THE BURMESE ECONOMY 117

natural and human resources should be respected and used for the common

good of all; this has been the task to which Burma’s Buddhist leaders have
addressed themselves.

University of Manchester
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THE ADVENT OF BUDDHISM TO BURMA

Ever since Rajakumar wrote the first dated inscription in Old Burmese
(1628 A.B./1084-85 A.D.)! the Era of the Religion has always been reck-
oned in Burma from 544 B.C., the supposed date of Gotama Buddha’s
death. This latter date is based on Singhalese sources; modern historians
mostly favour a date ¢.480 B.C.2 Under the Mauryan emperor Aéoka, after
the third Buddhist Council of Pataliputra (c.253 B.C.), the Buddhist Canon
was closed, and Buddhist missionaries dispatched to various countries:
Asoka’s son and daughter, Mahendra and Sanghamitra, brought the Religion
to Ceylon; and, according to the fourth century Dipavamsa (VII1, 12) and
the sixth century Mahavamsa (XII, 44-54), the Theras Sona and Uttara
brought it, apparently by sea, to Suvanpabhimi. This “Land of Gold™, like
the Greek Chrys@?, is generally taken to be in Further India. The Mon-Pili
inscriptions of the Kalyanisima, Pegu (1479 A.D.)*, identify the site with
the region of Lower Burma some thirty miles north of Thatdon, where Mt.
Kelasa (1100 ft) stands high on the seashore, east of the mouth of the Sit-
taung. Nearly four hundred years earlier, in April 1098, in the same region,
the Pagdn king Kyanzittha had repaired ‘“the great monuments built by king
Dharmasok’ , and left two long inscriptions in Old Mon, at Kyak Talan
(Ayetthtma)® below Mt. Kelasa, and at “the prisada of the great Relic of
Satih” (Kyaik Té pagoda)” some four miles north-east of it, as well as du-
plicates at Thaton itself.

According to the Mahavamsa, the arrival of Sona and Uttara coincided
with an attack from the sea by a monstrous female yakkhini who devoured
babies. Now for centuries around the beginning of the Christian era, the
coasts of the Gulf of Martaban are believed to have been infested by Malayan
pirates, whose remnants still survive as the Selung (Sal6n) ‘sea-gypsies’ of
the islands off southern Tenasserim. A series of small forts near river-
mouths, from Twanté to the mouth of the Salween, bear witness to this. The
mainland peoples called them ‘demons’: in Old Mon kindok (k3ldk), in Old
Bumese philu (bilu:), identified with Sanskrit raksa. Perhaps the original
Thaton was built by them: at any rate its oldest name known to us was
Raksapura.® And to this day the large island at the mouth of the Salween is
called ‘Bilu-gyun’, ““island of the demons’. This constant threat to the coast
of the Gulf of Martaban, may help to explain why Indian culture and reli-
gions were slower to take root here than elsewhere in Further India.

But there is evidence that the Raksa, once settled, changed their ways.
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Raksapura ultimately became Sudhammapura (Thaton, ‘“city of the Good
Law™). At Z6kth6k, south of Mt. Kelasa, the kindok made offerings of their
‘ropes of hair’ (Mon juk-sok, Zokth4k), and built their laterite pagoda,
Kalok-dak, “built by the k316k”.!° I have even wondered whether the kyak
Talan at Ayetth&¢ma may have been the work, originally, of the Orang Talang
of Central Sumatra, or may have some connection with the noble Buddhist
inscription in Old Malay at Talang Tuwo, Sri Vijaya (684 A.D.!1).

By the middle of the first millenium A.D., the main period of East-West
invasions of Burma (Malayan in the south, Mon-Khmer in the centre, Tibeto-
Burman in the north) appears to have passed. According to the Hou-han-shu
(ch. 116), by 109 B.C. the Han were masters of Eastern Yiinnan (I-chou
chiin). By 69 A.D. they were close to the Burma frontier (Yung-ch‘ang chiin).
The Ai-lao people of Yungch‘ang! 2 mostly west of the Mekong, numbered
over half a million, under 77 district chiefs. They traced their origin from a
dragon. The tale, as told then, is devoid of Indian influence. Later (as Pelliot
has shown)'?, under a partly Buddhist guise, it becomes the Piao-chii-tif
Pyu-saw-hti legend, common to Burma and Nan-chao. In 226 A.D. (Shu-

chih, ch. 5), Chu-ko Liang crossed the Salween; his fort on the Kao-li-kung
range was still there in the ninth century.!® But in 342 A.D. (Tsin-shu, ch.
14) Yung-ch‘ang chiin was abolished.

Greek, Indian and Chinese sources agree in showing that before the end
of the first century A.D., by land as well as by sea, there was trade-contact
between India, Further India and China. Ptolemy’s Takdla, the port of
cardamoms, should be the same as the Takkola of the Milindapanha. '
Scholars generally regard it as a port on the west coast of the Isthmus of
Kra.!'® Apparently north of it, in the gulf of Sabara (? gulf of Martaban),
there was the mouth of the river Bésynga (Indian Vesunga), peopled by
cannibals (? Malayan Raksas). Greek Chrysé, in a large sense, may corres-
pond to Suvannabhumi. Greek Argyre (in spite of the absence of silver
mines) to Arakan. Ptolemy’s informant, Marinos of Tyre (c.100 A.D.),
should have known best the coast of Argyré. The anonymous Periplus of
the Erythran Sea'’, a little earlier in date, mentions the Sésatai (Ptolemy’s
Saésadai), a stunted broad-faced people on the borders of China and India,
who played an unconscious part as middlemen in the trade in ‘the dark leaf’,
malabathron, probably cinnamon. The author mentions gold mines, and “a
coinage of gold called kaltis”. There was certainly no lack of gold in the
north of Burma, but no ancient gold coins have been reported. But in many
of its western languages, Sak as well as Chin, the common word for ‘silver’ is
borrowed from Sanskrit fanka. The early Guptas extended their sway as far
as North Assam (Kamarupa) and East Bengal (Samatata). 1-tsing mentions
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an old temple in India, built in the fourth century A.D. by Sfi Gupta, foun-
der of the Gupta dynasty, for “twenty Chinese monks who left their country
by the Tsang-ko [N. Kueichou] road in the province of Shu [W. Ssiich ‘uan],
and made their way to the Mahabodhi temple.”!8

But there are problems. Early in the third century A.D., Fan Shih Wan,
king of Fu-nan on the Lower Mekong, “caused great ships to be built” and
conquered “more than ten kingdoms”, mostly on the Malay Peninsula.
“Then he wished to subdue the kingdom of Chin-lin; but he fell ill ...”” These
were ports famous (by the fifth century) for scented woods, crowded with
Indian merchants and Brahmans who settled there, converting the natives
(many of whom were of fair complexion), and intermarrying with them.
There were also, it seems, a few Buddhists. Chin-lin, also called Chin-ch‘en
(the first character in each case meaning ‘gold’), was a large kingdom, rich in
silver and ivory, on a big bay over 2000 /i west of Fu-nan. 2000 4 inland
beyond it, in a wide dry plain, was the kingdom of Lin-yang (*liem-yang),
with an ardent Buddhist population of over a myriad families, including
several thousand monks. 2000 /i beyond Lin-yang was Nu-hou, kingdom of
“the descendants of slaves”, over 20000 families, conterminous with Yung-
ch‘ang.!? The problem is simple, but the data are confused. Is the “big bay”
the Gulf of Siam or the Gulf of Martaban? Were these kingdoms in Central
Burma or in Upper Siam?

Several early Chinese works, some dating from the fourth century A.D.,
refer more or less fancifully to tribes living south-west of Yung-ch‘ang. In
the mountains astride the frontier there were the wild P‘u (*buok) tribes;
the character is similar to the one applied to some of the hill-Burmans in the
Man-shu of Fan Ch‘o (863 A.D.). Beyond the P‘u, 3000 Z south-west (query
south-east?) of Yung-chang, there is mention of a civilised people, the Piao,
where “‘prince and minister, father and son, elder and younger, have each
their order of precedence.””??

At Kﬁkkogwa (‘Beikthano’ — ““Visnu city”’), about a hundred miles north
of Pyu Sri Ksetra (Old Prome), Burma’s chief archaeologist, U Aung Thaw?!,
has excavated a site which he, rather boldly, calls “essentially Pyu in char-
acter. Masonry structures with massive walls constructed of large-sized brick,
uninscribed silver coins bearing symbols of prosperity and good luck, burial
urns of plain and exquisite designs, beads of clay and semi-precious stones,
decorated domestic pottery, iron nails and bosses, are among the finds which
reveal convincing cultural links between Beikhtano and ... Sri Ksetra. The
significant absence of Buddhist statuary and relics and of Pyu inscriptions
lend support to fix Beikthano culture at an earlier stage of Pyu chronology.”
Near one entrance he found “two huge sandstone blocks, each bearing in
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high relief a pair of human feet”, which he took to be door-guardians. One
large rectangular brick<complex he regards as a monastery; and another
cylindrical one, “with four rectangular projections and two concentric re-
taining walls resembles the typical Andhra type of stupa at Amaravati and
Nagarjunakonda distinguished by theayaka platforms at the cardinal points.”
A circular clay seal, inscribed samghasiri in Brahmi script, he dates second
century A.D,

North Arakan, at this early period, was part of Eastern India rather than
Western Burma. The long series of silver coins found there, which, together
with the Sanskrit inscriptions, were studied by the late E.H. Johnston,??
while distantly based on Indian symbols (grnkusa, vardhamana, Gaja Laksmi,
sun and moon, the rising sun, the wheel, etc.),23 bear some resemblance to
those found at Pyu sites, whether §ri Ksetra, Beikthano, or the northern
city of Halin (south of Shwebo). But there are also marked differences.
Eighteen of the twenty-two Arakan coins bear royal names inscribed above
the Bull of Siva. The four earliest coins are without the Bull, but show tlge
Conch of Visnu. The Conch also appears on a few of the earliest coins of Sri
Ksetra,>? but never the Bull of Siva. Royal names are all Sanskritic, and
confined to the coins of Arakan. They appear to start with Deva, the fourth
king of the Candra dynasty. Its thirteen kings are shown on the west face of
the great Shitthaung pillar to have reigned from near the middle of the
fourth, to the latter half of the sixth century. Two Saiva coins of the suc-
ceeding dynasty are shown by Johnston; but the Shitthaung inscription
proves that by the middle of the seventh century king Vajrasakti had ob-
viously turned to the Buddhist Mahayana; and, after an interval, early in the
eighthcentury, his grandson Anandacandra, author of the inscription, strongly
confirmed the change to Buddhism.

About 642 A.D. Hsian-tsang?®, and about 675 I-tsing®®, both visited
Samatata, and listed the Buddhist countries beyond in Further India: first,
Sri Ksetra; then, to the south-east, Kamalanka or Lankasuka (? north of
the Malay Peninsula); further east, Dvaravati (on the Gulf of Siam); etc.
Neither mention Arakan, where Saivism still lingered. In Kamarupa (North
Assam) Hsian-tsang found Brahmanism dominant: though there were some
Buddhists, no Buddhist monastery had ever been built there. Both Chia Tan
and Fan Ch‘o (seventh to ninth centuries) place “Brahman kingdoms™ in
Manipur and the Hukong Valley (source of the Chindwin).2”

Perhaps, at this late period, one should not distinguish too sharply these
Indian cults. While Buddhism waxed outside India, it waned in India itself,
or tended to merge in older Brahmanic cults. A favourite theme for the

sculptor in Old Burma (as in mediaeval India) was the creation (or re-
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creation) of the universe from the lotus issuing from the navel of Visnu,
sleeping on the Sesa serpent. This lotus supports the thrones of the Brah-
manic¢ Triad — Brahma, Visnu and Siva. At least six of these Anantasayana
sculptures have been found in Burma: one at Sri Ksetra, two at Thatdn, one
in Kawgun Cave, two at early Pagdn.?® Even king Kyanzittha (f1.1084-1113
A.D.), who strove to reconcile Pagdn Buddhism with Singhalese Theravada,
always claimed to be an Avatar of Visnu.

One would like to know more of the tribal movements and populations in
Burma around the middle of the first millenium A.D. As for Indians round
the Gulf, such terms as ‘kling, tling’ (Kalinga, east coast of India) and ‘Ussa’
(Odra, Orissa) indicate the main sources; though Old Burmese tanluin, ap-
plied to Mons mostly in Lower Burma, shows that the word had changed its
meaning considerably by the twelfth century.?® As for Upper Burma, Bur-
mese Chronicles generally start with Tagaung, an old city (or cities) on the
east bank of the Irawady, 127 miles north of Mandalay. They write of
Sakiyan kings from India ruling the Pyu, Kanyan (Kam:yam) and Thet
(Sak).’° 1 do not know who the Kam:yam were, unless the word is a mis-
spelling of ‘Karen’ (Old Burmese Karyan) — a very ancient people in Burma.
The Pyu (Old Burmese Pyiz; Chinese Piao) and the Thet-Kidu (Old Burmese
Sakr, Kantu; Chinese Chien-tu) were also predecessors of the Burmans. U
Aung Thaw has done some excavation at Tagaung®! (Old Burmese Takori;
Chinese T ai-kung). While he says that “no evidence antedating the Pagdn
period has yet been found” there, he points out that two types of its votive
tablets are peculiar to Tagaung. He does not mention Oddk pagoda, where
votive tablets going back to Aniruddha’s northern campaign are reported.?
In spite of spurious finds there,>> which have given it a bad name, Tagaung’s
antiquity as a Buddhist centre and a Kidu capital, at least as old as Pagan,
can hardly be questioned. Fragmented Sak cultures can be traced along the
lower hills from the plains of India to northern Yiinnan. Over a thousand
years ago, when the Meithei (Old Burmese Kasan) and Kuki-Chin (Old Bur-
mese KAayari) invaders occupied the Valley of Manipur and the Upper Chind-
win, they reduced to serfdom (Lui)>? the original Sak occupants (Andro,
Sengmai, etc.). But the Sak maintained their identity down to modem times,
rejecting the change to Hinduism. Hudson’s book on the Meithei®’ shows
how vital they still remain in Manipur’s economy. Sak villages are also
numerous on both sides of the Arakan/Chittagong border, nearly 300 miles
south-west of Imphal. Lucien Bernot® has published an admirable study,
including a vocabulary, of the “Cak” on the Chittagong side. The northern-
most point where a Sak dialect has been recorded in modern times, is at

Tamanthi on the Upper Chindwin®7, about a hundred miles east-north-east
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of Imphal. The most numerous Sak concentration today is in Katha district,
at the source of the Mu river and the Mingin Range, where the Kidu and
Ginan (who call themselves ‘Asak’) numbered 40000 at the 1931 Census.>8

In Pyu times the Sak-Kantu may well have been the most numerous and
cultured people of Northern Burma, though no evidence of Sak writing has
yet been found. In 1284, near the end of the Pagdn period, the Chien-tu
around Tagaung submitted to the Mongols; and in the same year, according
to the same history (Yuan-shih, ch.13, 15), the Chien-tu (same characters)
of the Chien-ch‘ang valley, 500 miles to the east, also submitted.>®

The Pyu (Old Mon Tircul®® — roughly the name by which they called them-
selves) did more than any other people to establish Indian Buddhism in
Burma. They seem to have entered Burma from the east — the side furthest
from India. Were they converted by the Kanti ? Soon literate, they appear
to have disciplined their archaic Indian script (which I call ‘Tircul’) to em-
ploy tonal marks as substitutes for lost final consonants. Their language was
closest, probably, to the Lolo of East Yiinnan and Eastern Burma. Their
early megalithic cult, with its huge stone funerary urns for royalty, places
them in close relation to the bronze age culture of Tran-ninh, Plaine des
Jarres, in Laos.?*! Never, I think, very numerous in Burma, their three main
centres were their southern heavily defended capital at Sri Ksetra; their
second strongly walled northem capital at Halin, south of Shwebo; and
(according to T‘ang Chinese texts) at Hsi-li-i (S77),*2 somewhere near Hsen-
wi or Lashio, their eastern headquarters, ruled by the king’s younger brother,
guarding the frontier with Nan-chao. At Sri Ksetra, four short Tircul in-
scriptions on the royal urns of the Vikrama dynasty have been read by
Blagden®?; and if he is right (as I feel sure he is) in assuming that the Pyu
Era (taki‘kha u sni) is the so-called ‘Burmese Era’ starting at 638 A.D., we
can safely accept his conclusion that the four kings reigned at least from
673 to 718 A.D. The first, who died in 35s5./673 A.D., may conceivably
have been the founder of the city, and (simultaneously) of the era. If so, this
would imply, I imagine, that Sri Ksetra was to be the first Buddhist capital
of a united Burma. One of the features of the older forms of Tircul script,
both at Sri Ksetra and Halin, is the occasional Brahmi lettering between the
lines. This has not been explained®?: and it has led some scholars to think
that the old 78 A.D. era is intended; but this is highly improbable. One
must allow for time-lags. Blagden admits the “signs of great archaism” in
Tircul script; but since it was much the same in the eleventh century Rajaku-
ma inscription, “I cannot understand’ he adds, “how anyone can profess to

date their inscriptions by palaeographical evidence alone.”
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This is not the place to dilate on the magnificent heritage of Buddhist art
and architecture already excavated at Sri Ksetra. Serious work began from
1906-07 onwards, with General de Beylié and Taw Sein Ko?3; and it is far
from finished. The Pyu excelled in many arts, and rarely repeat themselves:
so every mound has its surprises. There are brick and stucco stupas 150 ft.
high; tiny encased stupas, strangely modern; vaulted shrines of extraordinary
variety of plan, as old as any in India; megalithic thrones, richly carved, 30
ft. or more in circumference; mysterious megalithic basons and mortars;
megalithic Buddhist Triads and Bodhisattvas, where the reredos seems more
important than the image; the Khin-ba-gon trove of gold, silver and bronze
caskets; petalled lotuses, silver coins, goldleaf manuscripts, large terracotta
carvings; Mahayanist and other votive tablets; Vaisnava sculptures. Sri Ksetra,
no doubt, has lost much of its wealth to treasure-hunters. But it has never
suffered wholesale looting and burning by hostile armies.

Which explains, perhaps, why finds at Halin,*® the second Pyu capital,
have been comparatively meagre: one broken megalithic Bodhisattva-carving,
with predella showing 53 realistic worshippers; and four Pyu inscriptions,
early and late. Chinese contemporary accounts®’ (c.800 A.D.) mention a
seated Buddha-statue, white as snow, over a hundred feet high; glazed bricks,
tiles and jars; and over a hundred Buddhist monasteries (doubtless of wood),
“decked with gold and silver, coated with cinnabar and bright colours, floors
smeared with red kino and covered with embroideries and rugs.” These were
also schools for boys and girls, from the age of seven to twenty. “They love
life and hate killing. Their law has no mention of punishment nor chains and
fetters. They do not wear silk because it involves injury to life.” In 801-2
A.D., when the Governor of Sri led a formal embassy to the T‘ang Court,
including 35 musicians, Wei Kao,?® the Governor of Hsi-ch‘uan, took careful
note (which survives), and pictures (which do not), of their 22 instruments
and 12 songs, all on Buddhist themes. This gracious culture perished in the
flames, when Nan-chao sacked Halin in 832 A.D. How far the early culture
of Yunnan was Buddhist, it is difficult to judge; but T‘ang texts about Nan-

chao suggest that it hardly survived under the constant strain of wars, either
with China or Tibet.

How much Buddhist literature existed in Burma in Pyu times? Opinions may
differ: the following list, at least, is beyond question.

(i) Vinaya, Mahavagga 1, 23. The Buddhist Creed, ye dharmma hetuprab-
havd, etc. the stanza spoken by Assaji, which led to the conversion of Go-
tama’s chief disciples, Sariputta and Moggallana. It is engraved in Pali on

both of the Maunggan gold plates, found seven miles south of Sri Ksetra
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and now at the British Museum. Edited by U Tun Nyein at Epigraphia Indi-
ca, Vol. V, 1896-99, No. 11, pp. 101-102. It is found in Sanskrit twice on
stones near Sandoway in South Arakan: see E.H. Johnston’s article in
BSOAS, London XI, Part 2, Plate 1V, Figure 2, and pp. 359, 363-4, 383. It
is found in either language, set in moulds or stamped on countless terracotta
votive tablets at almost all the ancient sites in Burma. As Coedés says (/.
Siam. Soc. XX (1926)5-6) it “must rapidly have acquired in the eyes of the
ancient Buddhists a sort of magic virtue, ... a quite irresistible charm for the
conversion to the Faith of any who had not heard it.”

(ii) Vinaya, Mahavagga 1, 1. Paticca-samuppada, the Chain of Causation.
See Excerpt 1 (leaves 1 to 5) of the Khinbagon goldleaf manuscript. In Pali.
Edited by U Lu Pe Win (4ASB (1939) 12-22). A fuller version, starting from
the beginning of the vagga, is shown on a stone found at Kunzeik village on
the east bank of the Sittaung river, some 40 miles north-east of Pegu (Aung
Thaw, Historical Sites in Burma, pp. 110-111).

(iii) Vinaya, Mahavagga 1, 22. Sakka’s song in praise of Gotama entering
Rajagaha. See Excerpt 7 (leaves 18-19) of the Khinbagdn goldleaf manu-
script.

(iv) Digha Nikaya 2. Samandphala suttanta 49. Dr. Jivaka’s praise of
Gotama before king Ajatasattu, ifi pi so bhagava etc. See Excerpt 8 (leaf 20)
of the Khinbagbn goldleaf manuscript. Aiso on the second Maunggan gold-
plate. Also, clear but fragmentary, on the goldleaf found at Kyundawzu vil-
lage, Sri Ksetra (Duroiselle, 457 (1929) Plate LI (a) and p. 109).

(v) Digha Nikaya 16. Mahaparinibbana suttanta. List of the 37 elements
of Enlightenment, concluding with the Aryan eightfold path. See Excerpt 3
(1eaf 6) of the Khinbagdn goldleaf manuscript.

(vi) Majjhima Nikaya 12. Mahasihanada sutta 71-72. The four Vesarajjani
(self-confidences of a Buddha). See Excerpt 4 (leaves 6-14) of the Khinbagon
goldleaf manuscript.

(vii) Khuddaka Nikaya 2. Dhammapada gatha 203. The four ‘Bests’ set-
tho). See Excerpt 6 (leaf 18) of the Khinbagén goldleaf manuscript.

(viit) Khuddaka Nikaya 12. Patisambhidamagga. The fourteen buddhan-
nanani (enlightened knowledges). See Excerpt 5 (leaves 14-17) of the Khin-
bagon goldleaf manuscript.

(ix) The first Maunggan goldplate lists also in ascending numbers the four
iddhipada (bases of potency); four sammappadhana (right efforts); four sati-
patthana (earnest thoughts); four ariyasaccani (noble truths); four vesarajjani
(confidences); five indriyani (senses); five cakkhuni (eyes); six asaddharanani
(uniquenesses of a Buddha); seven bojjhanga (elements of Buddhahood);
ariyo atthangiko maggo (eight-fold noble path); nine lokuttara dhamma
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(supernatural states); ten balani (strengths);fourteen buddhannanani(Buddha-
knowledges); eighteen buddhadhammani (conditions of Buddhahood).

(x) Abhidharmma Vibhanga (PTS VI, p.144)_ Pali stone fragment (three
pieces) found on the second terrace of the Bawbawgyi pagoda, Sri Ksetra.
See ASI (1911) Plate XLVII (Figures 1 and 2) and p. 89; 1912, Plate LXVIII
(Figure 1) and pp. 141-2. Edited by L. Finot in Journal Asiatique (July-
August 1912), 134-136, and (July-August 1013) 193-195.

(xi) Buddhaghosa®®, Visuddhimagga, chapter XXI (Nanamoli, Path of
Purification, p. 745). Lists of seven of the eight n@nadassana (contemplative
knowledges) mentioned at the beginning of the chapter. See Excerpt 3 (leaf
5) of the Khinbagfn goldleaf manuscript.

The above list may be only ‘the tip of the iceberg’. At Khinbagon alone,
Duroiselle found 16 more fragmentary gold and silver plates with Pyu in-
scriptions. The Maunggan plates were found by accident between bricks.
And war was not the only danger to written literature. Palmleaf manuscripts,
lodged usually in wooden monasteries, prove early victims of anicca. But |
think it doubtful if the Pyu ever had a full set of the Tipitaka. One notable
absentee from Pyu art is the Jataka and its commentary: even the ten great
stories of the Mahanipata, which created such a sensation when they came
to ThatOn, and thence to Pagdn, in the eleventh century. Duroisella suggested,
hesitatingly, that one Khinbagdn terracotta plaque,>® showing a king on his
lion-throne between attendants, might illustrate the Mugapakkha Jataka: but
he admitted that *“the scene corresponds to none of the sixteen trials to
which prince Temiya was subjected.”” But I think the name, at least, of Vis-
vamtara was known early, for it appears in Old Burmese, not only as Pali
Vessantara, but in early corrupt forms, Pisamantra®'  etc.

The legendary history of the Buddhas is told in the 14th book of the
Khuddaka Nikaya, the Buddhavamsa. 1t was a lateish addition to the Canon.
Early Yinnan Buddhists obviously knew nothing of it, since they derived
the peoples of the world from the progeny of A-yti Wang (Asoka), including
their own ancestors, P‘iao-chii-ti, Ti-méng-chii, etc. Ceylon Chronicles traced
the origin of the Sikiyan family to king Mahasammata.>? For the story of
the 24 previous Buddhas, the Buddhavamsa goes back thousands of kalpas
to Dipankara, and even mentions (in ch.27) three earlier Buddhas in the
same kalpa (but not their bodhi-trees) — Tanhankara, Medhankara and Sara-
nankara. All are usually included in the many Pagan paintings of the 28
Buddhas.53 In the present bhadrakalpa four Buddhas have appeared: Kaku-
sandha, Konidgamana, Kassapa, Gotama. In the Khinbagbn trove these are
shown more than once, touching Earth or in dhyanamudra. But on the
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centre-piece in the relic-chamber, where they are named. the order is un-
usual: Gonagamona, Gagusadha, Kasyaba, Godama.54 They also appear, in
dhyanamudra, on the conical gold image found in Kyaik Dé-ap (Botahtaung
pagoda) at Rangoon, together with a terracotta image with the Buddhist
creed in seventh century writing on the back.’>® In Old Mon such group-
images are rightly called “the Four Buddhas” (kyak pan); in Old Burmese,
more vaguely, “the Four Faces™ (liy myaknha).

The 24/28 Buddhas are not listed in Burma, so far as | know, before the
eleventh century; but I suspect that they are implied in several large (and
often jumbled) collections of Buddhist images in coastal Burma. In this area
the characteristic material is Laterite — the red porous iron clay which har-
dens on exposure to the air. Though friable and brittle, the old laterite Bud-
dhas of the Gulf of Martaban remain objects of beauty and reverence long
after their surface-features are lost. They are monoliths, nommally in the
round, without reredos, and they can be colossal. One in two fragments,
visible on the skyline seven miles south of Syriam, would have been about
12 ft. high. Another, found sunk in sand nearby at Htamalon village (it is
now moved to Syriam) is 17 ft. 9 in. (excluding its modern throne). At Zok-
thok there is a small laterite monolith with the Four Buddhas set in arched
shrines below, and a caitya above.>® Adjoining the large pagodas in this
region (which are usually built on massive beams of laterite), one sometimes
notices a separate enclosure or sima (chapterhouse and ordination-hall), now
roofless, with a jumble of laterite Buddhas. I think these once represented
the 28 Buddhas. There is one such group east of the north stairway to Kyaik
Hkauk pagoda, south of Syriam. Clearest is the group north of the east stair-
way to Kilokdak pagoda, Z6kthék. Here the walled sima measures 39 ft. 2
in. by 23 ft,, with eight images against the east wall, ten against the west,
five each against the north and south walls, and two larger images (one with
reredos) facing each other in the centre.

The Hsin-t'ang-shu (section on P‘iao) tells us something of a series of K‘un-
lun (Mon) states near the Gulf of Martaban, The Man-shu (ch.10) tells us
more, but (I suspect) less accurately. The chief city was Mi-ch‘én (*myie-
zien) — which might perhaps be modern Kyon-tu near Waw, some twenty
miles north-east of Pegu, near the old mouth of the Pegu river.> 7 The Hsin-
t'ang-shu says: — “After Mi-ch‘én one reaches K'un-lang, where there is the
Litt'e K‘un-lun people. The king is called Mang-hsi-yiieh (*ming-siet-ywit).
The customs are the same as those of MI-ch‘én. After K‘un-lang one reaches
Lu-yi (*luk-yiu), where there is the kingdom of the Great K’un-lun king.

The king’s name is Sri Bhavinantasena (7). The river-plain is larger than at
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Mi-ch‘én. From the residence of the Little king of K‘un-lun, a half-day’s
journey brings one to Mo-ti-p‘o ((*mui-d‘i-b‘uet) stockade™ — from which
one sailed to Fo-tai (Sri Vijaya, Palembang) and Shé-p‘o (Java).>® The year-
ly rainfall in these parts is over 200 inches; and during the past millenium
the land has gained greatly on the sea. Old ports, such as Thatdn, are now
ten miles or more inland. Even allowing for mistakes, it is not easy to relate
the above itinerary to the coastline today. Perhaps it ran roughly from Kyon-
tu south to Martaban.

Fan Ch‘o, author of the Man-shu (863 A.D.), never visited Burma, and
had to depend on frontier-informants under his command. He thought the
Chindwin flowed into the sea; and so he confuses Mi-ch‘én with a (Chin ?)
capital in the Chindwin region. If one eliminates the confusion, his account
is (briefly) as follows (translation, p. 90): — “Mi-ch‘én borders the sea. The
people have short black faces. They are naturally polite and respectful. The
king lives in 2 wooden stockade on the margin of the sea. The four feet of
the house consist of stone lions, covered with planks of scented wood. The
common people live in ‘lofts’. They wear smocks of silkcotton. Both men
and women are fond of music. At each end of their ‘lofts’ they set drums.
After drinking liquor they beat the drums. The men join hands (with the
women), and up in their ‘lofts’ they posture and stamp to the music. They
are 60 stages south-west of Yung-ch‘ang.” In 835 A.D. Nan-chao “destroyed
their kingdom and looted their gold and silver. They captured two or
three thousand, and banished them to wash the gold of the Li Shui

(Irawady).”

Old remains at Kyon-tu show few signs of Buddhism, apart from the
Kunzeik stone mentioned supra, some 20 miles upstream on the east bank.
There are two large laterite lions, and a fine series of terracotta plaques, set
at intervals in the brick retaining walls of mounds with laterite foundations.
Each plaque (about 18 in. square and 4 in. thick) holds a round medallion
in low relief with beaded border. Some, so Duroiselle tells us, are inscribed
with numeral signs or characters in the Kadamba script of Telugu-Canarese,>?
used also in Pali writings at Sri Ksetra. They show several scenes of music,
dance and revelry: boxing, bullfights, lion or tiger hunts, fighting on horse-
back or elephants; the figures vivid and admirably grouped, not Indian (I
think, though Duroiselle says the opposite), but broad-faced, plump and
(often) jolly.®® Two Sr Ksetra terracottas show similar dances.®! If nom-
inally subject to the Pyu, Mi-ch€n sent, in 805 A.D., an independent em-
bassy to China, where the emperor recognized its hereditary king. The T ang-
hui-yao (961 AD.) adds®?: “Their music and dancing are the same as those
of the Pyu. They especially cultivate this talent for music.” The T ai-ping-
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yii-lan encyclopaedia (983 A.D.)®3 notes that “the big-bellied areca-palm,
with several hundred nuts on each of its fronds,” spread to Yiinnan from
Mi-ch‘én kingdom.

Fan Ch‘o describes another “K‘un-lun kingdom™®? 81 stages from (pre-
sumably south of) Ta-li Lake. Its products included perfumed woods, san-
dalwood, areca palms, bottle gourds, glazed ware, rock-crystal, rhinoceros,
etc. Nan-chao once sent an army with cavalry to attack it: but their road
was cut in the rear and flooded, and over ten thousand perished of hunger,
or had their right hands severed. — Perhaps this kingdom was Haripunjaya®>
(Lamphun) in North Siam, said to have been founded in the seventh century
(660 A.D.) by princess Cammadevi, daughter of the king of Lopburi (Lava)
and chief queen of the provincial ruler of the city of Ramanna” (sc. the
Mons).

So near a neighbour to the Gulf of Siam, one would expect Lower Burma to
have contacts with Dvaravati®®, a kingdom no less Mon and at least equally
Buddhist. After the break-up of Fu-nan in the sixth century, Dvaravati
dominated much of Siam, from the seventh to the tenth century, after
which it passed under Khmer control. The oldest Mon inscription extant, a
two-faced Buddhist fragment found at Vat P‘c Rang, Nagara Pathama,
Coedés dates ¢.600 A.D.7 Nearly a score of words are legible. Most of them
recur, spelt almost identically, in the earliest ThatOon inscriptions of the first
half of the eleventh century; and the script of the one seems to be the parent
of the other, and similar, not so much to seventh century ‘Tircul’ script
proper, as to the wider-spread ‘Pyu (Pili)’ of the Sri Ksetra goldleaf manu-
script. Similar, too, is the script of the U T‘ong Sanskrit copperplate.®® But
this is Saiva; and Dr. Quaritch Wales notes also Vaisnava sculptures of early
Dvaravati, which he connects with influences from Lower Burma rather
than from Chen-la (Old Cambodia).

In spite of nearness and evidence of contact between these Buddhist
states of Burma and Siam, ] have had to confess (in my article ‘Dvaravati
and Old Burma’®?) how different they all are. Similarities there are; and I
detail them; but they are mostly late, perhaps not much earlier than the
tenth century: — nine types of votive tablets common to both countries,
and stemming from Pala Bengal; Buddha images with both hands raised in
abhaya or vitarka mudra, the Buddha usually seated (in Burma), standing
(in Dvaravat) — an archaic type in Burma’?; and the mysterious “Fat
Monk” (? Kacciyana), which has a long history in Burma’!: Dupont shows
one specimen (Figur 253) from Wat P‘ra Pat‘on. The difference lay largely, I
suppose, in the different influences from India which informed them. Dva-
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ravati, as Dupont sees it, was influenced especially by Amaravati and Ceylon.
Lower Burma (the Ussi, Ussala, Ussa Paiki of later inscriptions”) was in-
fluenced by Orissa. Was this the reason why Dvaravati excelled in sculpture,
and Lower Burma in architecture? If we discount, as legendary, the connec-
tions of Buddhaghosa and That6n (see note 49), there seems to be little
evidence connecting Burma with Ceylon or even South India before the
eleventh century, apart from the word Telinga/Kalinga, which was obviously
misapplied, as 2 name for Mons, in Old Burmese. From the middle of the
eleventh century, on the other hand, connections have always been extra-
ordinarily close. There was no real obstacle on the navigational side. Mon-
soon winds blow from one side or the other all the year round. As early as
the Sussondi Jataka (No. 360) we read of merchants of Bharukaccha (Greek
Barygaza; Broach in the Gulf of Cambay) setting sail for Suvannabhiimi; and
Fa Hsien’s return-voyage, in 411414 A.D. from Tamralipti via Ceylon to
China??, shows that such voyages, if fraught with danger, were not unusual.
Was it Rajendracola’s great raid of 1025 A.D.”? which suddenly aroused
the coastal cities of the Bay of Bengal to a sense of danger and the desire
for unity?

At Pegu itself there are two walled cities, east and west of the Hamsa
ridge, on which stands the great Shwemawdaw pagoda. Both sites abound in
early evidence of Buddhism. The older city, to the east, had once a harbour
communicating with the mouth of the Sittaung. In 1913-14 trial-excavations
here were made by the late scholar, Dr. J.A. Stewart” >, Some sculptures
thought to be Saiva were found; a TrimGrti in pose of worship; also a
vaulted shrine (the vault has now fallen in). Stewart was inclined to ascribe
the Hindu figures to the legendary king Tissa, the heretic who persecuted
Buddhism, until he was finally converted by the miracles done by the
maiden Subhadda, who became his queen Bhadradevi.’® Two Middle Mon
inscriptions (1470-71 A.D.), near Pegu, record repairs to stupas attributed
to this queen.”’ The legend may possibly go back to an historical “queen of
Martaban living in the city of Du’wop” (query Pa-an ?), whose Old Mon in-
scriptions (perhaps early eleventh century) are engraved on the robe-hem of
two standing images of the Buddha, in Kawgun Cave and Thaton Shwézayan
pagoda.”’® “All Buddha-images” she claims, ‘“of clay or stone, whether in
Du'wop or in all the other realms, were carved by me and my disciples only.”

There is ample evidence, both at Thatén (old Raksapura) and in Kawgun
Cave (on the west bank of the Salween, 28 miles above Martaban), that
Brahmanic cults were once powerful. Low down on the west wall near the
entrance to the Cave, is engraved the still unedited three-line inscription of
Sri Paramesvara, dated by Dr. Barnett sixth to seventh century A.D.”? There
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is also Burma’s finest stone-relief of Visnu Anantasayana.®® Probably from
ThatOn come several images of Brahma and Ganesa,3! and the grand four-
armed Siva and Parvati, with Nandi and M::lmsasura82 (styled by Dr. Nihar-
Ranjan Ray “Orissan, c.ninth century’). The oldest Buddhist image yet
found at Thaton (it was in three fragments), is the Late Gupta bronze stand-
ing Buddha now at Saddhammajotika monastery, coated with greenish
enamel.®? Few other Buddhist remains there seem older than the early
eleventh century. Further north (round Mt. Kelasa), and west (around Pegu),
Buddhism dominates. At Pegu distinctive forms of stone sculpture, derived
perhaps from Gupta, are to be found. There are six foot tall pointed images
of the standing Buddha, in simple pose and high relief, sometimes shown as
Cakravartin, crowned, with regal belt, necklace and long jewelled robe-hem.
Against this large projection is an intricately carved halo and background in
low relief, where scenes of Gotama’s life are shown: not neatly organized in
tiers and panels, as in Gupta-Pala reliefs, but buried in swirls of detail, for
the pious eye to seek and joy to find.2% At Nagawun Thein, five miles south
of Pegu, the tall pointed image with elaborate nimbus shows the Taming of
the Nilagiri Elephant.®% The very different two-faced carved relief from
Pegu East city,®® shows the same scene on one face, and, on the other, the
Conception, Nativity and Bath (lowest tier); the Four Weeks (not the Seven,
as in Pagdn intaglios) spent near the Bodhi tree (middle tier); and perhaps
the Mara-vijaya in the broken top tier. Four miles south of the city, the
interior of the great Shwégugyi or Mahabodhi temple had once radiating
arches, now mostly coliapsed.

About the middle of the eleventh century, Aniruddha, king of Pagin in
Central Burma, set out on his first campaign, to extend his little dry-zone
realm of Tambadipa to include the rice lands of the Irawady delta, once
controlled by the Pyu; and in so doing, to contain the constant Mon-Khmer
influx from the east, which had been the root of instability in Lower Burma
for over a thousand years. Perhaps he hoped to effect this peaceably: and
from the first he made clear his intention to promote Buddhism, and if pos-
sible, obtain copies of the Tipitaka. These might still be available, at any
rate in Ceylon, then engaged in a desperate struggle against the Saivite Colas,
After occupying Sri Ksetra, he felt it prudent to remove the palladium-relic
from within the Bawbawgyi pagoda; but left the half-deserted city otherwise
intact. Assoon as he had occupied Khabin (Old Burmese Krapart), the walled
capital between Twanté and Rangoon, he built (or repaired) the great
‘Maung Di’ pagoda, encasing it with his largest plaques, inscribed in Pali.®?
Meantime, it seems, the internecine wars of Siam — Haripunjaya (Lamphun),
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Lavapura (Lopburi), and St Dharmaraja (Ligor), followed by pestilence and
a Khmer invasion, spilled over into Burma. This gave Aniruddha his chance
to rescue Pegu, capture Thaton, and occupy Tenasserim.28

Before the crisis, king Makuta (the name was later misread as ‘Manoha’)
had been elected at Thatén as civil (pandit) and military (trap} leader, with
resounding titles. The last title — sakalatambaviseyatreylokavarmma, ‘“‘Ar-
mour of the Three Worlds and all the regions of Copper” — sounds like a
sneer at the upstart kingdom of Tumbadipa. At Thaton new walls and a
palace had been built, pagodas and sima enriched with remarkable carvings,
new to Burma, both in stone and terracotta, all illustrating the ten great
Jatakas of the Mahanipata.®® Makuta’s trap inscription,”® partly in Mon
verse, clearly foresees the coming battle. The latter part of his pandit inscrip-
tion gives once again, in Mon, the gist of the ten Jatakas. In the earlier part,
after reference to oldtime Raksapura and repetition of the long titles of its
king Makuta, “skilful in all the arts”, he continues in Pali verse: — namo
sabbabuddhanam

tanhankaro mahaviro medhankaro ma[ha) yaso saranankaro lokahito dipankaro jutind-
haro kondafio jinapamokkho mangalo purisasabho sumano sumanadhiro revato rativad-
dhano sobhijto gunasampanno anomadassi januttamo padumo lokapajjoto nirado (d)am-
masarathi padumuttaro sattasaro sumedho aggapuggalo sujato sabbalokaggo piyadassi
narasabho athadassi karuniko dhammadassi tamonudo siddhattho asamo loke tisso ca
varadadamvaro phusso (ca varado buddho) vipassi ca aniipamo sikhi sabbahito sattha
vesabhili sukhadayako kakusandho satthavaho konagamano ranafijaho kassapo sirisam-

panno gotamo sakyapungavo etesafieva sambuddha aneksasattako....
(continued in Old Mon)

In correspondence with the late lamented master of Pali and Singhalese
archaeology, Dr. Paranavitana, I gave my readings (none too certain) of this
early inscription; and here I venture to quote from his reply (dated Decem-
ber 8th, 1971): “The Pali text which you have partly deciphered, is a Paritta
text which is very often recited by the Buddhists of Ceylon in their devo-
tions. It is known as the Atavisi-pirita, i.e. the protective text of the twenty-
eight (Buddhas). It is included in the collections of Pirit (Paritta) texts, and
also in a Handbook for the use of Samaneras and monks, called Sarmanera
Banadaham-pota.” After noting a few minor variations in reading, he adds:
“I am not aware of any canonical or commentarial scripture in which this
Paritta occurs. Isit possible that this text was a composition of the king
eulogised in the inscription or a spiritual teacher who flourished in his reign?
At any rate it appears that this Paritta text was introduced from Burma to
Ceylon. Is this text not used in this manner among the Burmese Buddhists?
What is the significance of the word adikale ‘in ancient times’ occurring in
line 1? It appears that many inscriptions of historical importance have been
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published recently in Burma, of which we in Ceylon have no information ...”

Living in Jersey, I was unable to answer his questions. I doubt if Makuta,
who was probably a soldier, wrote this poem; or whether the phrase adikale
raksanamapure, which introduces both his inscriptions, does more than
remind his readers of the antiquity of the great city which they had to
defend. And since Buddhist literature is far older in Ceylon than at Thaton,
I should expect the text to be Singhalese in origin. But whichever the source.
it appears to be the first clear evidence of actual contact between the Bud-
dhist cultures of the two countries, which was to be of such vital importance,
at any rate for Burma, ever since.

Channel Islands
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A CRITIQUE OF BUDDHIST IDEALISM

[t is necessary to specify the sense of the term ‘idealism’ in which it is
generally used to describe the Yogacara-Vijnanavada school of Buddhism. I
shall apply this term here particularly to the philosophical school of Asanga
and Vasubandhu, of which Dinnagaand Dhammakirti became later exponents.
For the sake of convenience and feasibility, I shall ignore in this paper the
later developments of this school to be found in the writings of Ratnakara-
santi and Jidna$rimitra in the tenth and eleventh centuries A.D.

Philosophical idealism is usually characterized as a denial of the common-
sense view that material/external objects exist independently of the mind,
i.e., independently of their being perceived. And this general character of
idealistic philosophy was undoubtedly present in the Vijnanavada theory of
reality. Thus, without the risk of gross misunderstanding the term ‘idealism’
can be properly applied to it. In what follows I shall be concermned with the
peculiar nature of Yogacara idealism, and it is hoped that, as a result of this
exposition, its difference from other forms of idealism will eventually be
made clear.

Two noteworthy points can be underlined at the outset. First, unlike its
Western counterpart, idealism in the Buddhist context was not used asa sup-
port for philosophical theism, according to which God is a perfect spiritual
being who created everything else and hence more fundamental than any
material thing He has created. Nor was it used to support a sort of pantheism,
according to which nothing exists except God and his modes and attributes.
Second, like its Western counterpart, Biiddhist idealism is also a rejection of
what may be called materialism, and an assertion of a spiritualistic meta-
physic that is favourable to religious belief.

The second point underpins also the soteriological significance of the
‘Consciousness only’ (vijraptimatrata) doctrine. Just as the ‘Emptiness’ doc-
trine (siinyavada) supplies the philosophic basis for the therapeutics of Nir-
vana, so also idealism or vijnaptimatrata doctrine provides the metaphysical
rationale for pursuing the religious programme to realise Nirvana in the form
of pure, translucent consciousness, the ‘absolute’. The vijnapti doctrine was
a reaction, on the one hand, against the Madhyamika interpretation of praj-
na (wisdom, insight) as essencelessness and emptiness, and, on the other,
against the realistic overtone of the Sautrantika-Vaibhasika metaphysics. For
Maitreya/ Asanga, sunyata becomes dharmata, and this dharmata is sat ‘exis-
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tent’in so far as it represents the essence of all dharmas, as well asasat ‘non-
existent’ in so far as it negates the duality {dvaya), viz., subject and object,
which is always inherent in our experience. The verse that sums up the funda-
mental doctrine of the school is ascribed to Maitreya and handed down to
Vasubandhu by Asanga.

abhiitaparikalpo 'sti, dvayam tatra na vidyate
§@nyata vidyate tv atra, tasyam api sa vidyate

The ‘imagining of the unreal’ exists; (but) the (supposed) duality is not present in it.
Emptiness, however, is present here (and) even in emptiness that (i.e., ‘imagining of the
unreal’) is present.

Vasubandhu explains: The imagining of the unreal here is the discrimination
of the forms of the apprehensible {grahya) from the form of apprehension
(grahaka ). “Duality” refers to the apprehension and the apprehensible. “Emp-
tiness” means the nature of the imagining of the ‘unreal’: this nature is devoid
of the apprehension-apprehensible distinction.

Two more verses from the Madhyantavibhaga will establish clearly Asan-
ga’s position against the Madhyamika:

Consciousness arises having the appearance (pratibhasa) of objects, beings, self, and
cognized states; [but) objects [etc.] do not exist. And because of the non-existence of
objects {etc.], that [consciousness of objects, etc.] is also unreal. 1.3. Therefore, the
nature of its being [merely] ‘the imagination of the unreal’ is established. That [ posi-
tion, i.e. non-existence of everything] cannot be maintained without admitting total
non-existence fof even the imagination of the unreal]; [but] salvation is intended to
be realized from the disappearance of this [imagination of the unreal, which, therefore,
should be admitted to exist] .2 1.4

The abhutaparikalpa consists in the wrong ideation or assumption of exist-
ence and essence of objects. It is represented by a continuous series of mental
states which have no beginning, but will end with Nirvana. In fact, it corre-
sponds to the process of samsara (wordly existence or life experience). For
Nagarjuna, one may say, samsara and nirvana cannot be sharply distinguished
since both are empty or void. (MK. XXV, 19,20). But, for Maitreya/Asanga,
both exist, abhutaparikalpa and sunyata, wrong ideation and emptiness,
samsara and nirvana, yena $iinyam and yat Sinyam.> Wrong ideation co-
exists with the ultimate, emptiness or citfa, although the former covers or
defiles the other. And by removing the former, the pure citta is realized.
Apart from the cittamatrata, two other important characteristics of the
Maitreya/Asanga school are: (1) the alaya doctrine (‘storehouse’ or ‘home’
consciousness), and (2) discrimination of the three aspects (natures) of reali-
ty. The influence of the Sautrantikas, specially their concept of ‘seed’ and
‘maturation’ (bija and vipaka), is visible in the alaya doctrine. I have discuss-
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ed this point elsewhere and hence will not elaborate it here.? The classic
exposition of the ‘triple-nature’ of reality is found in the Sandhinirmocana-
siitra.> As my main concem in this paper is the philosophic position which
refutes the external/material world as unreal, I will skip here the soteriology
of the ‘triple-nature’, or the abhuta-parikalpa. 1t is conceded that the main
purpose of the Maitreya/Asanga school is to describe the process and progress
of meditation towards the sarvakarajnata, the complete wisdom of the Bud-
dha, which represents the final good of the Way {marga). The ‘ideation only’
or ‘consciousness only’ theory has been inserted into a frame of the mystic
ascension of the saint, and the philosophic speculation here is of only
secondary importance. However, I am concerned here with the philosophic
implication of this very attractive theory — the same philosophic implica-
tion that concerned a majority of later Yogacarins and their critics.

One historical point before 1 proceed any furhter. I believe that some
form of philosophic idealism was concomitant with the rise of Mahayana
Buddhism. Thus, in my opinion, the expositions and critiques of idealism
found in the Nyaya-sutra (or, even in the Nyaya-bhasya and the Sabara-bha-
sya) need not necessarily be placed after the rise of Asanga and Vasubandhu
(i.e. 300-400 A.D.). For, the specific critique of, and distinct reference to,
Vasubandhu is to be found in Uddyotakara and Kumarila, and not earlier.
But, although it was concomitant with the rise of Mahayana Buddhism,
idealism became crystalized as a religio-philosophic system in the hands of
Asanga and Vasubandhu while Dinnaga and Dharmakirti developed it further

as a philosophy with their special doctrine of sva-samvitti ‘self-conscious-
ness’. But more on this later.

I1

I shall now concentrate upon Vasubandhu’s philosophic argument in favour
of vijraptimatrata, ‘consciousness only’. Vasubandhu refuted materialism
and defended idealism on both epistemological and metaphysical grounds.
His basic epistemological argument was as follows: Since it is possible for
unreal/non-existent things to ‘appear’ (cf. avabhasa) in consciousness, we
may conclude that everything that seems to exist is just a ‘making of con-
sciousness’ (vijnapti). The fact that consciousness reveals the non-existents
as external objects is like the fact of our perceiving non-existent strands of
hair or the non-existent second moon under the influence of the eye-disease
called timira (ophthalmia?)®. Under delusions and dreams, we perceive ob-
jects that are not there. Our knowledge of the external/material world
is actually of a piece with the universal delusion favidya) because an ex-
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ternal world does not exist apart from, or outside, our consciousness of it.

Vasabandhu formulated three objections to this thesis and answered them
accordingly. If external objects did not exist and hence were not related
causally to our consciousness of them, then (a) what determines the fact
that we have one particular consciousness at a given place and time; (b) how
is it that one state of consciousness is not limited to just one person but ex-
perienced by many alike (e.g. why a number of people can see that there is a
chair in this room), and (c) how can a non-existent object function as it is
expected to function (e.g., how can a non-existent apple satisfy hunger, or a
non-existent woman evoke amorous feelings)? The first and the third ob-
jections are answered by referring to the example of dream experience. One
dreams of a particular thing at a given place and time and of another thing
at another place and time without there being any (ostensibly) external
factor to determine it. And a dream object, viz., a dream-woman can satisfy
the experience of sexual hunger in dream too, i.e., a dream object can be
libidinally cathected.

To answer the second question, Vasubandhu referred to the example of
an illusory experience of hell. In books like the Mahavastu (from which
Vasubandhu obviously derived his example) the Buddhist conception of hell
is described as being the fact of some extremely painful experiences (such as
that of being chopped into pieces, or swimming in a lake of filth) which is
shared at the same time by a number of pudgalas (persons) having a common
personal history. In reality, however, there is no hell outside the mind of
these individuals.” Even if we are hesitant about the credibility of this type
of example, i.e., the fact of a common psychosis described in the Buddhist
mythology, Vasubandhu’s argument does not lose its force. In a world of
scientific technology, it is not impossible to create conditions for some
common delusion which can deceive a number of persons. It is possible to
think of Descartes’s all powerful evil demon, or a modem mad scientist,
who might stimulate several men’s brains with various electrodes and employ
the process so ingeniously that all of them will experience enjoying a
sumptuous dinner while no food is actually present. Witness the renewed
interest in the theory of hypnotic states. Thus, some form of Cartesian
doubt might even lead us to the conclusion of the unreality of the external
world.

Several points can be noted in this connection by way of contrast. First,
ordinarily we can make a distinction between two types of illusion or rather
between illusion and delusion. In one case, one is wrong about what one is
in fact perceiving. In the other, one is mistaken about the very fact that he
is perceiving at all. It is the second kind of illusion, or delusion, that is most
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pertinent for arguing in favour of the radical sort of idealism that Vasuban-
dhu hoped to establish. His example is that of the eye-disease in which one
visualizes non-existent strands of hair. This is like the experience of pain in a
limb which has actually been amputated and no longer there. Such subjec-
tive experiences possess the vivacity of the genuine perceptual experience.
And thus, the idealists claim, they are phenomenologically indistinguishable
from those that occur in so-called authentic perceptions. If this is conceded,
Vasubandhu can easily drive the point home that the so-called material/
external world is only an appearance in, and hence an integral part of, our
modes of consciousness.

Second, in the empiricist tradition of the West, the view that is rather
contemptuously (and, to my mind, somewhat unjustly) labelled as Naive
Realism is often refuted by what is generally called The Argument from
Illusion. In plain language, “Naive Realism’ stands for an innocent prejudice
(as it is alleged by philosophers) of the ordinary man that the sensible quali-
ties that we perceive around us, colour, shapes, sounds, touch, smells, etc.,
actually belong to the material objects outside. Such a claim, it is believed,
can be easily upset by pointing out the fact that we are sometimes deceived
by our senses, as in the case of illusions and delusions. But this ‘Argument
from Illusion’ led the empiricists of the West to devise the disastrous theory
of sense-data — a veil or screen of representations between us and the exter-
nal world — which, for some time, enjoyed the confidence of well-known
philosophers in the West. From the premise (which was, for all we know,
supplied by Locke) that what we immediately perceive are sensations or
ideas, George Berkeley was led to his celebrated thesis: esse est percipi. One
acceptable sense of the thesis is that what we call ‘material things’, such as
trees, rocks and tables, are orderly groups or bundles or collections of
sensations.®

Vasubandhu’s idealism appears to be strikingly similar to that of Berkeley,
but it nevertheless differs from Berkeley’s idealism quite radically. For one
thing, in Berkeley’s thought the notion of a material substance as distinct
from sensible qualities is unimaginable and inconceivable (and if they were
conceivable they would be problematic existents). But Vasubandhu’s exam-
ple of eye-disease not only carried religious and moral overtones with it but
also emphasized the non-duality and finality of consciousness. It is the non-
dual, fluctuating consciousness which splits itself into a duality, an experien-
ce and the object-appearance of that experience, the forms of apprehension
and the apprehensible (grahaka and grahya), although this appearance of
duality is a disease to be cured by prajna, the ultimate insight. For another,
the Representative and Causal theories of perception, as they are found in
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the Western empiricist tradition, concede at least that the external world,
for all we know, may be out there, although it is not directly known by our
senses. In Buddhist idealism, however, even this concession would be fatal
because then the claim of absolute reality to be ascribed to pure, trans-
cendental consciousness, would be at stake.

111

Vasubandhu justified his idealism also on metaphysical grounds. The so-
called material object (e.g., a table) is necessarily thought to be composite in
structure and hence cannot be substantially or independently real. In Vim-
satikd, verse 11, it is said:

The [matenial] object is neither a unitary whole, nor a multitude of atoms, nor even a
combined form of atoms, because an atomic constituent cannot be justified as a real

constituent [of matter].

An atom is usually conceived as the smallest, impartite, constituent of mat-
ter. But the theory of creation of divisible bodies out of indivisible and im-
partite atoms (i.e., the Vaifesika theory of atoms) goes bankrupt when its
inner contradiction is exposed. If the different atoms are connected (i.e.,
conjoined) with one another to create a new body bigger in size, then those
atoms must be big enough to have different parts in order to make conjunc-
tion possible. But this will contradict the impartite nature of atoms. If, on
the other hand, atoms being impartite and indivisible do not have any spatial
extension, no conjunction of them will produce bodies bigger in size than
atoms. The Kismira Vaibhasikas (a school of Buddhist realists) used to hold
that atomic constituents are not physically conjoined (as the Vaisesikas
thought) but are merely combined (samhata) to create impressions of solid,
material bodies. Vasubandhu rejected this view too on the ground that such
a combination of atoms would be either indistinguishable from the Vaifesika
notion of a body as a ‘whole’ famyavin} or indefensible because one such
combination could not have physical conjunction with another such combi-
nation. It should be noted here that according to the Buddhist realists, while
bodies or wholes are imaginative constructs (cf. prajnapti-sat), their atomic
constituents are ultimately real (cf. dravya-sat). But by exposing the inner
contradiction of any atomic theory of matter Vasubandhu reached his
desired conclusion: Nothing exists but consciousness.”

Difniaga took his cue from Vasubandhu, and rejected, in his Alambana-
pariksa, the notion of material/extemal objects as it was understood in the
Sautrantika/Vaibhasika metaphysics (the Buddhist realists). He assumed two
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a priori principles. What becomes the ‘objective support’ (alambana) of a
state of consciousness at any moment (1) must, on the one hand, be causally
related to the consciousness-state, and (2) must contribute its ‘form’ or
‘image’ (akanz) to it. For the Buddhist realists, it should be recalled, a com-
posite body like a chair or a pot is an imaginative construct and hence only
conventionally real. And that which is such a construct cannot cause any-
thing.

The Sautrantika might take atoms to be externally existent and lending
‘objective support’ to the comesponding cognitive state, i.e., the state of
consciousness. In other words, the atoms being substantially or ultimately
real (dravya-sat or paramartha-sat) can cause the corresponding conscious-
ness. But, Dinnaga argued, the atoms being formless themselves cannot con-
tribute the form or image to the corresponding cognitive state. Thus, the
atoms do not satisfy the second condition for being the ‘objective support’
of consciousness. The Vaibhasikas, on the other hand, might take the com-
bination of atoms in the form of a chair, etc., to be the objective support.
Forsuch a combination possesses a particular form, and hence can contribute
its form to the corresponding cognitive state. But, according to Dinnaga,
such a combination fails to satisfy the first condition. In other words, this
combination being only a construct and hence only conventionally real
cannot cause the corresponding consciousness. For Dinnaga, a conceptual
construct is as much real as the second moon appearing in our diseased eye-
organ (cf. timira).

Dinnaga noted a third view (ascribed to Vagbhata by the commentator
Vinitadeva). According to this view, the collection (samcaya) of atoms is
capable of producing the cognitive state, and the image or form can be con-
tributed jointly by the multitude of atoms. Dinnaga rejected this on the fol-
lowing ground. Under this view, it would be difficult to distinguish between
the cognition of an earthen tea-pot and that of an earthen pitcher, both
varying in shapes and sizes from each other, but constituted of atoms of the
same kind (viz., earth atoms). If the distinction is maintained on the basis of
their difference in size or shape, it would be unacceptable because size or
shape does not belong to the atoms, the real entities, but to the constructs,
the pitcher and the tea-pot. Thus Dinnaga reached his conclusion: the so-
called alambana or objective support does not lie outside consciousness, but
in it; it is the appearance of the object in cognition itself.'°

IV

In the Pramanasamuccaya, Dinnaga developed his doctrine of svasamvitti
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‘self-consciousness’ or ‘self-awarenses’, which must have inspired Dharma-
kirti’s elaborate defense of idealism in his Pramanavarittika. Dharmakirti
took issue mainly with the Sautrantikas. The Sautrantikas believed in some
kind of ‘representation’ theory of consciousness. For according to them,
representations or to use the Sanskrit metaphor, the ‘forms’ or ‘images’ (cf.
akara) of consciousness are contributed by the external object, and external
objects do exist although what we perceive directly are only their ‘forms’ in
consciousness.'?

Briefly, the doctrine of ‘self-<consciousness’ states that in each act or
moment of consciousness there are not only two ‘forms’ or appearances, the
object-appearance of the cognition itself, the forms of comperhension (gra-
haka) and the comprehensible {grahya), but also a self-comprehension or
self-cognition where both these forms are registered. For Dinnaga, self-
cognition is a kind of mental perception which constitutes an integral part
of our each act of consciousness. Each state of consciousness in the con-
sciousness series is ultimately real and self-revealing in character while it
reveals both the object-form and its comprehension.' 2

One of the classic arguments of Dharmakirti is based upon this principle
of self-cognition. Although a formulation of this argument is found in the
Pramanavarrttika, the verse, which sums up concisely this argument, and
which has accordingly been quoted very often by later philosophers, is
located in his Pramanaviniscaya. By using the principle (like that of Leib-
nitz’s), identification of the indiscernibles, Dharmakirti argued:

The cognition of blue and the blue (as an object) must be non-different (from each
other), for they are apprehended together always (i.e., when one is apprehended the
other is also apprehended and vice versa). The (apparent) difference (between them) is

due to (our) delusions, just as one sees two moons (under the influence of an eye-
disease). 13

In each act of consciousness, according to the doctrine of self-cognition,
there are three aspects, the object-aspect, its cognition and self-awareness
(cf. grahya, grahaka and svasamvitti). All three are integral parts of one
momentary state of consciousness. Thus, there is the invariable fact that the
object-form is never apprehended without its cognition-form being appre-
hended, it is argued that one should not be distinguished from the other.

What, then, accounts for the particularity and variety of our different
cognitive states? The answer is amazingly simple. It is not the external world,
but the intemal vdsana, individual backlog of our personal history, our
mental dispositions, the residual forces of our past actions, coupled with the
ingrained, beginningiess, avidya ‘wrong notions’.

The Yogacara idealism can very well lead to a solipsistic position, when it
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is carried to its logical extreme. In this respect too, Western empiricist tradi-
tion offers a parallel, where the question of avoiding solipsismm became a
recognized problem. It was Dharmakirti who tried to refute the charge of
solipsism in a separate treatise, Santanantarasiddhi.’® The main point of his
argument can be summed up as follows. The method by which the idealist
would prove the existence of other minds (i.e., vijnana-santana or conscious-
ness-series other than one’s own) is not much different from the method by
which the realist would hope to establish the existence of other minds. If,
for the realist, the physical acts and speech belonging to other bodies are
regarded as evidence of the existence of other minds, the idealist can very
well adduce the ideas or representations of the same visible physical acts and
speech as evidence of the existence of other santana or consciousness-series,
Although this argument is not very convincing, it nevertheless exploits the
weakness of the argument of the opponent.

\

We may now look into the other side of the story. Since Yogacara idealism
was a challenging philosophical position, it evoked criticisms from all sorts
of realists, the Nyaya-Vaifesika, the Mimamsakas, the Jains as well as the
Buddhist realists. In what follows, I shall limit myself to the criticisms of
some Nyaya-Vaifesika philosophers, as well as of Kumarila, the Mimamsaka.
Further, I shall concern myself with mainly epistemological rather than
metaphysical or ontological arguments. In most Nyaya-Vaifesika texts, one
finds an elaborate defense of their theory about the constitution of matter
out of atomic parts. The notion of atoms can be made compatible with
creation of gross bodies. For example, the Nyaya posited the dyads as inter-
vening between the impartite atoms and the gross particles, the motes. The
dyads are atomic in dimension and size, but are divisible and have parts.
Thus, conjunction of several dyads can give rise to the gross motes or bodies
without running into the absurdities that Vasubandhu mentioned. Elsewhere
I have discussed the Nyaya answer to the Buddhist critique of atoms, and
hence I will not elaborate the point further.!®

For a critique of idealism on epistemological ground let us first tumn to
Uddyotakara. The oldest, perhaps pre-Vasubandhu, form of idealism cited
dream-experience etc. as examples where non-existent objects appear in
consciousness. Uddyotakara countered: on what grounds are the objects of
dream-experience etc. thought to be non-existent? In fact there are two
senses of ‘non-existence’ which are distinct, and should not therefore be
confused. One is what we can call temporal non-existence, and the other is
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non-temporal non-existence. When a thing does not exist before its coming
into being and after its going out of existence, we can say that it has this
temporal non-existence, i.e. it is temporally non-existent. But this temporal
non-existence is hardly equivalent to what we understand by the term ‘un-
reality’. The non-temporal non-existence is, on the other hand, equivalent to
unreality. An unreal object, e.g., a sky-flower, is non-existent only in the
second sense. To prove his contention, the idealist must show that dream-
objects or objects of memory are non-existent not in the first sense, but only
in the second sense. Usually we declare dream-objects to be non-existent
because they are not apprehended by our waking experience. Uddyotakara
analysed this proposition:
(1) If x is not apprehended by our waking experience then x
does not exist.
Uddyotakara’s first objection here was that the qualification ‘waking’ in the
antecedent was redundant. The modified version (needed to prove the con-
sequent ‘x does not exist’ by asserting the antecedent) would be:
(2) If x is not apprehended by our experience than x does not
exist.
Then Uddyotakara proceeded to show that this conditional was, in fact, a

contrapositive version (cf. viparyaya) of the following conditional:
(3) If x exists then x is apprehended by our experience.

Now it is a truism in logic, Uddyotakara argued, that the contrapositive will
be true provided we previously proved the original sentence true. In Uddyo-
takara’s words:

If apprehension proves existence then it is warranted that non-apprehension proves
non-existence.16

In other words, if non-apprehension has any power to prove non-existence, it
is dependent upon the ‘contrapositive’ relation, viz., upon the proposition:
apprehension proves existence.

The idealist contended: the so-called object is not different from its con-
sciousness because it is merely an apprehensible (grahya) like the feeling of
pleasure or pain. The point is that the feeling of pleasure or pain although
apprehensible through consciousness is not differentiable from it, and we
can apply this argument to all objects of consciousness. Uddyotakara argued
that this point would lose its force against the Nyaya view of pleasure and
pain. For Nyaya, consciousness is only a particular cognitive state, and feel-
ing of pleasure or pain is what is apprehended, i.e., cognized through that
cognitive state. A particular state of feeling is what is an internal object as
opposed to, for example, a table which is called an external object. But an
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‘object’, whether internal or external, must be distinguished from its cogni-
tion inasmuch as the latter is an act (i.e., meaning of a verb) while the former
is the accusative or patient toward which the action is directed.

Vasubandhu explained the particularity of, and distinction be tween, dif-
ferent cognitive states on the analogy of dream-states. Uddyotakara argued
that even in dream experience, particularity and distinction are based upon
the particular nature of comprehensible objects. If it is pointed out that the
apprehended object is temporarily non-existent at the time of dream ex-
perience, Uddyotakara countered that this is simply the nature of any er-
roneous cognitive state, and the dream is only one type of many erroneous
cognitive states that we usually have. The idealist may claim that all our
cognitive states are, in a sense, erroneous inasmuch as they externalize an
object-form which is not external. But, Uddyotakara argued, this will be
impossible to prove. A cognitive state is considered erroneous only when it is
contrasted with a correct cognitive state, i.e., with a piece of knowledge. If
there were no example of knowledge, how could there be any example of
error?

To underpin the distinction between knowledge and error, the earlier
Nyaya analyzed a piece of cognition, a state of consciousness, as follows. In
each piece of cognition, there are two different types of objects formulating
that cognitive state. One is called pradhana, the ‘principal’ object, and the
other is called tarrva, the ‘contextual’ object. In the wrong apprehension of
a rope as a snake, the principal object is the snake (or, the snake-universal)
as Navya-nyaya would like to call it) whereas the contextual object is the
rope which is present in the context. There are no cases of error without
there being one principal object corresponding to it. And dream experience
is an erroneous cognitive state where the principal object is the common
features shared by both dream-objects and known external objects (or ob-
jects of our waking experience). Moreover, one can describe one’s dream to
the other, and thus a dream-object is also communicable through words. The
expressibility through words, by virtue of which a dream-object becomes a
public property instead of being exclusively private like a feeling of pain, is,
in fact, grounded upon the common feature of particular things, i.e., uni-
versals. Elsewhere I have discussed the old Indian theory which states that
‘the ground for application’ (pravrtti-nimitta) of a word for expressing a
thing is the universal or generic feature of that thing. Now, to the extent
that we admit universals to be mind-independent or extramentally real, we
have to admit that even our dream experiences are grounded upon an ex-
ternal world. In short, according to Uddyotakara, the objectivity of our
dream experience is proved by its expressibility through words.!”
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Vasubandhu justified the non-privacy of our ordinary experiences by
referring to the hell-example, the case of a common psychosis where the
corresponding object does not exist. According to Uddyotakara, this ex-
planation will run into contradiction. A particular hell-experience, viz., ex-
perience of a pool of filth (or blood), is also what Nyaya would call an er-
roneous experience, and thus it too depends upon what we have called the
principal object, viz., the blood-universal and/or the pool-universal. And
such ‘principal’ objects, as already noted, are grounded in waking experien-
ces and thereby grounded in outside reality.

Further, according to Uddyotakara, an error or a delusive perception is
usually in the form of a certitude fniscaya), a decision as opposed to a doubt
(samsaya). And a false certitude of the form ‘This is a man’ (where in semi-
darkness there lies a tree-trunk in the visual field) is removed (i.e., destroyed)
by the true certitude or knowledge of the form “This is a tree-trunk’. But the
object, i.e. the principal object, of the false certitude is not destroyed there-
by because it does not happen that when the true certitude arises a man
ceases to be man. Besides, according to Uddyotakara, there are definite
causal antecedents to a false certitude. They are, broadly speaking, (a) per-
ception of the common feature, (b) non-perception of the specific feature or
distinguishing mark, and (¢) superimposition of a definite specific feature
which is actually absent from the context or situation. In this way, know-
ledge and error can be clearly distinguished.!®

VI

I shall next discuss the arguments of Kumarila, Jayanta and Bhasarvajna, as
they grappled with the problems raised by Dinnaga and Dharmakirti in
defense of idealism. Kumarila refuted Buddhist idealism rather elaborately
in two sections, Niralambana-vada and §Enya-vﬁda, of his Slokavarttika, Al-
though some of his refutations amounted to sophistry, he nevertheless of-
fered important criticisms of Dinnaga’s theory of self-cognition (sva-samvit-
ti). In Pramanasamuccaya, Dinnaga argued in favour of the ‘self-cognition’
theory by first asserting that a state of consciousness must have two appear-
ances or forms: object-appearance and cognition-appearance. If this two-
fold appearance of a cognitive state is not admitted then it would be diffi-
cult to explain, according to Dinnaga, the recollection of a past cognitive
state, Recollection is caused by the memory-impression of a previous ex-
perience. But we see that we recollect not only the object of previous ex-
perience but also our previous experience itself. Unless this two-fold appear-
ance were present in our previous experience, we could not have recollection
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of the two in this manner. And, Dinnaga argued, this proves further that
each cognition is self-cognized. For unless a cognition is self-cognized it can
never be recollected. The Naiyayikas hold that a cognition is not selfcog-
nized, but cognized by another piece of cognition. According to Dinnaga,
this theory leads to an infinite regress because to make recollection possible
the second piece of cognition must be cognized by a third piece of cognition
and so on ad infinitum. Thus, Dinnaga established that there is a self-cogni-
tion aspect in each state of consciousness where both the apprehensible and
apprehension are revealed.

Kumarila disagreed on this point. The fact of recollection cannot estab-
lish the two-fold appearance of a cognitive state because, for Kumarila, what
is recollected is always the object and never the previous cognition itself.
According to Kumarila’s theory of knowledge, a cognitive state is never
perceived (i.e., apperceived) directly, but its occurrence is only inferred
from what he calls the cognized-ness (jratata) of the object cognized. Thus,
when the object of previous experience is recollected, the previous experi-
ence may then be inferred indirectly (through arthapatti ‘indirect implica-
tion’). But this should not be confused as perception or even direct recol-
lection of the cognitive state.

Besides, if apprehension and the apprehensible were in fact identical, it
would be difficult to explain some recollection, for example, of this form:
“I do not remember what I apprehended at that time.” Here is a recollec-
tion of the occurrence of an apprehension but the form of the apprehen-
sible, the object, is for some reason left out of the recollection. If apprehen-
sion and the apprehensible were identical, this would not have happened.!®

Jayanta repeated this point of Kumarila while he tried to refute Dharma-
kirti’s classic argument mentioned above, an argument based on ‘together-
ness’. Both, the Naiyayikas like Jayanta and the Jains like Akalanka, made
an attack on Dharmakirti by pointing out that the expression ‘together’ used
in Dharmakirti’s reasoning implied difference rather than unity. But this is
only a verbal slip because Dharmakirti’s meaning is quite clear: Blue and the
cognition of blue are identical because they are apprehended always by the
same apprehension. As against this position. Jayanta held: a piece of cogni-
tion does not cognize itself. A cognition or a state of consciousness is not
self-luminous and hence self-cognition is not an acceptable theory. It is pos-
sible to cite many counter-examples where the apprehensible blue appears
in the cognition “This is blue”, but its apprehension, i.e., cognition, does
not appear there. Hence it is possible to claim that there are cases where
blue is apprehended but its cognition is not apprehended. An apprehension
of the cognition of blue will be of the form “I know that this is blue.” And
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in Kumarila’s example *“I do not remember what I actually apprehended at
that time,” Jayanta argued, we have a counterexample where the mere ap-
prehension is recollected without the recollection of the apprehensible
object.w

Dharmakirti has argued that perception of an object is not established for
him who has not apperceived the perception.2! But the Nydya argues that
perception of an object is, in fact, possible even when the apprehension (of
the object) is not apperceived. For as soon as the object is apprehended we
can say that perception of the object has taken place; we do not need to
wait until and unless apperception of that perception has taken place. In
other words, the object is revealed as soon as the perception arises, and not
when the perception is perceived (i.e., apperceived). Arising of perception
and apperception of that perception are two different facts which may hap-
pen at two quickly succeeding moments (or, even simultaneously), but
they should under no condition be confused as one and the same fact. Per-
ception can reveal objects when it itself is not revealed.

Jayanta also pointed out that the analogy between a lamp and a cognitive
state to prove their self-revealing character is really faulty. “Cognition reveals
itself>’ involves only a bad metaphor for “cognition cognizes itself” or “cog-
nition makes itself known™. It is not also proper to say that a lamp reveals
itself. In fact, a lamp too depends upon other conditions to reveal its own
self. The eye-organ receives or apprehends other objects depending upon
the lamp, i.e. light, whereas it apprehends the lamp more directly. But to
make its own self known, the lamp has to depend upon the eye-organ, etc.
And strictly speaking, this would not establish the self-revealing character
of the lamp or light.??

Dinnaga pointed out that there would te an infinite regress in the Nyaya
theory of apperception. But as explained above, origin of perception (and
not apperception of perception) amounts to the revealing of the object.
Thus, we do not need to have all our perceptual (in fact, all our cognitive)
states apperceived. In order to make our recollection of previous experience
possible, we have to admit that the previous cognitive state was therefore
apperceived. But apperception of apperception is ruled out because although
we recollect that we know such-and-such, we seldom recollect that we knew
that we knew such-and-such.

Dharmakirti’s argument based upon ‘togetherness’ of blue and cognition
of blue has been criticized by Bhisarvajna as follows: Does the apprehension,
which, according to Dharmakirti, is said to apprehend both the cognition
and the object blue, apprehend also their difference or not? If it does not
apprehend their difference, we should never be able to refer to them differ-
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ently by two different expressions. In other words, if the difference is not
registered in the apprehension, it cannot be registered in the linguistic ex-
pression of such apprehension. If, however, the difference is registered in the
apprehension, why should we mistrust it? If it is argued that the said ap-
pearance of difference is wrong, like the appearance of two moons before
our diseased eye, the Nydya counters that this is untenable. The appearance
of two moons is wrong but their two appearances (one real moon and one
unreal) are certainly distinguishable. Similarly, the object-appearance and
the cognition-appearance should certainly be distinguishable. The appear-
ance of two moons is considered wrong because we can cite a case where
there is the appearance of only one (viz., in true perception of the moon).
But the object-appearance and the cognition-appearance cannot be declared
as identical unless there is a case where the two appear as one. Thus, self-
cognition, if it registers difference between object and cognition, cannot
prove their identity.?>

Jayanta has repeatedly pointed out that even the doctrine of self-cogni-
tion is not immune to the fault of infinite regress. If the object-form being
the apprehensible is apprehended by the cognition-form, and this cognition-
form is apprehended by the self-cognition, then by the same token the cog-
nition-form has also the form of an apprehensible and self-cognition would
have the form of its apprehension. But if the self-cognition obtains a form
in this manner then it is liable to be apprehended by another apprehension
and so on ad infinitum. The point is that the charge of infinite regress is
only a formal fault and does not further the argument in either case.??

To come back to Bhisarvajia. It may be argued that if a cognition is not
self-cognized, it loses its power of revealing anything (cf. aprakasa). Bhasar-
vajiia countered: if the loss of the power of revealing anything means the
loss of the power of making something known, then we have eye-organ etc.
as counterexamples. The eye-organ can reveal something without being cog-
nized itself. But if the loss of the said power means loss of illumination (as
in the case of a lamp), it is a case of bad metaphor. Only light has illumina-
tion and cognition is not the same thing as light or lamp. It is only poetic
to say that cognition has illumination. If, however, the loss of the said
power means the loss of its nature (essence of being consciousness), then it
is untenable. For certainly a thing does not lose its nature (or essence) if it
goes unrecognized. Flowers will have fragrance even if there were nobody
to smell them. It may be asked: without self-cognition what else could con-
stitute the nature (essence) of a piece of cognition? The Nyaya answer 1is
that the essence or nature of a piece of cognition is simply the common
property (a generic property) of all pieces of cognition, viz., the cognition-
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universal. This property can as much be identified with the feature of self-
cognition as the nature of fire can be identified with the property of burn-
ing its own self, or as the nature of a knife can be identified with that of
cutting its own self.?3

Before we conclude our critique, let us ponder a little over the doctrine
of vasang and that of alaya. The Buddhist mechanism of vasang can be ex-
plained as follows. Each experience leaves its trace behind, which becomes
a part of the ever-increasing volume of such residual forces. This volume is,
in its tumn, said to determine the nature and content of our next experience.
The Nydya criticizes it as follows: Since there is no soul or individual per-
sonality to carry this ever increasing volume or burden of the traces of past
experience, the question arises: is this burden different from, or identical
with, the consciousness series? If it is held to be different then the theory of
‘consciousness only’ will be at stake. If it is identical with consciousness,
then we would have to admit that this storehouse of latent traces is also ever
fluctuating along with the consciousness series. In fact, we have to concede
the oddity that millions of latent traces are also dying every moment and
creating new latent traces. Asanga and Vasubandhu developed the alaya
doctrine, ‘storehouse consciousness’, to account for the continuity of latent
traces in the form of seeds through ever-fluctuating states of consciousness.
But this alaya again, has to be conceived as an ever fluctuating series receiv-
ing new seeds and dispensing with some old seeds through fruition at every
moment.

Realists like Kumarila and Jayanta found this concept of glaya very dif-
ficult to accept. For, under this theory, not only one has to imagine the
momentary, fleeting states of consciousness (no matter whether it is the
base consciousness or alaya, or the surface consciousness or vijrapti) as the
container or substratum of innumerable latencies or traces, but also one has
to concede the actual and instantaneous arising and destruction of such in-
numerable latencies. Only when a latency or seed reaches its maturity (vipa-
ka), it produces a particular form of experience. But the question is: why
should we talk of the dying of innumerable latencies when we will have to
say that these latencies as latencies come to life again in the next moment??°®

Some Buddhists draw the analogy of ‘perfuming’ one thing with the
other. In other words, latencies are transferred from one consciousness
state to the other just as the perfume of one thing is transferred to the other
by association. Jayanta argued that this analogy was misconceived. Perfume
is a (physical) part of the thing that possesses it, and transference of the
perfume is, in actuality, the transference of this subtle ‘physical’ part of one
thing to the other. But the Buddhist postulates that one state of conscious-
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ness is totally annihilated before the other state arises in its place (cf. nir-
anvaya-vinasa). But the notion of ‘perfuming’ will involve not total destruc-
tion but only partial destruction with traces left behind. Besides, if the state
of consciousness is only momentary, how can it transfer its perfume to the
other state. For, ordinarily, a thing has to stay longer than just a moment in
order to transfer its perfume to another thing.?”

VII

I have given the philosophic formulation of the Yogacara idealism and also
shown formulations of some classical objections to such a philosophic posi-
tion. Whatever might have been the motive or driving force behind this re-
futation of external/material world as unreal and unfinal, it was received
with all philosophic seriousness in India (as the above sketch tends to show).
The opponents who disagreed with idealism tried to provide philosophic ar-
guments, rather than religious or theological skirmishes for the refutation of
idealism. Very seldom was an appeal made, in this philosophic dispute, to
religious faith, either Buddhist or non-Buddhist. Thus, I see in this contro-
versy between idealism and realism, in their formulation as well as refuta-
tion, one of the most interesting developments in the history of Indian
philosophy. After considering the period in history as well as the sophistica-
tion of the arguments, I am inclined to believe that this constitutes a very
important part of our heritage, that is, our philosophic heritage in the
global sense. I wish to underline this global sense of our philosophic heritage
by repeating a belief of mine which was expressed in the preface to my first
book: “India should not, indeed cannot, be left out of any general study of
the history of logic and philosophy.” ?®

To review briefly the issue at hand. There is a sense in which the argu-
ments of the idealist seem to be very convincing. They do make a very strong
case for the position that we are indeed shut up in our ideas, or that the es-
sence of a thing consists in its being experienced. Beyond this, however, I
would not be inclined to concede anything further. It would, for example,
be wrong to assume that the idealist has deductively proved his thesis. All
that the idealist has succeeded in doing is to warrant a claim of this type:
As far as the available evidence goes, the assumption of the reality of the
material world may be false. But to cast a reasonable doubt over our un-
critical assumption of the existence of the material world is not the same
thing as proving the falsity or unreality of the external world. For implied
in the notion of unreality of the material world is a theory of a super-
sensible world which is believed to be real and even more valuable. But this
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becomes more a matter of religious faith than a philosophic point. As long
as we are on philosophic grounds, we can accept the fact that the idealist
can within reasonable limits challenge our beliefs in the external world. But
we may again point out that tobe able to challenge a belief does not amount
to destroying that belief, let alone replacing that belief with another, equally
questionable, belief, i.e., belief in ‘consciousness only’.

The idealist is also guilty of an illegitimate generalization. First, a doubt
whether the external world exists independently of mind or not is simply
used by the idealist to challenge a certitude about the independent existence
of the external world. But it is also taken (illegitimately, I believe) here to
establish the opposite certitude that the external world does not exist inde-
pendently of consciousness. This is in fact an illicit extension of the func-
tion of doubt. And the Nyaya would be justified in pointing this out.

Second, the Idealist relies on a very questionable generalization step,
From an examination of some of our experiences where the so-called object
of experience is actually an object in experience (such as dreams, delusions
and hallucinations), the idealist takes a big step forward to conclude that all
objects of our experience are in fact objects in experience and hence do not
exist independently of it. This is a generalization based on insufficient
grounds and hence logically not beyond censure. Even as a persuasive argu-
ment it is not adequate. For the notion of the external objects is so in-
grained in us that it will need much stronger persuasion in order to dislodge
it. But if the idealist’s arguments are intended simply to awaken a religious
awareness in us to follow the path of meditation and nirvana, 1 would not
subject it to logical scrutiny. I can admit that the arguments could be more
persuasive to a religious mind.

A Jain philosopher, Akalanka, had the insight to point out that the
reasoning of the idealist is as fallacious as the reasoning used by the Naiya-
yika to prove the existence of God as the intelligent creator of the world.
Having seen that some things that have structures and composite forms,
such as a chair, a pot, are produced by an intelligent or sentient agent, the
Nyiaya generalizes that all things that possess a structure must have an intel-
ligent creator, i.e., God. The idealist, according to Akalanka, makes a similar
illicit step.%?

Last but not the least, if the idealist challenges the realist to prove con-
clusively and beyond doubt the reality of the material world, it might only
be a good strategy in public debate. For even if the realist fails to prove his
thesis conclusively (as he may very well fail if he falls into the trap set by
the idealist), this will not, in my opinion, constitute a good vindication of
idealism. A realistic interpretation of error, hallucination and dream, is in-
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deed, possible, and the Nyaya theory in this regard is not, in my opinion,
very far from truth. But construction or consistent description of a realistic
metaphysic is another matter, Partial failure in this respect will not constitute
a justification of idealism. A realist may even refuse quite consistently to
describe an ontological system. For it is the idealist who has challenged the
commonly shared beliefs, and so it behoves him to establish his thesis
conclusively.

University of Toronto

NOTES

1 Madhyantavibhaga-bhasya (ed. by G.M. Nagao), pp. 17-18
“tatrabhiitaparikalpo grahya-grahaka-vikalpah [
dvayam grahyam grahakam/ stinyata tasyabhiita-
parikalpasya grahya-grahakabhavena virahitata, "

2 Jbid., pp. 18-19.
“artha-sattvatma-vijflapti-pratibhasam prajayate
vijRanam nasti casyarthas tad-abhavat tad apy asat” 1.3

“abhuta-parikalpatvam siddham asya bhavaty atah

na tatha sarvvatha ‘bhavat tat-ksayan muktir isyate”’ 1.4. See Appendix E
3 G. Tucdi, pp. 34-35. _
4 Sece my forthcoming article, Alayavijfana.
5 See Appendix A.
6 Vijfiaptimatrata-siddhi, Vimsatika, p. 3.

‘YVijRapti-matram evaitad asadarthavabhasanat [

yatha taimirikasyasat-kesacandradidar§anam”’
7 Ibid., pp. 34.
8 The classical formulation of the empiricist’s thesis in the West is found in J. Locke’s
An Essay Concerning Human Understanding, G. Berkerly’s The Principles of Human
Knowledge and D. Hume’s An Inquiry Concerning Human Understanding. Descartes’s
point about an ‘evil demon’ is found in Meditations. For remarks of modem philoso-
phers on the problem, see B. Russell’s Human Knowledge and Problems of Philosophy,
J.L. Austin’s Sense and Sensibilia, and H.H, Price’s Perception. A good anthology of
twentieth-century sources in the philosophy of perception is to be found in Perceiving,
Seeing and Knowing (ed. by R.J. Swartz), New York 1968.
9 Vijhaptimatratasiddhi, pp. 6-8.
10 See Alambanapariksa, verses 1-8.
11 The concept of akara ‘form’ is very intriguing. In the Prajiaparamita literature, the
wisdom of the Buddha is described as sarvidkarajfanata. The so-called objective support
or alambana of a consciousness-moment is nothing but the idea that develops, at a
particular moment, in our mind from mind itself, there being no external, independent
object. The form of this @glambana is called @kara. In the spiritual ascent of a person
through meditation, a new @kara replaces the old @kara. To the sravaka, for example,
the kara of a riapa-dharma is anitya ‘impermanent’. In other words, the ‘form’ under
which riipa appears is anityata ‘impermanence’. To the bodhisattva, however, the
alambana will be anitya and its 3kara will be anabhinivesa ‘unattachment’. See Tucd,
pp. 23-24,
12 Prama@nasamuccaya, Hattori’s note pp. 106-113.
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13 Cf. Sahopalambhaniyamad abhedo ntlataddhiyoh, as quoted in texts like Nyaya-
manjari and Nyayabhijsann See also Appendix B.
14 See H. Kitagawa, in Appendix A, 1, pp. 407-439. Kitagawa has given a translation
of Santanantarasiddhi.
15 See my Epistemology, Logic and Grammar in Indian Philosophical Analysis, pp.
52-54. My arguments there were based particularly on Uddyotakara: pp. 213-216.
16 Nyayavarttika, pp. 521-524.

See Appendix D.
17 Ibid., p. 522.

“na cittena parah pratipadyate ity artho ‘syo na

sidhyati. na hitarasvapnam angkhyatam itaro

vijanatiti
For the Indian theory of meaning and universals see my Epistemology ..., pp. 106-109.
18 Ibid., pp. 524-525.
cf. “mithyabuddher nimittam asti, kim punas tat-?

simanyadarsanam visesadarianam avidyamana-

visesadhyaropa iti."’
19 Kumarila, p. 221.
cf. “na smarami maya ko ‘pi grhito 'rthas tadeti hi

smaranti grahakotpada-grahyaripavivarjitam

tasmad abhinnatayam ca grahye ‘pi smaranam bhavet
grahakasmrtinirbhasat tatrapy esaiva grhyate”

tadatyantavinabhavan naikakaram hi jayate
anvaya-vyatirekabhyam siddhaivam bhinnata tayoh. ,
Siinyavidda, verses 83-85.
20 Nyayamanjari, p. 110.

kvacic ca grah yakaranupashstakeva!agmhaka
vamarianam api drsyate ‘“na smarami
maya ko ‘pi grhito ‘rthas tadeti hiti",

21 Cf. apratyaksopalambhasya rarthadrstih prasidhyati. Quoted in Nyayabhiisana,
p. 108, and in Nyayamaijari, pp. 104 and 108. Jayanta notes: apratyaksopalam-
bhasya ca pratyutarthadrstih siddhyati, upalambhotpada evarthadrstir na punar upalam
bhadrstih /
22 Nyayamafyjari, p. 108.
23 Nyayabhiisana, pp. 132-133.
23 NyayamaPyjari, p. 15.
25 Nyayabhiisana, pp. 137-139.
26 Nyayamanjari, p. 114. na calayavijnanam

k:Hc:d asti, saty api tasminn asesavasamsalwsra-

sam@sraye tatksanikatvat sakrd eva

tathavidhavasandkumiilajiana vinasah syat.

27 Nyayamahjari, p. 113
nir-anvaya-vingsic ca na tadamso nuvartate
yatah kathafcid vasyeta piirvena jAanam uttaram

28 The Navyanyaya doctrine of Negation, Preface, p. X,
29 Akalanka p. 43
sannivesadibhir drstair gopurattalakadisu
buddhipilrvair yatha tattvam nesyate bhiidharadisu
tatha gocaranirbhasair drstair eva bhayadisu
abahyabhavanajanyair anyatrety avagamyatam .
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APPENDIX A

Sandhinirmocana-sutra (pp. 60-61)

[The translation is by the author from Lamotte’s Sanskrit reconstruction.]

“There are, Gunakara, three dharma-characters. What are these three?
They are, to be sure, (1) the imagined character, (2) the dependent character
and (3) the perfected character.

“Now there, Gunakara, what is the imagined character of dharmas? It is,
to be sure, the determination of descriptive names of dharmas (elements of
reality) through their essential or peculiar attributes so that there may be
linguistic usages and conceptual communications.

“What is, Gunakara, the dependent character of dharmas? It is surely
the dependent origination of dharmas: ‘That being there, this arises’; ‘from
the origin of this, that originates’; ‘samskara (mental forces) arises depend-
ing upon a-vidya (wrong notions) and so on. In this way, this great mass of
that consisting exclusively of sufferings {duhkha) arises.

“What is, Gunakara, the perfected character of dharmas? It is, to be sure,
‘thusness’ of dharmas. Understanding of this (character) is the cause of the
strength of a bodhisattva, the ground for contemplation or fixation of the
mind upon the ultimate root. As meditational process takes place as a result
of this understanding, there arises the unsurpassable climax of enlightenment.

“Just as, Gunakara, there is the timira defect in the eye of a person who
is suffering from timira disease, in the same way we should understand the
imagined character.

“Just as, Gunakara, due to fimira-disease there appear before that (dis-
eased) person strands of hair or black bees or (black) sesame seeds, or dark
objects, or yellow objects, or red objects or white objects, in the same way
we should understand the dependent character of dharmas to be.

“Just as, Gunakara, there are natural appearances of correct objects
before that eye of that very person when the eye-sight is purified and cured
of the timira-disease, in this very fashion we should understand the perfected
character (of dharmas) to be.”

APPENDIX B

Dharmakirti: Pramanavarttika
[The translation is by the author.]

Since the (cognizable) object is invariably apprehended along with its
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cognition, in what manner could we establish the object as distinct from its
cognition?

Distinctness is apprehended (however) by persons having illusory vision,
just as the two moons appear to a person with the diseased eyesight. (And)
there is no invariability in the apprehension of two (really) distinct things,
viz., the blue thing and the yellow thing,

There is no (cognizable) object which is unapprehended, and it is not
seen that there is a cognition which is being apprehended without the (cog-
nizable) object. Thus, there cannot be any distinction between these two
(cognition and object).

Therefore, it is irresistibly concluded that the (cognizable) object which
appears at the time of cognition is indistinguishable from its cognition.

Pratyaksa pariccheda, verses 388-391.

APPENDIX C .

Vatsyayana
[The translation is by the author.]

Nyayasutra 4.2.31-32
Supposition of ‘the means of knowledge’ (pramana) and ‘the objects of

knowledge’ {prameya) resembles the supposition of dream-objects. Vatsyaya-

na: Just as in a dream objects do not exist but are supposed to be there,
similarly the means of knowledge and the objects of knowledge do not
exist but we (only) suppose that there are objects of knowledge and
means of knowledge.

NS 4.2.33 [Answer] This argument is not established because it is not based
on a reason.

Vat.: There is no reason to prove (conclusively) that the means and the
objects of knowledge are only supposed to be there like the supposition
of objects in a dream, and that they are not known like the objects of
waking experience. Therefore, the (above) argument is not established
for there is no reason. (See VS 4.2.33)

Moreover, there is no reason to maintain that unreal objects are co-
gnized in a dream experence.

[Objection] (The reason in the latter case is:) ““Dream objects are not co-
gnized when one wakes up.”

[Answer] Since the objects of waking experience are cognized their exist-
ence is not refuted. (To explain:) If the objects in a dream are proven to
be non-existent because they are not apprehended when one wakes up,
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then (at least) those objects that are apprehended by one at one’s waking
state are proven to be existent because of their being apprehended (at
the waking state). For, the reason becomes adequate in the ‘contra-
positive’ case. If existence is established through apprehension then non-
existence can be established through non-apprehension. If not the first,
then non-apprehension cannot be an adequate reason for proving non-
existence. For example, when the lamp is absent, visible colour cannot
be seen. Thus, here the negated version is justified by the positive case:
(e.g. when there is a lamp present, we see a visible colour, and thus, non-
perception of visible colour can be said to be due to the absence of a
lamp).

One must also assign a reason for regarding dream-objects as (products
of) imagination. (To explain:) He who says that the means and objects of
knowledge are like the supposition of dream-objects should speak about
a reason on the basis of which the dream-objects are (said to be mere)
imagination. Certain dreams are inspired by fear, certain dreams are in-
spired by joy, some dreams are different from both of these two types,
and sometimes we do not (even) dream (while asleep). Supposition of
dream-objects have their ‘causal antecedents’ (nimitta) and the imagina-
tion of these objects is justified by the imagination of the causal ante-
cedents.

NS 4.2.38 Supposition of dream-objects resembles supposition of objects in
an act of remembering or desire (or determination to obtain).

Vat.: Such objects as have been previously known (or apprehended) become
the objects of supposition in a dream, just as they become objects of
supposition in an act of remembering, etc. Just as both an act of remem-
bering and a desire to obtain has as their objects things which have been
previously (in consciousness) apprehended, and hence they cannot in-
validate (the existence of) such things, so also the cognition of objects in
a dream has for its objects previously apprehended things and such a cog-
nition likewise cannot invalidate (the existence of) such things. Thus,
objects of our dream-experience are already apprehended by our waking
experience.

He who sees a dream while asleep surely wakes up and remembers the
dream-experience — “I saw this (in a dream).” There he becomes certain
that his supposition of dream objects is false on the basis of his experience
when he wakes up. (To explain:) When dream objects are being remem-
bered, one becomes certain by virtue of the waking state of one’s con-
sciousness that the supposition of dream objects is false.

If there were no distinction between the two (dream and waking ex-
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perience), the reasoning will be meaningless. (To explain:) When one
does not agree to a distinction between the dream and the waking ex-
perience, the reasoning that the means and objects of knowledge are like
supposition of objects in a dream will be meaningless because the basis of
that reasoning will (thereby) be rejected.

Certitude (of a person) that it is x with regard to something that is
non-x has as its (objective) basis a “principal’ object (pradhana). (E.g.:)
Certitude that this is a man with regard to a tree-trunk which is not a
man depends upon a ‘principal’ object. Surely, if some man or other were
never known before, one cannot have, with regard to something which is
not a man, a certitude that this is a man. Thus, certitudes of dream ob-
jects which are expressed as “I saw an elephant”, or “I saw a mountain”,
should have as their (objective) bases some “principal’ objects.

NS 4.2.35 False apprehension is destroyed by true apprehension, just as the
supposition of a dream object is destroyed at the waking stage.

Vat.: Certitude that this is @ man with regard to a tree-trunk is called a false
apprehension — it is the cognition that it is x with regard to that which is
non-x. Certitude that this is a tree-trunk with regard to a tree-trunk is
called true cognition. It is the false apprehension that is rejected by the
true cognition, but not the object which is the generic character of either
being a tree-trunk or a man. Just as the state of consciousness at the
waking stage rejects the supposition of objects in a dream, but not the
generic character of objects is thereby rejected, so also where there is a
cognition of a magic show or castles in the cloud, i.e., the certitudes that
it is x with regard to what is a non-x, the false apprehension is destroyed
by the true cognition, but the object is not thereby rejected.

False cognition in a magic show and the like has also a ‘material’ con-
dition. When a man taking a piece of substance, whose character is
familiar, uses tricks and creates a false certitude (that it is a different
thing) in the mind of others, it is called magic. Configuration of thick
mist, etc., in the manner of a city or castle generates from a distance the
cognition of a city or castle. For, when such mist, etc., are not present,
the impression of a city or a castle (in the cloud) does not appear. The
impression of water is generated by the vibrating sun-rays connected with
the terrestrial heat, for we apprehend here the common character (i.e.,
vibrating brightness). Thus, the false cognition is not without its causal
antecedents because it happens at some place at a certain time in a certain
person.

It is seen that these are two distinct cognitive states, one belongs to
the magician and the other is that of the spectator — one is that of the
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distant person with regard to a cloud-castle and mirage, and the other,
that of the person who is standing close-by; with regard to a dream ob-
ject, one cognition is that of the sleeping person and the other is that of
the same person while he is awake. This distinctness of cognitive states
cannot be explained if there were nothing that exists, or if everything
were unreal and without essence.

NS 4.2.36 A cognition state is to be thus understood, for we apprehend its
causal antecedents as well as its coming into being.

Vat.: Just as the object cannot be rejected, so also the false cognition can-
not be rejected. Why? For we apprehend its causal antecedent as well as
its coming into being. The causal antecedent of a false cognition is cer-
tainly apprehended by us. And the false cognition itself is also apprehen-
ded (apperceived by an individual) as it originates in that individual, for
it is subject to mental perception (since it is a mental state). Therefore, a
false cognition also exists.

NS 4.2.37 Since there is a distinction between tattva, the ‘contextual object’
and pradhana ‘principal object’, the duality of a false cognition is justified.

The ‘contextual object’ is the tree-trunk, the ‘principal object’ is the
man. With regard to the tree-trunk there arises a false cognition that this
is a man because while the distinction between the “principal object’ and
the ‘contextual object’ is not eliminated their common character is
(nevertheless) comprehended.

Thus, there arises false cognition of a circle of flying ducks in a flying
banner, of a (flying) pigeon in a (falling) pebble. There are no false cog-
nitions co-present in the same object because they are dependent upon
the comprehension of a common character. For him according to whom
everything is without essence and unreal there may arise false cognitions
which are co-present in the same object.

APPENDIX D

Uddyotakara: Nyayavarttika (pp. 521-525)
[The translation is by the author.]

It is not true that the means of knowledge and the objects of knowledge are
supposed (to be existent) like (the objects in) a magic show, or the appear-
ance of a castle in the cloud, or a mirage. For this (thesis) cannot be proved.

No reason is given when it is asserted that unreal objects are being sup-
posed (to be existent) like dream-objects. What reason is there to maintain
that the objects in a2 dream-experience are unreal?
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[Opponent:] The reason is what is called khyati (appearance of objects in
experience). The reason for maintaining the thesis, viz., objects that are
apprehended at the waking state of consciousness, do not have a separate
existence from consciousness, is the appearance of objects as in a dream.

[Answer:] No. Your example (i.e., the dream-example) stands in need of a
proof just as does your thesis.

What is the reason for believing that the objects that appear in a dream-
experience are not distinct from the (dream-)consciousness?

[Opponent:] The objects do not exist since they are not apprehended by
the waking person.

[Answer:] If you think that these objects do not exist just because they are
are not apprehended by the waking person, then you are_wrong. For you
have added a qualification (unnecessarily).

It is implied that those objects that are apprehended by the waking
person exist. And the qualification, those ““that are not apprehended by
the waking person” is superfluous.

If you argue that the objects that are apprehended either in the waking
experience or in a dream are unreal but the consciousness (of such ob-
jects) exists, (we ask:) what could be your reason?

The fact of being not apprehended by the waking person cannot be
cited as a reason because it is incapable of establishing the ‘contrapositive’
(viparyaya; viz., apprehension of objects by the waking person proves
their existence).

If apprehension proves existence only then it is warranted that non-
apprehension can prove non-existence.

It is contended that the reason should be capable of establishing the
‘contrapositive’ thesis (viz., apprehension proves existence).

[Opponent:] The objects are not distinct from the consciousness (of them)
because they are subject to comprehension (by the consciousness) just as
a particular feeling (of pain) is. Just as that which is apprehensible (gra-
hya) like a particular feeling, is not distinct from consciousness, so also
the objects are not distinct from consciousness.

[Answer:] A feeling is a feeling of either pleasure or pain. Consciousness is a
cognitive state (of mind). A cognitive state is distinct from the feeling of
pleasure or pain. Therefore, your supporting example is not correct.
Pleasure and pain are what are apprehensible, and their apprehension is a
cognitive state. Thus, the apprehensible must be distinct from its appre-
hension.

If you argue that consciousness is identical with the feeling (i.e.,
pleasure or pain), we still say that there is no supporting example where



A CRITIQUE OF BUDDHIST IDEALISM 165

the apprehensible and the apprehension are (undoubtedly) identified
with each other. For, an act and the object to which that act is directed
cannot be identical with each other.

If you wish to establish identity (between apprehension and the ap-
prehensible) without caring for the evidences of the means of knowledge,
you establish (only) four ‘personality’ aggregates (instead of five, by
equating feeling with consciousness); and this will contradict your doc-
trinal position (that there are five ‘personality’ aggregates, viz., aggregates
of matter, feeling, perceptions, mental forces and consciousness).

If you do not accept even four aggregates but admit consciousness
only that is (commonly) experienced, we then counter: since there are
neither internal nor external objects to account for the distinctness of
the states of consciousness, how can you explain the distinction of dif-
ferent states of consciousness?

[Opponent:] One state of consciousness is different from the other just as
one dream is different from another.

[Answer:] Even in that case, the distinction of consciousness-states should
be explained as owing to the comprehension of (different) things, that
are observed and experienced. If, in the case of dreams also, the distinc-
tion of consciousness-states is asserted to be owing to the difference of
comprehension, then we counter by pointing out the distinction of com-
prehension from the comprehensible. The comprehensible cannot be
identical with comprehension.

All the dream-experiences that reveal cities, birds, gardens and chariots
distinctly, are erroneous cognitive states. And these erroneous cogni-

tive states originate, sharing the generic features of the waking cognitive
states. |
[Opponent:] In my theory, all cognitive states will be held to be erroneous.
[Answer:] If you say that, we ask you to point out the ‘principal’ object
(pradhana) in such errors, There cannot be an erroneous cognition which
is without any ‘principal’ object.

Moreover, he who does not accept that the objects are distinct from
consciousness, should be countered with the refutation of this reason
based upon the examination of its nature.

Is the nature of the object (in a dream) that of being external? If so,
then the position becomes contradictory (viz., what is internal in con-
sciousness is said to be external).

Is the nature of the dream-object that of being consciousness? If so,
then the dream-object cannot be established because the states of con-
sciousness cannot be communicated to others. For, if the dream of one
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person is not expressed in words, the other person would not be able to
know it.

[Opponent:] The states of consciousness taking the ‘forms’ of words are
conveyed to others.

[Answer:} He who says this should explain the meaning of the word ‘form’,
akara. The ‘form’ (in this context) is the apprehension by which some-
thing non-x appears as x depending upon the similarity of the ‘principal’
object, (e.g., ‘““This is a snake” — this wrong apprehension has taken the
‘form’ of a snake with regard to something that is not a snake but has
similarity with the ‘principal’ object, i.e., a snake).

Also, in your view, words are not real, and hence the sentence “the
consciousness-state takes the ‘form’ of words™ is a statement without a
reference.

He who does not accept that objects are distinct from consciousness,
should also be asked to explain the distinction between a dream and a
piece of waking experience. The objects are non-existent as much in the
waking experience as in the dream; hence, wherefrom could there be
such a distinction as reflected in the statement “This is a dream and that
is a waking experience?”

Even the discrimination of what begets merit and what begets demerit
cannot be established (under your view). For, just as one does not incur
demerit by having illicit sexual relations in a dream, so also one would not
incur demerit by doing so in the waking state.

[Opponent:] The (said) discrimination is maintained by the fact that in one
case the person is overwhelmed with slumber, while he is not so over-
whelmed in the other case.

[Answer:] This is also wrong. How does one know that this odd behaviour
of the mind is caused by the influence of slumber?

[Opponent:] The clarity and unclarity of the states of consciousness dis-
tinguish the dream stage from the waking stage.

[Answer:] You will have to explain the notion of clarity and unclarity with-
out taking recourse to the objects (which are, according to you, non-
existent).

[Opponent:] It has been seen that states of consciousness can be distinct
even when their objects are non-existent. For example:

The departed spirits originating from the maturation of similar ‘resid-
ual forces of action’ fkarma) see a river full of filth. No river is actually
present there, nor any filth. And one thing cannot be many. But the
states of consciousness are seen to be distinct, for some spirits see the
same as a river full of water, and some others see it-as a river full of
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blood. Thus it is ascertained that consciousness alone arises in different
forms in the manner just described, depending upon its internal condi-
tions while the external objects as its conditioning antecedents do not
exist.

[Answer:] This is wrong because it runs into contradiction. If you say that
consciousness appearsin different forms in this manner while the external
condition does not exist, we then ask: How is it so?

If consciousness takes the ‘form’ of blood, you should explain the
status of this blood. What is the status of this blood? In the same way,
one should raise questions about the ‘form’ of water or the ‘form’ of the
river. When each word in the sentence “They see a river of filth™, is
examined by analysis, the sentence becomes devoid of any objective
reference if the aggregates of matter etc. did not exist.

Regulation of place and time is also not possible. The departed spirits
see the river full of filth in a particular place, not in just any place what-
soever. If objects did not exist, the reason for such regulation of place
would have to be explained.

If, for a person, the existent object is determined by some ‘form’ or
other, then it is proper to hold that some of his cognitive states are er-
roneous. False cognitive states do not reject (the existence of) the
‘principal’ object. Thus, one should point out the ‘principal’ objects in
the cognition of the river of filth etc. What applies to the cognition of the
river of filth etc. is also applicable to the cases of the magic show, ap-
pearance of the castle in the cloud, and mirage-water.

[Opponent:] “You imagine the ‘perfuming’ of action (karma) to be in one
place and the result of it in another place.” (Vasubandhu, Vimsika).
The meaning of this (line) is: The (corresponding) result should be there
where the action takes place. For him who takes objects to be different
from their consciousness, the action will happen in one place while its
result will be in another place, and thus the action and its result will have
different substrata (but cause and effect are supposed to have the same
substratum).

[Answer:] This is not true, for I do not concede the point. I do not concede
that the action and its result are occurring in different substrata. The
action is located in the self (atman) and the result is also in the same
locus. Thus, the (supposed) fault (in my position) is rejected.

The objects (of my consciousness) are different from my conscious-
ness because they possess generic features as well as specific features.
They are distinct just as my consciousness-series is distinct from the
consciousness belonging to another personality-series (i.e., another person).
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The objects are different from consciousness because they can be es-
tablished (as external) by means of knowledge. Also because they are
‘effects’ (karya, ‘causally conditioned’), they are temporal, and they are
preceded by residual traces of action {dharma).

APPENDIX E

“na tatha sarvatha ‘bhavat’’

The meaning is admittedly not clear. Sthiramati comments: na tatha ‘stitvan
na ca sarvatha nastitvat tadgrahyagrahakapratibhasam utpadyate. 1 wish to
thank Dr. S. Katsura for pointing this out to me. The possible translation
would be “(Abhutaparikalpatva is established) because it does not exist as
(it appears) and because it is not non-existent in every respect.”
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K.R. NORMAN

THE GANDHARI VERSION OF THE DHARMAPADA

It was a happy coincidence that the appearance of the Gandhari (= G)
Dharmapada (=Dh. )in 1962' was followed closely by that of the Udanavar-
ga (=Uv)in 1965.2 Although portions of both texts had long been known,?
their publication in toto gave renewed impetus to the comparative study of
the Pali (= P) Dh. in relation to its Buddhist Hybrid Sanskrit (= BHS) and
Prakrit (= Pkt.) equivalents.

As the investigation continues into the peculiarities of morphology and
phonology of G Dh., it becomes possible to define more accurately its am-
biguities, and in the light of these to use G Dh. as a check or control upon
the versions in BHS and Pkt. We must, however, in all our discussions re-
member that G Dh. is a translation. The fact that words are spelt with alter-
nations, e.g. p-/pr-, -y-/-v-, §/s/s, means only that the translator (who may or
may not have been the scribe), put certain interpretations upon the text of
his exemplar (which was not written in the G dialect). His translation
depended upon his interpretation. Sometimes material from the source
dialect(s) was left untranslated, either by error, or because the word or
phrase did not occur in the G dialect, and so could not be translated, e.g.
JB notes “nisidh- did not survive in the language™ (p. 246 on 231). If the
source material was ambiguous, and therefore capable of being interpreted
in different ways, so his interpretation, and therefore his translation, could
differ from that of another translator who was handling the same material.
If we find, in different traditions, different readings of what we have reason
to believe was originally the same text, we must search for the explanation
in a dialect which contained forms which could have produced such an am-
biguity. This was not necessarily the language of the original composition,
but simply one through which the text went in the course of its transmis-
sion. The existence of any particular word or form or idea in G Dh. does not
prove anything per se other than that the scribe or redactor so interpreted
the material before him.

In this paper, offered in honour of Miss Homer, whose contributions to
Pali studies have helped immeasurably all those who work in the field of
Buddhism, I have made a further attempt® to use G Dh. as an aid to the
interpretation of P Dh. and BHS Uy, and vice versa. I have also taken the
opportunity of suggesting solutions to some of the many problems which
arise in these texts, as well as making some comments upon P and Pkt gram-
mar and lexicography.
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Copyright © 1974 by D. Reidel Publishing Company, Dordrecht-Holland



172 K.R. NORMAN

13: JB gives (Index, p. 301) two Sanskrit (= Skt.) alternatives (dvesin-, da-
sin-) for dosi. He correctly points out (p. 180) that the reference in pada c is
to Mara, but he does not note that dosi is the equivalent of P Dusi, Dussi

= Mara (see Dictionary of Pali Proper Names, s.v. Dusi, and cf. Dussi in Thag.
1187-88).

15: JB states (p. 181) that the interpretation of P sammati as a verb (= §3-
myate) is most improbable, since no comparable instances have been noted
of a sandhi-consonant after an indicative verb in either P or Pkt. It is certain
that JB is right in rejecting this interpretation, but for reasons other than
the one he gives. The state of P and Pkt. grammatical and lexical studies is
such that any argument from silence is unwise, since the fact that a grammar
or dictionary does not list a particular form means only that the author did
not know of it, not that it does not exist.

Sandhi -m- in the position described certainly exists in P, e.g. nayanti-m-
etam J v 445; tapati-m-idam Vv, 35.2. Sandhi -m- also occurs in BHS, e.g.
abhinandanti-m-agatam (v.1. at Uv. 5.20d); vijanati-m-alapantam Mahavastu i
155.4 (with the MSS, see BHS Grammar® §4.59). Sandhi -r- too occurs in
this position in P, e.g. bhati-r-iva bhagavato mukhavanno D ii 205.10; bha-
vanti-rassa J vi 206.

For another example of an argument from silence see the note on 156
below.

16: In pada b P has samacariya samano ti vuccati; Uv. 11.15 has Sramanah
samitasubhah, with the pun which worked so well in P, where both words
begin with sam-, not working so well with sram- and sam-. The Pali-English
Dictionary (= PED) assumes (s.v. samacariya) a derivation from sama- < Skt.
sama- ‘calmness, quiet’, but G sama’irya with dental s- shows that the G
redactor did not follow that derivation. It might be suspected that the
redactor was merely making a mistake in derivation, or simply following
his exemplar blindly, but confirmation of the G form is found in Asoka’s

Rock Edict XIIl (0)® where the eastern form semacalivam is replaced at
Shahbazgarhi by samacariyam, not sama-, and is consequently to be trans-
lated ‘equanimity’. The same translation is probably to be given here for
sama’irya and for P samacariya. We should also note samu cari in 325, where
Jiv 172 has samam care. Neither samacary3 nor s&maca:yé is quoted for Skit.
by Monier-Williams (= MW)? or BHS Dictionary.®

P samacariya is presumably to be taken as a truncated oblique case form
from an @ stem (Geiger,” §81), and the same explanation must be given for
the G form. Similar forms are found elsewhere in G Dh., e.g. cadripravha
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(see the note on 197) and perhaps asamanadha (see the note on 257). Since
both -aariya- (nt.) and -cariya- (fem.) are found in P, however, it is possible
that we have here the abl. in 4 (P) or @ (G), of a nt. noun samacariya- (cf.
brahmacariya-), instead of the usual fem. noun semacariya-.

17: JB points out (p. 183) that G sayi supports the reading sace in Dh. 396
against sa ve in Sn. 620 and Dh. A iv 158; Uv. 33.15 confirms this with sa
ced, In his note on 271 (p. 259) JB points out that P attano va is probably a
misreading for attano ca since G hasatvano i and Uv. 18.9 armanas tu.

These comments can be made because, although the Brahmi script has
confused ca and va from the earliest times,!® the Kharosthi script does not,
and moreover the G dialect differs in its treatment of initial v- in va and
initial ¢- in ca. The latter word being an enclitic, ¢- is treated as though it
were intervocalic (§70), whereas initial v- is retained. The same phenome-
non can be used to decide between the readings ca and va elsewhere in P,
e.g. in 19 G reads drigha ci rasa ji where P reads digham va rassam va: Uv.
33.25 reads dirgham tatha hrasvam which favours cz as against va; in 169 G

has taruva babaka va while P has darujam babbajam ca: Uv. 2.5 confirms va
with va; in 195 G has sarve ya prana while P has sabbe va pane: Uv. 31.43
confirms ca with sarvams tu satvam; in 269 G has yo ya vi kitva while P has
yo vdpi katva: Uv. 8.1 confirms ca with yas canyad api; in 296 G has ya vi
where P has vapi and Uv. 6.17 cdpi.

37:. JB suggests (p. 187) that ruva chada probably arose because we have
here a form equivalent to the Skt. acc. pl. masc., i.e. *rupan, instead of the
expected nt. form. This would then show the development riipan sabdan >
ripani sabdan > riipani chabdan (Whitney,!! §203). He points out (§50)
that we cannot be certain whether the form chada is due to the specific
context of the verse, or whether it had become the normal development of
Skt. §abda- in the dialect.

We can be fairly certain that the form is due to the context, i.e. to rupa-
being declined as though it were a masc. noun, for an exact parallel to this
occurs in P in Thag. 1099, where rupe is found as the acc. pl. instead of the
expected rupa(ni), presumably by analogy because it is in a context with
rase, sadde, etc. In the nom. pl. all the nouns (masc. and nt. alike) in this
stock list occur with the nom. pl. ending 4, e.g. at Thag. 455, so that it is
quite understandable that all the nouns would be given the same ending -e in
the acc.

50: A close examination of the structure of this verse shows that JB is cor-
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rect in making the suggestion (p. 189) that abhati in the P version (and in
Uv. 33.74) is not the original form of the verse. It is clear that the only finite
verb required in the verse is fapati, and any other verb destroys the parallel-
ism that the sun, moon, a ksatriya, a brahmana, and the Buddha all shine. It
is probable that the parallelism is continued by putting a participle with
each subject, making it clear that each shines only while it is doing some-
thing: the sun and the moon shine while they are visible, i.e. by day and
night respectively, the ksatriya when he has his armour on, the brahmana
while he is meditating, but the Buddha shines all the time.

It therefore seems likely that abha’i = *abhayam (i.e. the pres. part of
abheti (see PED s.v.)). In pada d ja'i is probably for jhayam (i.e. the pres.
part.). It is noteworthy that Dh.4 iv 144 records a v.l. jhayan ti for the
lemma jhayi ti.

The cadence abhayam candima would not fit the standard sloka cadence
pattern u—~u¥, although such variants are not rare in P (see Elders’ Verses!?
I §35, IT §59). Nevertheless this could have led to a pronunciation abha-
yafm), which would have facilitated the development of the P and BHS ver-
sions. It is clear that these versions are based upon a dialect where both
ati and gyafm ) became .

82: G visada- is presumably based upon a form visata- in the exemplar. JB
points out (p. 197) the v.l. visatam in a Burmese MS of Sn., but the form
sata- < Skt. srta- is more common in P than one would believe from reading
his note, e.g. anuvisata-J iv 102; anusata-Dh.A 1v49; ussata-M ii 65; nissata—
Ap. 68; see also PED s.vv. visata-/visata-.

It is clear that the redactor of the G version did not recognise the word
in his exemplar, or he would have written visada-, for in the G dialect the
past parts. of verbs in -7- are formed with -ada-, 4da-, or -uda-, e.g. kada- and
kida- < krta-, muda- < mrta-, i.e. with dental -d- not retroflex -d-(what was
formerly read as vridha- in 172 is read by JB as vridha-). The redactor did
not recognise the root sat- either, or he would have written sada-. The
BHS redactor did recognise it as coming from srta-, and wrote visrta- (Uv.
32.66ff).

JB states (p. 198) that parallelism favours visadafm/) being a pres. part. 1
find it difficult to follow the semantic development he suggests, taking the
verb to be saz- ‘to be sick’. He suggests that *visar- would mean ‘to cure a
disease’, but if vi- had a privative sense the verb could only mean ‘to be well’,
and the causative would be needed to give the meaning ‘to make well = to
cure’, It is possible that, if saz- is to be seen here, vi- could have the meaning
‘in different directions’, and visaz- would simply mean “to be ill”’. We could
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then translate it as a pres. part.: ‘whoever controls anger, as a sick man con-
trols snake poison’.

I think, however, that the parallelism in the verse differs from that sug-
gested by JB. In 81 the pres. part. viyini goes with the verb najakamo, which
to be understood as going with both padas a and b: “whoever searching
does not find essence in existences, as one searching does not find flowers
among fig-trees”, i.e. there are two locs. and two accs. In 83 we should
translate “whoever seizing pride pulls it out complete, as one seizing a lotus
pulls it out having flower and stalk (i.e. complete)”. There the parallelism
consists of both objects having adjectives implying completeness with them.
In this verse we may translate “whoever controls anger when it has arisen, as
one controls snake poison when it has spread”. Here the parallelism consists
of the fact that both objects have past parts. in agreement with them.

We can surmise either that the G redactor was careless when he received
visata- in his exemplar, and ‘translated’ to visada- without thinking, or that
the form was not typical of the language of the exemplar and hence was not
recognised for what it was. Visata- would be an eastern form, and it is likely
that the language of the exemplar was a western dialect, with past. parts. of
verbs in -7- in -ata-, -ita-, or -uta-. A form with -£- would have been anomalous
in the exemplar, and its very unusualness would have puzzled the redactor.

86-87: Despite JB’s very long note (pp. 2014) on (n Jecasari and precasan,
the meaning of pada a is by no means clear, and it seems worth while sug-
gesting yet another solution to the problem. JB quotes Sn.4 21: yo nédcca-
sari ti yo natidhavi, na paccasari ti na ohiyyi, but points out that paccasari
can hardly mean ‘lagging behind’. The BHS version seems to show the same
idea: yo ndtyasaram na dityaliyam (Uv. 32.55). Both may, however, be
merely reminiscences of the sentiment seen in oliyanti eke, eke atidhavanti
(Ud. 72 It. 434).

It cannot be stressed too much that G Dh. is only a translation of the
exemplar the redactor received. The fact that the BHS version has the pre-
fix aty- in both verbs shows that the redactor of that version did not under-
stand the second verb in his exemplar as having the prefix prati-. If we punc-
tuate the P version yo n’ accasari na p’ accasari we can see the possibility that
the G redactor misunderstood his exemplar and produced a hyperform prec-.

It is clear that there must be some sort of antithesis between the two
verbs. Here the metre of the verse {Aupacchandasaka) may provide a clue.
Pada a of the P version is slightly irregular metrically. JB has pointed out
(p. 194) that there is no reason to suppose that the redactors were very
sensitive to metrical minutiae, and verses of comparable irregularity are not
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uncommon in P (see £V I §29). If, however, we assume that the metre
should be corrected then we can read yo n’ accasari na p’ accasari, and so
obtain an antithesis between the simple verb stem sar- and the causative
stem sar-. We may then translate “whoever has never transgressed nor even
caused to transgress’, which is a type of phrase to which parallels may
easily be found, e.g. yo na hanti na ghateti, na jinati na japaye (4 iv151 =
198). There is thus a paradox in the word play between accasari and accaga-
ma in pada b of Sn. 8: “whoever has not gone beyond (= transgressed), but
has gone beyond (this papanca)”.

The third sg. aorist of a causative verb in P is usually in -ayi, but in BHS
such aorists are found in -i (see BHS Grammar §38.32).

139b: P atikhina- has caused difficulty. PED explains ‘broken bow (?)’, while
the Critical Pali Dictionary states “perhaps ‘destroyed, consumed, i.e. quite
worn out or slackened’.”! ® The word occurs in P only at Dh. 156 and Dh.A4
iii 132 explains: cEp&'tikhi'ng ti, capato atikhina capa vinimmutta. Uv. 17.4
reads Senti capdtikirna va, which confirms the P gloss. It is unfortunate that
pada c is missing in the G version, for it would have been informative to
know whether the confusion between -khing- and -kinna- was also present in
the G verse. The confusion may have arisen because the verse was trans-
mitted through a dialect where k£ and k2 could be confused (as in G), with
the subsequent change of -inn- > -in-, but the more probable explanation is
that khing- was inserted by scribal error because khinamacche occurred in

the previous verse. The error did not occur in the BHS version (and probably

not in the G version either) because there the adjective describing the pool
was not ksinamatsya- but 'Ilpamatsya- (cf. G apamatse in 139a).

156: In the note on 15 above I pointed out the danger of basing an argu-
ment upon the absence of any particular form in the P and Pkt. grammars
and dictionaries. In his discussion of vijinena (p. 226) JB excludes the pos-
sibility of a development -¢- > +j- in G since “such a development is virtually
unknown in Middle Indian”, and he notes that Pischel (§302)' cites only
one example, and that from Hemacandra. I have elsewhere!” given a number
of examples to show that this change was by no means as rare as JB assumed,
and Mehendale has given examples from Pkt. inscriptions,!® including the
form pisaji- quoted by Pischel from Hemacandra. There is therefore no
reason for dismissing the development of vijinena < vicirnena. Analternative
explanation can, however, be put forward. Sir Harold Bailey has drawn at-
tention to the existence of a root jar- parallel to car-,'”’ and has quoted
anujirna- with the meaning ‘followed’, It would thus be possible to assume
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the existence of *vijirna- from the same root, with the meaning “practised”.

171: JB suggests (p. 232) that in the P version of this verse ye arose from a
misunderstanding of the original version where ye was intended as a nt. sg.
acc. He states “there is no reason to doubt that the acc., as in any other
neuter word, would be identical with the nom.” This is, however, not true
of the eastern dialect in the ASokan inscriptions, where the nt. nom. is in -e,
but the acc. is in -am.'® JB refers to se quoted as acc. by Pischel (§423), but
this is not the simple acc. of the third person pronoun stem fa-, but an
enclitic oblique case form, analogous to the first and second pronoun forms
me and te, and either formed on the analogy of them, as Pischel implies, or
a genuine historic remnant from Indo-European (cf. Avestan hoi, he, se and
Old Persian $ziy).!? JB is not the only one to be confused by these forms in
. PED (s.v. sa*) states “a form se is Magadhism for nt. sg. acc. tam, found
e.g. at D ii 278 [lines 16,30] 279 [line 12] M ii 254 [line 25] 255 [line 6] .
This information is probably taken from Geiger (§ 105.2) where these same
references are given, and se is stated to be nom./acc. sg. nt. There is, how-
ever, no evidence that Geiger thought they were acc. in these contexts, and
his statement that the form is nom./acc. is probably based upon the assump-
tion that nt. pronouns had the same ending for both nom. and acc. In fact
D ii 278-9 reads ye avitak ke avicare, se panitatare; M ii 254 reads ye lokami-
sasamyojane, se pavutte; M ii 255 reads ye ananjasamyojane, se bhinne. In
all these contexts ye and se are nom.

There is no evidence that ye is ever acc. sg., and there seems to be no
reason for doubting that it is nom. pl. in this verse. The solution to the prob-
lem of the missing correlative is probably simple. As JB states of the mixed
metaphors in the verse, “The verse appears to be pieced together rather
carelessly from traditional materials”.

197: JB states (p. 242) “cadri pravha is left uncompounded = candri prabha.”
[t is not at all clear what case this form could be. The P form canda-ppabha
must be a gen.,2? i.e. a truncated oblique case form of an 7 stem (= dya)
For other examples of this in G Dh. see the note on 16 above.

We must therefore assume that the G form is a compound too, and JB
does not rule this out. He hints that Skt. candrima may be a back formation
from Middle Indian candima, and this view is supported by the suggestion
made by Helmer Smith?! that candi- is a genuine form, made by adding -i-
to the root cand-, whereas candra- shows the addition of the suffix -ra-, cf.
suci- and Sukla-. If this is correct then G shows the same hyper-form as Skt.,

both here and in 50.
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228: JB points out (p. 246) that kradava- (found also in 280) and kadarya-
are so similar in form that they must be related etymologically, but he sug-
gests that the connection is not one of direct equivalence. I would rather
suggest that the two words are directly connected, and that the G form
arises from the development of an intrusive -r-,

It commonly happens that such an intrusive -r- arises in proximity to
another -r-, e.g. Hindi karor < *kor < Skt. koti-, and late Latin crocrodilus <
crocodilus. In the case of kradava- the development would be kadarya- >
*kradarya- > *kradayya- > kradavva- (written kradava-), with the glide al-
ternation -yy-/-vv- seen in P pubba- ‘pus’ < *puvva- < *puyya- < Skt. puya-
(Geiger §46). The same intrusive -»- may lie behind drugadi (203 275 325)
which probably stands for druggadi or drurigadi (p. 64, n. 4), the latter per-
haps being attested in druggade’o (51), where the transliteration -gg- is mere-
ly symbolic (§ 11). The development would be durgati- > *drurgati- > *drug-
gati- > druggadi- ordrungadi-. As JB states, the G forms cannot be explained
as mere transpositions of -r-, i.e. < *drugati-,

257: JB takes asamanadha as an oblique case form of an 2 stem, equiva-
lent to asravanata (p. 255). It is not clear why we should have an abstract
noun in -2 here, and since Uv. 14.4 has an ablative asravanad, it would seem
preferable to assume that we have here a quasi-ablative ending < -atas, which
we find in visesadha (116) where P has visesato.

272: The P version of this verse reads attano vajjani pana chadeti | kalim va
kitava satho in padas ¢ and d; Uv. 27.1 reads atmanas chadayaty esa | krtva
yadvat kalim Sathah.

The word kitava- ‘gambler’ is attested in Skt from the RV onwards (MW
s.v.), and if Mayrhofer?? is correct in taking this to be a Middle Indian form
< *krta-vant- ‘possessing the best throw’, then P presumably retains an older
form in kitava-, besides kitava-. It would seem that the BHS redactor received
a form with -vz in his exemplar, but did not recognise it as a nom. sg. He
assumed it was the absolutive of kr- with a svarabhakti vowel (cf. Pkt. kadua
and gadua (Pischel, §581)), and he accordingly replaced it by krtva in his
redaction, “like a gambler having made (= thrown) the losing throw”.

30S: Phas sa ve samgamajuttamo in pada d; Uv. 23.3 has samgramo durjayah
sa vai. JB prints (p. 167) sagamu utamu as two separate words, thus follow-
ing the structure of the BHS version where yo in pada a and sz in pada d do
not refer to the same person or thing. JB does not, however, refer to the
difference between the P and the other versions, nor does he note that if we
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print sagamu’utamu, and assume that -j- became -y- and then disappeared
(§32), then the P and G versions are identical, and -u in sagamu is not the
nom. sg. ending, but results from -« labialised after -m-. There is no reason
to doubt the existence of samgramagjit-, because it is attested for Skt.

(MW s.v)).
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WALPOLA RAHULA

WRONG NOTIONS OF DHAMMATA (DHARMATA |

(At a recent meeting of the American Association for Asian Studies, a paper
was presented in which it was suggested that Dhamma and Dhammata might
be regarded as *‘a Theravada notion comparable with ‘Grace’.” In the ensuing
discussion, a professor stated that according to some Canonical texts “every-
thing comes out of the dharmata.”” When I wrote later asking him kindly to
send me the Canonical passage, with the reference, either in Pali or in San-
skrit, which says that “everything comes out of the dharmata,” he was,
quite obviously, unable to do it, as no such passage exists. This discussion
prompted me to write the present article).

Much has been written and still is being written in the West about the
word dhamma or dharma.! Oriental scholars in the West are still troubled
and obsessed by this little word. When the early Orientalists came across the
word dhamma, they were perplexed by the multifarious usages of this term
in different contexts with diametrically opposed