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Foreword

P.S. Jaini's career represents a fascinating scholarly journey. In
introducing his Collected Papers on Jaina and Buddhist Studies to the
interested academic and lay world, some words about his intellectual background might be felt to be of some value. l
Padmanabh ShrivarmaJaini wa'l born into a devout Digambara
Jain family residing in Nellikar, a small town near the famous Jain
centre at Mudbidre in Tulunadu, that magical and culturally distinctive area in the southwest of the state of Karnataka. In similar
manner to many Jains at the beginning of this century who were
influenced by calls within the community to change their names
in order to foster a greater sense of identity, Padmanabh's father
had abandoned his caste name of Shetty and taken the surname
ofJaini. in this case in imitation ofJ.L.Jaini, a noted translator of
the Tattviirthasutra. Although the local languages of Nellikar were
Tulu and Kannada, Jaini's highly literate parents also encouraged
the study of Hindi, and the household contained a large number
of regularly consulted books from North India on Jain and other
subjects.
When he wa~ ten and had completed his elementary education, Padmanabh Jaini's parent~ sent him far from horne to the
north to board at a DigambaraJain gurukul at Karanja in Vidarbha
(Maharashtra) in order to continue his schooling at secondary
level. This establishment, Mahavira Brahmacharyasrama Jaina
Gurukula, had been founded by Brahmachari Devchand, who was
later to become the celebrated monk Acarya Samantabhadra. While
the curriculum contained "modern" suqjects such as English and
the sciences, the school was run firmly on traditional Jain principles and carried out regular daily rituals in accordance with
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Digambara practice. It was here during a period of eight years
that the young Jaini gained his first familiarity with many basic
Jain text'> and encountered some of the great Digambara lay scholars of the period, such as Devakinandan Siddhantashastri,
Kailashchandra Siddhantashastri, Hiralal Jain, Nathuram Premi
and A.N. Upadhye.
After completing his secondary education, Jaini entered the
Arts College at Nasik, which was affiliated to the University of
Bombay, to take a B.A. Hons. degree in Sanskrit with subsidiary
Prakrit. During this time he supported himself by superintending
a boarding house for Svetfunbara Jain students who belonged to
the Oswal caste. The duties of this post obliged Jaini to travel to
various Svetambara centres to collect donations, as a result of
which he became aware for the first time of the social diversity of
Jainism and the fact that there were other Jain sectarian groups,
such as the Sthanakvasis, virtually unknown to the Digambaras of
Tulunadu. For, while it is true that Jainism is in broad terms
doctrinally unified, interaction between members of the two sect'>,
the Svetambaras and Digambaras, was, and to a large extent still
is, comparatively rare, apart from occasional ecumenical occasions.
This familiarity with Svetfullbara Jainism was to stand in good
stead when, on graduation in 1947, he was invited by the great
SthanakavasI scholar Pandit Sukhlal Sangha\~ to study with him in
Ahmedabad. Although he died as recently as 1978, Sanghavi (horn
1880) represents what now seems to be a virtually lost scholarly
and intellectual world. Towards the end of the nineteenth century, leading members of the Svetambara Jain community undertook to set up schools to train and develop academically promising youngsters as pandits who, as with the much stronger tradition
of lay scholarship amongst the Digambarao;, would master and edit
Sanskrit and Prakrit scriptural and philosophical literature and
thus selve the community'S requirements for a learned understanding of the Jain religion. Sanghavi himself had been blind
from the age of eleven (a victim of smallpox) but nonetheless
became profoundly versed in Jain logic at such an institution,
rising to be professor at Banaras Hindu University. Jaini's neardaily meetings with this scholar over this period involved not just
fonnal instruction in nyiiya, carried out in rigorous fashion through
the medium of a close analysis of a portion of Hemacandra's
Pramo:1Jam'imii:T{lsii, but also exposed the young Digambara to
Sanghavi's views about the many controversies that had arisen in
the Jain community at this time.
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Jaini's intellectual formation within this traditional brand of
Jain learning was a crucial factor in his scholarly development. It
must also be regarded as virtually unique up to this time, because
no one ofJaini's generation (nor, one suspects, anyone before it)
could claim to have his familiarity with the culture and practice of
the two main sects of Jainism. However, his interests were by no
means confined to Jainism. Sanghavi had always insisted on the
importance of the Pali canon for understanding the Jain scriptures, andJaini was encouraged by him to utilise the library, housed
at the Gujarat Vidyapith, of Dharmananda Kosambi, India's most
distinguished scholar of Theraviida Buddhism. Eventually, Jaini
resolved to continue his postgraduate work in Sri Lanka and, with
the help of Muni Jinavijaya, the director of the Bharatiya Vidya
Bhavan in Bombay, to which he had briefly moved from
Ahmedabad, became in 1949 the first Dharmananda Kosambi
Memorial scholar, studying as a layman in Colombo at the
Vidyodaya Pirivena, a monastic training centre headed by the
Venerable Baddegama Piyaratana Mahathero, a one-time fellow
student of Kosambi.
During his two years there, Jaini thoroughly familiarised himself with the Abhidharma Pi taka, later to become one of his main
areas of scholarly expertise, and also studied widely in the commentary literature on the Sutra and Vinaya Pi takas of the PaIi
canon. Unwilling to restrict himself to the confines of libraries, he
was able to witness the richness of Sinhalese Buddhist ritual and
devotional life as he accompanied Mahathero on hjs travels rollnd
the island and also memorably met Dr. B.R. Ambedkar, who \;sited Sri Lanka prior to his momentous decision to convert to
Buddhism along with vast numbers of his followers. This period
was to provide the basis for Jaini's first publication, Silonmiirrz Be
Var,1"a ("Two Years in Ceylon"), which provides in Gujarati much
information about the practicalities of Theraviida Buddhism and
a discussion of the potential for a genuine Buddhist revival in
India.
Mter being awarded the degree of Tripitakiiciirya in 1951 at a
special ceremony held at Prime Minister Senanayake's residence,
Jaini returned to Ahmedabad to take up a lecturer's position.
However, he was soon to be on the move again, being appointed
in 1952 to a newly created lectureship in Pali at Banaras Hindu
University. Paradoxically, there could have hardly been a course
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of action more likely to ensure thatJaini's academic interests in
the religion of his birth remained undiminished, for during the
1950s Banaras and its many educational institutions were home to
a large number of distinguished Jain scholars who carried on a
lively intercourse on various aspects of Buddhism and Jainism.
However, Jaini's main research at this time remained firmly in
Buddhist sphere. Professor A. S. Altekar, Director of the K. P.
Jayaswal Institute in Patna, which housed the famous collection of
manuscripts brought from Tibet in the 1930s by Rahula
Sankrityayana, had succeeded in identifying one particular manuscript as the Abhidharmadipa (along with its commentary, the
Vibh~iiprabha;urttl), a hitherto unknown work written on the model ofVasubandhu's Sautnmtika-Ieaning Abhidharmakosa and Bhiirya
but defending the position of the Vaibhfu?ika sect. The editing of
this manifestly important text, the only Vaibh~ika work directed
against the great Vasubandhu to have survived in Sanskrit, was
entrusted to Jaini. While engaged in this task, he was visited in
1956 by John Brough, then Professor of Sanskrit at the School of
Oriental and Mrican Studies at the University of London, who was
en route to Nepal. Brough was unquestionably impressed by Jaini's
philological- acumen, for the meeting quickly led to the offer and
the subsequent acceptance of a lectureship at SOAS.
Jaini remained at SOAS from 1956 until 1967 as Lecturer in
PaJi and. subsequently, Reader in Pali and Buddhist Sanskrit. Under
Brough's supervision, Jaini quickly finished his edition of the
Abhidharmadipa, for which he was awarded the degree of Ph.D. by
the University of London, and then began to broaden his studies
in Thetavada Buddhism by travelling in Burma, Thailand, Cambodia and Indonesia in order to collect manuscripts relating to the
apocryphal Pali birth stories (fiitaka) of the Buddha, which he
later was to edit and translate for the Pali Text Society. Eventually,
to British Indology's great loss, Jaini moved to the University of
Michigan. Ann Arbor as Professor of Indic Languages and Literature and finally in 1972. the culmination of a long journey for
the small-town Jain boy from Tulunadu, to California where he
served until 1994 as Professor of Buddhist Studies in the Department of South and Southeast Asian Studies at the University of
California, Berkeley and afterwards as Professor in the Graduate
School at the same institution.
Commentators on the work of any significant scholar generally
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seek to draw attention to the unity and overall coherence, whether
real or imaginary. In P.S.Jaini's case, the structuring feature of his
writings can be easily defined. All his energies throughout his
career have been devoted to the elucidation of the manifold facets of what Indian scholars call Srama1J,aSaTflSkrti, "the culture of the
strivers", that is to say, the religious, philosophical ano literary
achievements of the Buddhists and the Jains. Jaini's intellectual
control over this area has meant that he has been able to adopt
various styles of investigation. Sometimes Buddhism and Jainism
are approached by him as independent phenomena, or, as with
the case of the Jain Purat:J,as, with reference to their engagement
with the encircling Hindu world. More often, however, Jaini has
been preoccupied with the interaction and overlapping of the two
great renouncer religions, with evidence from the one tradition
being deployed so as to throw light on the other.
To exemplify briefly the fruitfulness of this latter methodology.
It is difficult to read far in Jain literature without encountering
the terms bhauya and abhavya, expressions designating respectively
those innately capable of advancing along the path of spiritual
release and those innately destined to make no progress at all in
this respect. This dichotomy, which implies acceptance of something akin to predestination, is highly problematic for a religion
which argues for the supposedly essential equality of souls and
their common ability to transform their status through effort,
although Jaini seems to have been the first to draw serious attention to this. Jaini's explanation in his paper "Bhauyatva and
Abhauyatva: A Jaina Doctrine of 'Predestination'" of the two categories by reference to the Buddhist Vasubandhu's Abhidharmakosabhii$Ja and what can be reconstructed of the teachings of the
Aiivika leader Makkhali Gos~i1a is a masterly demonstration of the
sectarian modifications of an old srama1J,a doctrine of predestination. In similar fashion, Jaini's ability evinced in the paper jaina
monks from Mathuni: literary evidence for their identification on
Ku~at:la sculptures" to draw upon Pali sources, as well as a wide
range of Jain literary evidence, enables him to confirm and amplify the validity of V.P. Shah's identification of Mathura images of
naked monks holding pieces of cloth as ardhaphiilakas, possible
forerunners of the influential medieval sect of the Y:ipanlyas.
In the specifically Buddhist area, Jaini's earliest articles emerged
from his work on the Abhidharmadipa, being originally compo-
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nents of the voluminous introduction to his doctoral dissertation.
They display at the outset two of the main virtues which have
consistently characterised Jaini's work: close familiarity with the
primary sources, which are carefully documented, and, above all,
clarity. Jaini's travels in Southeast Asia led to the publication of a
further body of work on the apocryphal PaliJatakas. Only recently
have scholars begun to approach Theravada Buddhism as a transnational phenomenon and it is likely that Jaini's publications in
this area will prove an important point of reference in shifting the
philological and ethnographic emphasis away from the canonical
Pali literature of Sri Lanka.
Many scholars in this time of enforced specialisation would
have been content to rest on their laurels purely on the basis of
these Buddhological publications. Jain studies, however, had never been far from Jaini's thoughts even at the beginning of his
career. During his stay in London, for example, he prevailed upon
the leaders of the MahaviraJain Vidyalaya in Bombay to produce
editions of the SvetambaraJain scriptures in the (still continuing)
Jain Agama Series on the critical model employed by the Pali Text
Society. Having begun productive research on Jainism during the
1970s, most notably with his edition and translation of a unique
Digambara philosophical stotra, the I.aghutattvaspho!a of
Amrtacandrasuri, for which he used photographs and a handwritten copy of the only manuscript given to him by Muni PUr:Iyavijaya,
Jaini eventually came to realise that Jain studies had to be given
a higher profile within undergraduate teaching of Indian religions and, specifically, to be more fully integrated into the South
Asian Studies programme at Berkeley. Not finding any suitable
textbook with which to effect this, he resolved to write one himself and so produced in 1979 the work for which he is probably
best known, The Jaina Path oj Purification. This book can bc regarded, with only slight exaggeration, a'! having attained the authority
of virtual primary source and its value in promoting and providing
an entree to its subject in the English-speaking world in recent
years is inestimable, to the extent that the latc Kendall Folkert felt
able to talk of pre- and post:Jaini era'! in recent Jain studies. 2
It may be the case, as some friendly critics have suggested, that
The Jaina Path oj Purification, and some ofJaini's articles, do occasionally present the Digambara idiom ofJain ism at the expense of
the various Svetambara sectarian traditions, although this increao;-
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ingly strikes the present writer as a strength rather than a defect,
since Digambara Jainism remains a woefully neglected subject.
However, possible bias is certainly not a criticism that can be
levelled at Jaini's most recent book, Gender and Salvation: Jaina
Debates on the Spiritual Liberation oJ Women, whose Introduction is
reprinted in Jaina Studies. In this remarkable and trailblazing
workJaini translates and analyses a range of Svetambara, Digambara
and Yapaniya sources to provide a broad and yet detailed conspectus on what is, for South Asia, a unique debate on female religiosity, a subject growing in importance in Indian studies. As with
Jaini's work on the apocryphal Pali jiitakas, one feels that the full
significance of Gender and Salvation will continue to emerge on
further acquaintance.
If this were the foreword to a festschrift dedicated to Professor
Jaini, then no doubt its writer would extol the honorand's many
personal attributes, such as his affability, reconteurship and generosity with his copious knowledge. Such productions do, of course,
have their place in academic life, but I would suggest that the
publication of these two volumes represents something better.
They will enable seasoned aficionados to refresh their familiarity
with and appreciation of Jaini's work, provide those working exclusively in either Buddhism or jainism with a sense of the mutual
illumination these two traditions can cast upon each other, and,
lastly reveal to a younger generation of scholars a corpus of writing at once inspiring, informative and provocative.
May Professor P. S. jaini's Collected Papers be consulted and
profited from for many years to come.
University of Edinburgh

PAUL DUNDAS

NOTES
1.
2.

I would like to acknowledge the assistance of Professor P. S.Jaini and Ms. Kristi
Wiley in the preparation of this Foreword.
Kendall W. Folkert, Scripture and Community: Collected Euays on the Jains (edited
by John E. Cort) , Atlanta: Scholars Press 1993, p. xv.

Preface

Papers are written, for the most part, on a wide variety of topics
for panels at conferences and for felicitation volumes to honor
distinguished colleagues in one's area of research. It never occurred to me when I was writing these papers that one day they
would be brought together in some coherent form. Several of my
colleagues suggested to me that a collection of them would be
useful in focusing attention on two of the heterodox traditions of
ancient India, namely Buddhism andjainism. Notable among these
is john Cort, a leading jainologist at Denison University, who
recommended the format of the volumes. It was also his suggestion that a senior scholar well acquainted with both of these areas
should write a Foreword, and he invited Paul Dundas, the celebrated author of The Jains (Routledge, 1992), to undertake this
task. I am grateful to my esteemed friend Paul Dundas for his very
generous Foreword, in which he reviews my career and evaluates
my research.
Of the fifty papers collected together here and in the volume
on jaina Studies (also published by Motilal Banarsidass), eleven
were written as contributions to Festschrifts Gaina Studies: 4, 5,
10, 14, and 16 and Buddhist Studies: 4, 5, 8, 16,20, and 22) and
fifteen were invited papers at conferences Gain a Studies: 1, 5, 7,
12,15,17 and 21; Buddhist Studies: 1,7,9,10,17,21,24 and 26).
There are a few texts and translations of small Sanskrit and Pali
works, some in fragmentary form. A total of twelve papers, nine
related to Buddhism (10, 11, 12, 13, 14, 18, 24, 25, 27) and three
toJainism (17, 18, 19) were published in the Bulletin oJ the School
oj Oriental and African Studies, University of London, while others
were published in India and elsewhere. This accounts for the
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variety of stylistic conventions for diacritical marks, spellings of
words (Jaina/Jain) as well as bibliographical references, and so
forth. Although the papers have not been revised, I have taken
the opportunity where appropriate to recomJilend important works
that have appeared since their initial publication.
The first paper of each volume ("AhiIpsa: A Jaina Way of Spiritual Life" and "States of Happiness in Buddhist Heterodoxy") is
presented as an introduction to the Jaina and Buddhist faiths,
respectively. These are followed by articles on the state of Jaina
Studies and Buddhist Studies at the time of their publication,
1976 for Jainism and 1956 for Buddhism. Seven papers in the
Buddhist Studies volume appear under a sectional heading of
Buddhism and Jainism. These are primarily based on Buddhist
material but include also a number of Jain a sources. Seven papers
in the volume on Jaina Studies are also relevant to Buddhist studies. They demonstrate the interdependent nature of these two
traditions and stress the need for exploring them together. Their
titles are as follows: Bhavyatva and Abhavyatva: AJaina Doctrine of
'Predestination' (1977); TIrtharikara-pralq-ti and the Bodhisattva
Path (1980); Karma and the Problem of Rebirth inJainism (1980);
Indian Perspectives on the Spirituality of Animals (1987); Jaina
Debates on the Spiritual Liberation of Women (1991); Fear of
Food: Jaina Attitutdes Toward Eating (1993); and Jaina Monks
from Mathura; Literary Evidence for Their Identification on Ku~fu:la
Sculputres (1995).
I am deeply indebted to the original publishers of these papers
for permission to reproduce them here. Special thanks are due to
Kristi Wiley, a doctoral student in our program, for efficiently
organizing the material and preparing the copy for the Press. I
also would like to commend Mr. N. P. Jain for his entllUsiasm in
publishing these volumes and thus promoting the study ofJainism
and Buddhism.
University of California,
Berkeley

PADMANABH S. JAINI
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CHAPTER

1

States of Happiness in Buddhist
Heterodoxy*

Among the numerous non-Vedic mendicant sects (Srama~a-s) I in
ancient India, the Buddhists truly deserve the title "Heterodox,"
as they have displayed a most pronounced antagonism toward
Brahmanical tradition. They have consistently rejected the scriJr
tural authority of the Veda-s, the efficacy of sacrificial rituals,
Brahmanical theories of creation, and the purity of tile priestly
caste. They have repudiated the Upani~dic doctrine of the absolute Brahman, as well as the manifold "theologies" based on the
theory of divine incarnations (avattZra-s). They have, instead, vigorously upheld the sanctity of human teachers, called Tathagatas,
knowers of truth who attain enlightenment (bodhl) on their own
without any divine assistance. But both the "orthodox" (i.e., the
Vedic) and the "heterodox" (i.e., the Buddhist) schools agree that
salvation consists of attaining liberation from the beginningless
cycle of birth and death (sa1!lStZra), characterized by such expressions as "emancipation" (mo~a) and ni7Vii~a.
These major differences between the orthodox and the heterodox religious traditions are also reflected in concepts of happiness
and attitudes toward the pursuit of it A close examination of their
canonical texts shows that while there is no dispute about the
state of unhappiness, called "dul}Jtha, .. suffering, there is little agreement on what constitutes its opposite, "sukha, " the state of happiness. This is because suffering (du/:lkha) must, by its very nature,
~L~ paper was presented at the Founh Annual Conference of the U.K.
AssoCIation for Buddhist Studies, London. June 28. 1999.

4

BUDDHIST STUDIES

be confined to sa7{lSara, while its opposite, i.e., happiness (sukha),
need not be so restricted. Apparently, like an amphibious being,
sukha seems to abide and even thrive in the contrary conditions
of bondage and salvation. This calls for a comparison of the varieties of feelings loosely described as "happy" in the state of bondage with the experience of "happiness" that is said to be invariably
associated with freedom from that bondage.
The Narada-Sanatkumara dialogue in the Chandogya UPan~at
provides an appropriate starting point for our study of the state
of happiness in the Vedic tradition. Narada, a reputed elderly
Vedic scholar, once approached the young celibate Sanatkumara
and said:
Sir, I am conversant with the four Vedas ... but I do not know
the self. But I have heard ... that any man who knows the self
transcends unhappiness (tarati sokam iitmavit itl); and I am unhappy (Socaml). Please, sir, enable me to transcend unhappiness (sokasya para1{1- tarayatv ill). 2
Sanatkumara declared to Narada that everything he had been
studying was no more than a "name" (nama). He should certainly
revere the "name" as Brahman, but in order to know the self and
transcend unhappiness he must first understand the nature of
happiness (sukha). Elaborating on this, he then said:
Happiness (sukha) is nothing less than the infinite (bhitman);
there is no happiness in what is small (alpa = finite). Only the
infinite is happiness. So [you] should really want to understand
the infinite.
Where one sees nothing else, hears nothing else, knows
(vijiiii-) nothing else, that is the infinite ... The infinite is the
same as the immortal (amrta) ... the finite is the same as what is
mortal.
A man who sees and thinks and understands in this way has
pleasure in the self, ... and has his joy in the self: he becomes
an independent sovereign.3
The use here of the rather commonplace word sukha (happiness) to describe the infinite and the immortal self is certainly
unusual. It was probably chosen to counter the term soka, em-
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ployed by Narada, which is synonymous with dul;kha. The preferred Upani~adic term for "happiness" would appear to be iinanda,
a word for which no opposite is known, and hence is rendered
quite often as "bliss." The Taitlanya UPan#at, for example, gives
a catalogue of bliss beginning with a single measure of bliss on the
human scale (manu~a iinandalJ,). A hundred measures of bliss make
one measure of bliss ofthe man well versed in scripture who is not
smitten by desire. A hundred meao;ures ... of a human gandharua
(genii), ... of a divine gandharua, ... of the ancestors, ... of gods ... of
Indra ... of Brhaspati ... of Prajapati... . A hundred [measures of]
bliss on Prajapati's scale make one [measure of] bliss on the scale
of Brahman. As if it were concluding Sanatkumara's instructions
to Narada, the Taittanya declares:
That from which [all] words recoil together with the mind,
Unable to attain it,-That is the bliss of Brahman; knowing it,
A man has naught to fear from anywhere. 4
Although occasionally spoken of as an attribute of the self similar to the other attributes like existence (sat) and consciousness
(cit), once realized, this bliss or iinanda is verily declared to be as
the self itself (iinanda iitmii). It forms the essential ground of the
self to such an extent that it is called rasa (variously translated in
differing contexts as the essential savour, the object of taste, love,
pleasure, charm, delight, aesthetic disposition, religious sentiment,
and so forth) which permeates all beings. This transcendent savour
is also immanent in all other forms of happiness:
Once a man has tasted this savour (rasa), he tao;tes bliss (iinanda).
For who could breathe, who could live, were this bliss not [diffused] throughout space? For this savour alone brings bliss.5
Judging by the testimony of these Upani~adic texts, it becomes
clear that in the Brahmanical tradition the distinction one perceives in the varieties of happiness is not one of kind but one of
degree. All experiences are manifestations of the same "savour"
(rasa) that constitutes the essence of the cosmic self. All pursuit
?f ~appiness, whether sensual or aesthetic, religious or spiritual,
IS In some meao;ure, therefore, the pursuit of Brahman. Even
suffering is but another experience of Brahman, albeit in a finite
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fonn. Emancipation from bondage thus equals the realization of
infinite bliss.
Transition from this orthodox understanding of "happiness" to
that of the heterodox is marked by the conspicuous absence of
the term ananda in the Buddhist canonical texts. Except for the
proper name Ananda, the chief mendicant disciple of Gautama
the Buddha, the word occurs only twice in the Suttanipatd' where
it means joy, and once in the Dham7lUlpada7 where, appearing
together with laughter, it means carefree fun. But this is the extent of the occurrence of the word ananda, probably the result of
a deliberate attempt to shun a tenn that had gained currency as
a synonym for the Upani~adic Brahman, an anathema to the
heterodox tradition.
How do the Buddhists characterize the state of enlightenment
attained by the Buddha? Does that supreme state allow for the
presence of what we understand as "happiness" in our mundane
existence, and if so, how would it be distinguished from the latter?
Some answers to these questions can be found in the Theravada
Vinaya Pitaka in an account of Gautama's first few weeks immediately following his enlightenment, culminating in his first sermon
known as The Turning of the Wheel of Law (dharma-rakrapravartana). This account states:
At that time the Lord, being recently fully awakened, ... sat
cross-legged in one posture for seven days at the foot of the
tree of awakening experiencing the bliss of freedom (vimullisukha}.8
It must be remembered that this text is not describing Gautama's
bodhi or enlightenment itself, but events subsequent to it, over a
period of several weeks. Bodhi is certainly identical with the initial
nirua~a-termed variously as the sopadhise~a-niruii~a or the
pratisa1!lkhyii-nirodha in Abhidharma literature. The question of
whether the "bliss" experienced subsequently was also an invariable concomitant of this nirvii~a is therefore a moot one. It should
be noted, however, that the term employed for "bliss" experienced even in so exalted a state is not ananda but sukha, the latter
distinguished further by the significant term vimutti or emancipation, synonymous with nirvatw. The Vinaya AUhakathii has but a
brief comment on vimutti-sukha, a compound rare but attested
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elsewhere in the Pi/aka. It paraphrases it simply as phala-samapattisukha, that is to say, sukha experienced by. the Buddha as an immediate fruit (phala) of attaining the path [of Arhatship] ([ arahatta]magga-samapattl).9 The latter is known in the Abhidharma as the
terminal stage of the supermundane path of meditation (lokottarabhavana-marga), consisting of a single, unique moment in which
the mind is emancipated forever from avidyii and other passions.
The terms bodhi, niroa1Ja, and arhatship are all designations of this
state resulting from the extinction of passions through a process
of absorption (samiipattt). The two experiences, that of the destruction of passions and that of the consequence of that destruction, cannot take place simultaneously. It is therefore held that
the unique moment of the path is followed by several moments of
"fruit," during which the Arhat savours the resultant "bliss" in a
state of meditational absorption (dhyiinalmmiipattt).
Meditation (dhyana) , whether mundane or supermundane, has
but a short duration, usually no more than a few moments. At the
end of the "fruit" meditation, therefore, an Arhat will necessarily
return to the realm of mundane human existence, leading a new
life totally freed from the passions that had dominated him earlier. This moment of the "path" cannot be repeated again as there
are no more passions left to be destroyed, but an Arhat may recall
at will the "bliss" of the "fruit" moments and may occao;ionally
abide in them. The Buddha of course is no ordinary Arhat; it is
believed that he is able to prolong these moments of "fruit" for
long durations of time, even as long as a week at a time-sitting
in a single posture and without any food-as asserted by the text
quoted above.
Unfortunately the Vinaya commentary is silent about the precise nature of this sukha resulting from emancipation. Being
an emotional experience, it must be subsumed under the aggregate known as vedanii or feeling. Would it be correct to identify
this .rukha with what is called sukhii-vedanii, pleasant feeling experienced in ordinary life? It is well known that the Buddha arrived
at the "path" moment of Arhatship in conjunction with the fourth
rung of the rnpa-dhyana ladder. 1o This level of meditation anticipates transcendence of all forms of "happy" feelings, whether
physical pleasure (kiiyika-sukha) and mental eao;e (saumanasya) of
the lower st."1tes, or the refined feelings of meditational rapture
(pritz) enjoyed at the level of the third dhyiina. The only feeling
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(vedanii) available at the fourth dhyiina (and above in the aritpadhyiina level) is upek$iill , ordinarily translated as "neither happy
nor unhappy feeling" or "indifference," but as demonstrated by
Gadjin M. Nagao, best interpreted as "tranquil flow of the mind. 12 "
It is evident therefore that tbe state of so-called "happiness" experienced by the Buddha, indicated by the Vinaya term vimutti-sukha
(the "bliss" of freedom), is truly a state of supreme tranquillity,
resulting both from the dhyiina factor of that stage and, more
importantly, from the destruction of the pa'isions by the Arhat
path.
The use of the term "sukha" whether applied to this
supermundane consciousness, or occasionally to niroii~a it"elf as
in pa')sages like "nibbiina1!l parama1!lsukha1!l" (Dhammapada 203), is
purely conventional. "Sukha" being a variety of the feeling (vedanii)
aggregate cannot be a qualifier of the asa1!l.5krta (uncompounded)
niroii~a; or the Buddha would have declared the third noble truth
as "sukha"! It is best understood therefore as the state of "destruction of suffering," (dul}kha-nirodha) , or "tranquillizing" of the compounded elements as in:

"All compounded elements are transient, subject to growth and
decay;
they are produced, they are dissolved again, their pacificationthat is bliss. "13
How does this freedom from passions and the resultant tranquillity translate into ordinary life? Would an Arhat find happiness (sukha) returning from the reaIm of meditation to kiimiivacara,
the realm of sense pleasures, and how would his transformation
affect the lives of beings who are still immersed in it? The Vinaya
account quoted above contains a telling example that in addition
to answering such questions, provides a comprehensive definition
of the term sukha given by the Buddha himself. I refer here to the
famous scene of MucaIinda's encirclement of the Buddha to protect him from a great storm in which Mucalinda says: "Let not
... the touch offlies, mosquitoes, wind and heat, or creeping things
annoy the Lord." It would be fair to say that such a fable would
not ordinarily be introduced in the life of the Buddha so close to
the great event of his enlightenment. Apparently, its real purpose
is to show that Gautama-unlike ordinary mortals-had now be-
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come free from all forms of fear and hostility, but additionally to
demonstrate that even that serpent, albeit mythical, an ignorant
creature which must constantly live in fear for its life, had been
so touched by Gautama's "tranquillity" that it too had ceased to
fear him. The story thus provides a context for illustrating a new
relationship based on trust and friendship that can develop between an emancipated person and a being in bondage. This is
evident from the following utterance of the Buddha in response
to Mucalinda's act of benevolence, which sums up the Buddhist
view of "happiness":
Happy (sukho) his solitude (viveka) who glad at heart
Hath dhamma learnt and doth the vision see!
Happy is that benignity (alryiipajja) towards
The world (loka) which on no creature worketh harm.
Happy the absence of all lust (viriigatii) , th' ascent
Past beyond the needs of sense-desires,
He who doth crush the great 'I am' conceit (asmimiina)This, truly this, is happiness supreme (parama7fl sukha7fl). 14
The new term, viveka Oit., isolation) introduced here is understood by the Althakathii as upadhi-viveka, i.e., separation from passions, a synonym for nirvii1J-a (nibbii1J-asa1ikhiito upadhiviveko sukho).
Nirvii1J-a is happiness because it equals freedom from aversion
(avyiipiida) , attachment (viriigatii) , and egotism (asmimiina-vinaya).
Buddhists consider these virtues the three roots of all that is good
and wholesome (kusalamitla). Their cultivation respectively through
friendliness (mailn,"), compassion (haTU1J-ii), and rejoicing in the
happiness of others (muditii) ensures the transient happiness of
this world of suffering, which in turn paves the way for attainment
of the "bliss" of nirvii1J-a.
The entire ministry of the Buddha may be said to have consisted in bringing this happiness of nirvii1J-a to the rest of the world.
At the end of his famous sermon, The Turning of the Wheel of
Law, he urged the first group of sixty Arhats "to walk on tour,"
specifically "for the welfare (hila) of many people (bahu-jana), for
the happiness (sukha) of many people ... out of compassion for
the world ... of gods and men."15 The juxtaposition of the words
welfare (hita) and happiness (sukha) in this passage may not be
without a purpose. The Buddha, aware of the nature of the ordi-
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nary man's cravings, had, in his discourse on the middle path,
declared indulgence in sensual pleasures (kiima-sukha) as low, ignoble, and unprofitable. Nor did he favour the other extreme of
addiction to self-torment, ardently pursued by some of his contemporary ascetics under the misguided belief that happiness could
be obtained only through painful means. 16 The middle path was
distinguished by the fact that it could accomplish both welfare
and happiness through happy means alone. Seen in this light, the
Buddha's further instruction to his Arhat disciples that they should
"teach ... dhamma which is lovely (kalyii1}a) at the beginning, lovely
in the middle, and lovely at the ending," gains great significance.
The word kalyii1}a in popular usage refers to auspicious events
such as marriage or the birth of a child, and to o~jects that are
lovely, beautiful, or charming, and thus add to one's physical
pleasure or mental repose. In religious and ritual contexts this
word often indicates rare and precious articles, such as certain
flowers, fruits, grains, trees, conches, metals, or stones revered as
"auspicious" (mangala) jems" (ratna-s), capable of bestowing wealth
and prosperity. To these the Buddhists added three new ':jems,"
the Buddha, the dharma, and the sa111gha, and asserted that even
a formal act of taking refuge (sara1}a-gamana) in them could produce an enduring karmic force known as "merit" (pu1}ya) capable
of yielding happiness at some future time both in this world and
the nextP
The Buddhists accepted certain Vedic rituals with considerable
modification. A good example of this is sriiddha in which foodmostly balls of rice with meat-was magically transferred to the
spirit of a deceased family member by ritual feeding of a group of
Brahmin priests. The Buddhists did not discard this practice altogether, but invented a different way for helping the dead. This
was a device called anumodanii or "rejoicing" in the "merit" earned
by a living member of a family through a variety of charitable acts
in the service of the three jewels. In this ceremony the dead are
invited to participate in meritorious aclo;--e.g., the offering of
food and robes to monks, the installation of an image of the
Buddha, or the construction of a stitpa-merely by rejoicing in the
good deeds done, an act of appreciation capable of bringing
comfort to both the living and the dead. There was no actual
transference of any of these objects or of the earned "merit" from
the living to the departed, but simply an affirmation of the fact
that happiness shared is multiplied.
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So strong was this equation of merit with happiness (sukha)
and of happiness with sharing that the latter became a cardinal
Buddhist virtue. Sharing one's food and shelter with one's kinsmen and providing alms for the sick and the needy became the
simplest means of cultivating such socio-spiritual virtues as liberality (dana) and the feeling of common good (samiina-sukhadulJ,khata) .IR Bestowing the same to virtuous renunciants enabled
the laity to rejoice (mudita) in their spiritual progress, thereby
acquiring merit leading to rebirth in heavens, the supreme abodes
of happiness. Births in heavens (sva7ga) , situated within the realm
of the sensuous sphere (kiima-dhiitu) and affording the most sublime forms of sense pleasures, were not frowned upon by the
Buddhists. Indeed, the Buddha's initial preaching to laymen was
called a "gradual sermon" because it contained discourses on giving and heaven before it introduced the exalted teachings of the
four noble truths. 19
Innovative ideas regarding heaven or the beings inhabiting these
celestial realms can hardly be credited to the Buddhists. Long
before the advent of the heterodoxies, Brahmanical tradition had
promulgated such injunctions as u sva7gakii1lW yajeta" (A person
desirous of heaven should perform a sacrifice [yajna]), and had
laid out the most elaborate Vedic sacrifices-some even entailing
the killing of many animals-for the attainment of heaven. By the
time of the Buddha these had become a monopoly of only the
most ambitious kings who could, through warfare and taxation,
raise enough wealth to commission them. One cannot deny certain socio-political benefits of such costly enterprises, such as the
enrichment of the royal family and a few learned Brahmans; but
the populace at large must have borne the burden of pillage,
forced labour, and heavy taxation. Several Buddhist texts bear
witness to this suffering of the common people, victims of exploitation in the name of sacrifices supposedly leading their patrons
to heaven. The Buddha's concern for the "welfare and happiness
of the many folk" (bahujanOrhitiiya, bahujana-sukhiiya) finds expression in his reorientation of the institution of sacrifice. A good
illUstration of this is found in the KiItadanta-sutta of the
Dighanihiiya. Here the Buddha narrates to th~ Brahman KiItadanta
a story of his own past when as a Bodhisattva he served as royal
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chaplain of the legendary king Mahavijita. Ordered by the king to
prepare for a grand sacrifice (mahayajna) , the Bodhisattva admonished him in the following manner:
The king's country, Sire, is harassed and harried. There are
decoits abroad who pillage the villages and townships, and who
make the roads unsafe. Were the king, so long as that is so, to
levy a fresh tax, verily his majesty would be acting wrongly. But
perchance his majesty might think: 'I wiIl soon put a stop to
these scoundrels' game by degradation and banishment, and
fines and bonds and death!' But their licence cannot be satisfactorily put a stop to so. The remnant left unpunished would
still go on harassing the realm. Now there is one method to
adopt to put a thorough end to this disorder. Whosoever there
be in the king's realm who devote themselves to keeping cattle
and the farm, to them let his majesty the king give food and
seed-corn. Whosoever there be in the king's realm who devote
themselves to trade, to them let his majesty the king give capital. Whosoever there be in the king's realm who devote themselves to government service, to them let his majesty the king
give wages and food. Then those men, following each his own
business, will no longer harass the realm; the king's revenue
will go up; the country will be quiet and at peace; and the
populace, pleased one with another and happy, dancing their
children in their arms, will dwell with open doors.2o
The sermon tells us that the king did accordingly and a great
amount of wealth was thereby accumulated and that the sacrifice
was carried out as planned. The "Buddhist" sacrifice was distinguished from the Vedic yajiia by the foIlowing notable features:
And further, at that sacrifice neither were any oxen slain, neither goats, nor fowls, nor fatted pigs, nor were any kinds of
living creatures put to death. No trees were cut down to be
used as posts.... And the slaves and messengers and workmen
there employed were driven neither by rods nor by fear, nor
carried on their work weeping with tears upon their faces. Whoso
chose to help, he worked; whoso chose not to help, worked
not. What each chose to do, he did; what they chose not to do,
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that was left undone. With ghee, and oil, and butter, and milk,
and honey, and sugar only was that sacrifice accomplished. 21
In contrast to the elaborate law books (the Vinaya) for mendicant community, the Buddhists have produced little that can be
considered a "Buddhist" manual on polity, taxation, or government. The above discourse is therefore notable for its views on
capital sharing, gainful employment, and "open door" living, goals
relevant even today for achieving a happy and prosperous society.
What we have here is a legendary account of an imaginary
sacrifice; even so, we should credit the Buddhists for suggesting
that slaves and workers in an ideal state could choose to participate or not to participate in a given state project. It is of course
no more than wishful thinking that a society governed by rigid
Brahmanical caste rules could ever permit such a degree of freedom. This discourse, however, demonstrates the importance that
Buddhists attached to freedom of choice as a condition for harr
piness in the life of an individual. Happiness was not a gift of a
divine agent (iSvara) or predetermined by a blind force like fate
(niyatz) in the Ajivika system, but a necessary consequence of
one's volitions (cetana), the motivational force behind all actions,
especially voluntary ones. Transformation of the Vedic sacrifice
into a simple Buddhist ritual of sharing food was only a prelude
to the repudiation of the need for any kind of elaborate ritualistic
action for rebirth in heaven. This is illustrated by the Buddhist
version of the story of Maghava or Indra, evidently the Vedic
divinity of that name. As narrated in the Dhammapada Commentary,
in his former life Maghava was a young man named Magha who
undertook a voluntary task of making the road in his village smooth
and even. How did Magha know that this would be a meritorious
act? The narrator makes an astute observation that an act that
brings happiness to others must be meritorious. As his work progressed, Magha began to realize: "All these men appear to be
pleased. Since this work of mine conduces to the happiness of
men, it must be meritorious work," and devoted himself entirely
to.it. 22 Thirty-two young men from that village also joined him in
thiS ta'lk when they learned that "he was treading the path that
leads to Heaven (saggamaggaTfl)." They were all reborn in the
heaven of the thirty-three Gods (Tavatirp.sa or Trayastrirp.sa
devaloka), with Magha, now called Maghava, as the king of that
heaven! It may be noted that Trayastrirp.sa is only second below
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the famous Tu~ita (lit., Joyous) heaven, the present abode of the
Bodhisattva Maitrcya, who is awaiting his descent on earth as the
next Buddha.
The simple rule of accumulating merit by bringing happiness
to others was equally applicable to one's duties in the household.
The acts of filial piety, hospitality, and thriftiness to which Indian
householders were duty bound were seen as meritorious, capable
of leading to heaven. The burden of a great many inscriptions of
emperor ASoka (ruled 274-232 B.C.) is to convey this basic Buddhist message:
Meritorious is obedience to father and mother. Meritorious is
generosity to friends, acquaintances, relatives, BrahmaQ.a'i and
SramaQ.as. Meritorious is abstention from slaughter of animals.
Meritorious is the minimizing of expenditure and possessions
accumulated. 2~
It is clear that the Buddha's message to his mendicant disciples
to work for "the welfare of many and happiness of many" had,
within a few centuries of his niruiir.ta, reached the royal court of
the Mauryan kings. ASoka clearly saw his royal duties as meritorious, bringing happiness to his su~jects here, and aiding their
rebirth in heaven hereafter, as he states in one of his inscriptions:

I have ordered thus: I am never completely satisfied with my
work of wakefulness or dispatch of business. I consider that I
•
must work for the welfare of all people (sava-loka-hite) .... There
is no other work for me (more important) than doing what is
good for the well-being of all people. And why do I work as
aforesaid? It is to see that I may discharge my debt of beings
and that I may make some happy here (in this world) and they
may hereafter gain heaven. 24
There are few thoughtful villagers like Magha or wise emperors
like ASoka who are happy with their mundane activities and consider them as bearing merit. For ordinary people merit appeared
to be as rare as wealth: one needed a certain amount of capital
to produce more of both. The majority of the population consisted of lower castes of wage earners who lived on the fringes of
a small affluent society of upper castes. They must have found
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their household life drudgery, a testimony to their own perception that they were lacking in merit. Th~s is articulated by the
Buddha himself in illustrating a hypothetical case of a slave who
contemplates renunciation (pravrajyii) of his household life as a
sure way of earning merit:
Strange is it and wonderful, this issue of meritorious deeds, this
result of merit! Here is this king of Magadha, ...-he is a man,
and so am I. But the king lives in the full enjoyment and
possession of the five pleasures of sense-a very god, methinksand here am I a slave, working for him, ... keen to carry out his
pleasure ...
Would that I were like him, that I too might eam merit Why
should not I have my hair and beard shaved off, and don the
yellow robes, and going forth from the household state, renounce the world?25
The Brahmanical society, as documented by Yiijiiavalkya's dialogue-with his wife Maitreyi on the eve of his renunciation-in
the Brhadiira1Jyaka UPani~at, did provide for the stage of renunciation (sannyiisa-iiSrama) for those few twice-born (dvija) men of
advanced age who had sought freedom from grhastha-iiSrama, the
household life. 26 But it resolutely denied that privilege to women
regardless of their castes, and also to members of the lower castes.
It is to the credit of the Buddhists that they threw open the doors
of mendicancy to even these segments of society, making it possible for them to escape the oppressions of domestic life and to
pursue a life of solitude.
Even more radical was the Buddhist willingness to transgress
the time-honoured rule that the young were duty bound to marry,
raise families, and look after their parents before embarking on
the Course of renunciation. Young Gautama's sudden and secretive abandonment of his young wife with a year-old child and his
aged father in order to embrace the life of a recluse-in stark
contrast to the old ~jii.avalkya's friendly act of bidding goodbye
to his wife-must have seemed totally heartless to his friends and
r:latives. But his subsequent defiant act of encouraging hundreds
hke him to follow in his footsteps produced a complete alienation
between the old and the new, the orthodox and the heterodox.
We learn from a Vinaya account that as his movement grew in
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magnitude and a great many sons ofaflluent households deserted
their families, a loud protest was heard from people crying:
The ascetic Gautama is intent on childlessness, he is intent on
widowhood, he is intent on the destruction of family.27
We will never know the unhappy events in their lives that might
have induced these young men-in such large numbers-to take
this bold step. We can be sure, however, that they were not seeking to gain merit (pu:T!ya) or to improve their status in this world,
as one could charitably say about the slave of the Magadhan king
mentioned above. The idea of merit was founded on the belief in
the inherent goodness of the stage of the householder (grhasthaiiSrama), conducive to happiness here and to rebirth in heaven. In
abandoning their homes in the manner of Gautama, these young
Buddhists had repudiated the popular notions of the desirability
of marital happiness or the pleasures of heaven. The following
stereotyped passage superbly conveys their sense of deep disenchantment with the pleasures of the household and their grim
determination to immediately lead the "higher" life of a recluse:
Full of hindrance is household life, a path for the dust of
passion. Free as the air is the life of him who has renounced
all worldly things. How difficult is it for the man who dwells at
home to live the higher life (brahmacanya) in all its fullness, in
all its purity, in all its bright peIfection! Let me then C\lt off my
hair and beard, let me clothe myself in the orange<oloured
robes, and let me go forth from the household life into the
homeless (anaganya7!l) state. 2M
What kind of happiness could these young celibate men have
found in forests away from the comforts of their home? What
could have kept them cheerful under the Buddha's relentless
message of suffering, impermanence, and non-self? What could
have sustained them in their resolve to adhere to the precepts of
mendicancy constantly watching their conduct? The Vinaya Pi~aka
abounds in accounts of weak and renegade monks and nuns, but
it also reveals a great many happy individuals, participating freely
in the affairs of their new family called the holy community
(sa1!lgha). For all its talk about universal suffering (sabba7!l duMha7!l),
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the Pali Sutta Pilaka is not wanting in discourses on "happiness, n
(sukha), especially for the mendicants. The Sukhavagga of the
Dhammapada, for example, contains a glowing picture of happy
and healthy mendicants savouring the joys of their liberation from
the strifes of household life, the arena of victory and defeat, longing and hatred:
Victory produces hatred:
He who is defeated is afilicted with suffering;
He who has renounced both victory and defeat
lives in tranquillity (upasanto) and happiness (sukha1{t).
Oh, happily (susukha1{t) let us live! free from hatred among
those who hate;
Among men who hate, let us live free from hatred.29
This happiness moreover was so transparent that it reflected on
their faces and brought colour to their skin. In the Sagathavagga
of the Sa1{tyuttanikiiya a fairy (devatii) asks the Buddha:
Living in the forests, peaceful holy men:
Eat only a single meal,
How does their skin shine bright?!IO
The following answer probably contains the essence of the Buddha's path as well as his idea of happiness as complete health:
They mourn not the past; nor crave for the future;
They abide in the present; thus is their skin bright. ~1
The path to Arhatship can be short and may be trod without
formally abandoning the household, as was proven by the seemingly exceptional case of the young VaSa of Varanasi. 32 For the
majority, however, that path entailed formal initiation into the
mendicant order as well as meditational practices, generically called
dhyana, a term translated in varying contexts as absorption, concentration. ecstasy. rapture. trance. and so forth. Well beyond the
realms of sensuous heavens (luimavacara-devaloka)-which a true
renunciant would not crave for-there still exist several sublime
abodes, free from sexual desire (kiimariiga) and repulsion (pratigha).
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These are the four heavens of refined matter known as the rilpaloko.,
and the four heavens without a trace of matter called the aril.paloka.
A craving for rebirth (bhava-riiga) in these higher heavens could
now drive an aspirant to engage in a more exalted variety of
meritorious acts (fru,7J.ya-kriya) , namely, the meditational acts known
respectively as rilpa-dhyiina-s and arupa-dhyiina-s.
The origins of dhyiina, an integral part of the pan-Indian spiritual practice known as yoga, certainly go back to a pre-Buddhist
period. Certain features of the rupa and arilpa meditations, so
elaborately described in the Buddhist scripturcs, can also be traced
to such non-Buddhist sources as the YogasUtra-s of Pataiijali. ~~ Even
so, the ecstasy of the dhyiina practice so captivated the ancient
Buddhists that they even attributed its discovery to the infant
Siddhartha Gautama! In a rare autobiographical account, the
Buddha once recalled his childhood memory of a rapturous
"meditational" experience. This memory, he admits, had rescued
him from the brink of death-brought about by severe fasting
during the long years of striving for niroii7J.a-and thus had paved
the way for his enlightenment:
Thought I to myself: Of all the spasms of acute and severe pain
that have been undergone through the ages ... by recluses or
brahmins, mine are preeminent; nor is there aught worse beyond. Yet, with all these severe austerities, I fail to transcend
ordinary human limits and to ri1>e to the heights of noblest
understanding and vision. Could there be another path to
Enlightenment?
A memory came to me of how once, scatcd in the cool shade
of a rose-apple tree on the lands of my father the Sakyan, I.
divested of pleasures of sense and of wrong states of mind,
entered upon, and abode in the First ecstasy (rupadhyiina) ,
with all its zest and satisfaction,-a state bred of inward aloofness but not divorced from observation and reflection. Could
this be the path to Enlightenment? In prompt response to this
memory, my consciousness told me that here lay the true path
to Enlightement. M
But Gautama hesitated, for it would have been extremely hazardous for a physically weak person to undergo so strong an ecstatic experience:
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Thought I to myself: Am I afraid of a bliss that eschews pleasures of sense and wrong states of mind?-And my heart told
me that I was not afraid.
Thought I to myself: It is no easy matter to attain that bliss with
a body so emaciated. Come, let me take some solid food, rice
and junket; and thus I ate accordingly.~5
This is also a testimony to the fact that Gautama's experience
of meditational ecstasy in a strong and healthy body was responsible for the eventual formulation of the middle path, his celebrated course of avoiding the extremes of the pleasures of senses
and the pains of self-mortification. The autobiographical account
given above concludes with a long and stereotyped description of
Gautama's moving with ease through the series of meditations.
He transcended the lower ecstatic states and arrived at the fourth
rupadhyiina, distinguished by its "tranquil flow of mind" (upekJii).
Ordinarily, these meditational acts would automatically entail a
rebirth in one of the Rupaloka heavens. The karmic consequences
are nullified by total destruction of avidyii and other remaining
passions, e.g., rupa-riiga, desire for the pleasures of meditational
heavens. This can be accomplished only by the supermundane
(lokottara) trances of the noble path. As we noted earlier, Gautama,
having established his mind firmly in the serene state of the fourth
rupadhyiina, entered the path of Arhatship, experienced its fruit,
the supreme bliss (vimutti-sukha) of enlightenment, and thus became a Buddha.
We may now examine the state of happiness of the Arhats, the
earliest disciples of the Buddha. Tradition recognizes a group of
some eighty eminent "Great Elders" (mahiiJriivaka-s) led by such
Arhats as Sariputra and MahakaSyapa-who, it is claimed, had
attained the goal of nirvii~. Would it be correct to equate their
nirvii~a and subsequent state of happiness with that of the Buddha himself? From the moment of attaining enlightenment under
the Bodhi tree until his death in Kusinara, the Buddha had engaged unceasingly in the task of sharing his sublime vision with
others. The Arhats in comparison appeared selfishly content with
their personal liberations, lacking in both the heroic aspiration to
saVe others and in the skills requisite for such a noble task. The
spectacular rise of the Mahayana-Bodhisattva ideal within the school
of elders can in some measure be attributed to a legitimate sus-
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picion that the Arhats' "pure" happiness might be tainted with
selfishness, and hence incompatible with the attainment of ni1Vii'!la.
The aspirant in the Bodhicaryiivatiira (Entering the Path of Enlightenment by Santideva), embarking on the heroic Bodhisattva path,
asks himself a very pertinent question that could legitimately be
asked of any Arhat:
Since I and my fellowmen abhor pain (dulJ,kha) and fear (bhaya)
alike, what distinction can I rightly make for myself, that I
should preserve myself and not another?36
All those who suffer in this world suffer because they desire
their own happiness.
All those who are happy in this world are happy because they
seek happiness for others. 57
Not even worldly happiness is possible without exchanging
(parivarta) one's happiness with other's suffering; how difficult
then the attainment of [the happiness of] being a
Buddha!~

The initial goal of an Arhat's personal salvation was soon superseded by the ultimate goal of universal salvation attained by a
Bodhisattva through an extraordinary "exchange" (parivarta) in
which happiness was freely and unconditionally bestowed on the
world. Rightly called a mahiisattva, or a magnanimous being, the
Bodhisattva-a~ observed by Santideva-had no attraction even
for ni1Va'!la, for he found complete satisfaction in the salvation of
others.
Enough for me these oceans of joy (priimodya-siigariiM experienced at the deliverance of creatures,
Indeed, what need for me of the flavourless (arasika) emancipation (mok~a) ?39
These words, spoken in a rhetorical manner no doubt, show
the irreversible course that Buddhism had taken within a few
centuries after the advent of Gautama the Buddha. The
isolationistic asceticism founded on the historical Buddha's theory
of the five aggregates (skandha-s) was discarded as a "provisional"
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teaching, in favour of active altruism inspired by the doctrine of
an absolute Buddha body (Dharma-kiiya) manifesting itself in countless resplendent bodies (sambhoga-kiiya-s) and human bodies
(nirmii1Jll-kiiya-s) for the salvation of all mankind. Parallel developments within the Brahmanical schools, notably the teaching of
karma-yoga---action with critical detachment as the most preferred
means of salvation-in the Bhagavad Gita, also helped to soften
the sharp differences between orthodoxy and heterodoxy. Eventually, a partial accommodation of the two traditions was achieved
as is demonstrated by the curious phenomenon of the induction
of Sakyamuni as the most recent avatiira of the Brahmanical god
Vi~t:1U.40

There are thus three distinct states of happiness recognized by
Buddhist text'>. The lowest one is that of the householder whose
pursuit is normally confined to accumulating merit by doing good
deeds with the aim of attaining health, wealth, and heaven. For
renunciant'>, there is the ecstasy of a more exalted nature, the
relishing of which can lead to rebirths in meditational heavens.
Finally there is the supreme state of happiness-tranquillity rising
from the destruction of passions-attained by the Buddha himself. These three are brought together in the glorious career of
the Bodhisattva, who skillfully strives for the welfare of one and all
and thus truly carries out the historical Buddha's mission for the
good of many, for the happiness of many (bahujana-hitiiya, bahujanasukhiiya) .11
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Nardin, ed., Studies in History of Buddhism. pp. SI-91. B.R. Publishing Corporation, Delhi, 1980.
The Vinaya Pi/aka passage is repeated in the Udima (pp.I-3). In the Sutta
PiJaka, arhats AnguJimaIa (Majjhima Nikriya II, p. 104) and Vangisa (Sa7{lyutta
Nikaya I, p. 196) are said to experience vimuttisukha. as are a large group of
arhats in the time of Kassapa Buddha (Arigultara Nikiiya II, p. 218). (All
references are to the Pali Text Society edition.) In the Avadiina Sataka (no.
40), Subhadra, the last disciple of the Buddha, is said to have experienced the
same
bliss soon
after
attammg arhatship:
athiiyu~malalJ.
Subhadrasyiirhaivapmptasya vimuktisukha1{l prati.sa7{lvedayatal) elad abhaval (p.
102, ed. P.L Vaidya, Darbhanga 1958).

CHAPTER

2

Buddhist Studies in Recent Tunes:
Some Eminent Buddhist Scholars
in India and Europe*

According to a Buddhist tradition, the dharmacakra-pravartanathe turning of the Wheel of Law-is said to have taken place
three times. I Historically, the reference is first to the one which
took place at Samath, the second to the resurgence of Mahayana
and the third to the rise of the Yogacara school of Vijnanavada.
To this can be added a fourth awakening, which may be reckoned
as co-existent with the period of intensive research on Buddhism
in the east and west in the past hundred years. The awakening was
sudden and inspired, and it brought about a renaissance in Buddhist studies. This new wave spread through the three continents
of Europe, Asia and America, touching almost all branches of the
arts and humanities thereby leading to a revival of cultural life in
Asian countries and making the world Buddha-sarp.jili, or Buddhaconscious.
One has only to look into the stupendous eight volumes of
Bibliographie Bouddhique or into Ilistory of Indian Literature, vol. II,
by Winternitz to realize the enormous amount of work done in
the field of Buddhist studies. The names of E. Burnouf, Fausboll,
Prinsep, Kern, Csoma de Koros, Oldenberg, Poussin, U!vi,
Stcherbatsky and the illustrious couple, Mr. and Mrs. Rhys Davids,
stand out in glory in the west and one remembers with reverence
"This article was published originally in 2500 Years oj Buddhism, ed. P. V. Bapat,
(The PUblications Division, Ministry of Information and Broadcasting, Government
of India, 1956), pp. 382-397.
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such veterans in the east as S.C. Das, S.C. Vidyabhusan, Bunyiu
Nanjio, J. Takakusu, D. Kosambi and B.M. Barna. There are also
innumerable other scholars in our times who have kept the torch
burning and deserve our grateful homage.
Until a century ago the word PaIi or even such words as Hinayana
and Mahayana were little known outside Ceylon, Burma and Japan. The discovery of Pali literature, with which ASoka is closely
associated, is an interesting story. In the first quarter of the last
century, archaeologists like James Prinsep and others were engaged in deciphering ASokan edicts. It was the occurrence of the
word Piyadassi in the Mahavaqlsa, a Pali Chronicle of Ceylon, tha.t
helped them to identity King Piyadassl of the edicts with King
ASoka. No wonder that a Pali book from Ceylon should have
brought to light the name of a king who was so greatly instrumental in carrying the Buddha's message of enlightenment to the
island. The credit for this discovery goes to George Tumour who
realized the value of the hidden trea<;ures in Pali literature and
published a critical edition and translation of the Mahavaqlsa in
1837.
These developments were received with great interest by western indologists and an eminent scholar, Prof. Vincent Fausboll of
Copenhagen, came forward with an edition and a Latin translation of the Dhammapada in 1855. Scholars like E. Burnouf, B.
Clough and J. Lewis had already published .works on the Pali
language based on the few texts that were available. New branches
in Buddhist studies were opened. These can roughly be summarized as follows:
(1) Sanskrit studies through the collection of Buddhist Sanskrit manuscripts from Nepal (1821-41), and their distribution in various libraries of India and Europe by B. H.
Hodgson;
(2) Tibetan studies through the publication of TibetanEnglish Dictionary (1834) by Csoma de Koros;
(3) Pali studies through the publication of R.C. Childers' PaliEnglish Dictionary (1875) and the foundation of the Pali
Text Society (1881); and
(4) Chinese studies through the publication of Bunyiu Nanjio's
Catalogue of the Chinese Tripilaka (1883).
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Hodgson's distinct service in procuring Nepalese manuscripts
and the subsequent discoveries of Tibetan and Pali literature helped
Eugene Burnouf to write the first history of Buddhism. His famous work, Introdue-tion a l'Historie du Bouddhinne Indien, published
in 1844, contained an excellent survey of Buddhist literature and
threw light on the relations between the Pali and Sanskrit traditions. He translated long passages of the Divyavadana, the KaraI)Qavyuha, the Vajrasiic1 and wrote the first notes on the Pr~Iia
paramitas, the Larikavatara-siitra and other extant literature. His
second work, [.otus de la bonne Loi, wars a French translation of the
Saddharma-puI)Qarika, which appeared in 1852.
While Burnouf concentrated on Sanskrit Buddhism, Fausholl
made progress with his edition of the Pali text". His edition of the
Dhammapada with a Latin translation (1855) heralded the studies
in Buddhist religion and thought. His English translation of another major work, the Suttanipata. was published in the Sacred
Books of the East Series in 1881, while the Pali Text Society published his critical edition of the same text in 1885.
His greatest work, however, was the edition of the Jataka". This
monumental work, which wa<; his first love, will forever remain a
standing monument of his astonishing mind and industry. This
was a substantial contribution to the studies of popular Buddhism
and Indian folklore. Fausboll published this standard edition in
six volumes between 1877 and 1897, thus contributing very largely
to the study of cultural material in Buddhist literature.
Even before the Pali Text Society was begun, many eminent
scholars had devoted themselves to editing Pali text<;. The credit
for editing the entire Vinaya-pi~a, for instance, goes to Hermann
Oldenberg, a giant among the Indologists in the la<;t century. He
was a great Vedic scholar and had set the standard for the critical
editions and interpretations of the ~gveda. His learned introduction to the Vinaya-pitaka brought the discipline of the Buddhist
order to the forefront and a new field wa<; opened for Buddhist
eccIesia<;tical studies. The Vinaya-piraka was published during the
period from 1879 to 1883 and his English translations of the
Patimokkha, the Mahavagga and the Cullavagga, in collaboration
with Rhys Davids, appeared in volumes XlII, XVII and XX of the
Sacred Books of the East (1881-85). His other celebrated work,
The Buddha, was translated into English by Hoey in the year 1882.
This Was the first text-book in Europe based wholly on first-hand
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Pali sources. His other major works were the editions of the TheraTheri-gatha (P.T.S., 1883) the Dipavaqlsa (Text and English translation, 1897), and Literature des alten Indien.
Apart from these solid works, Oldenberg has many learned
articles to his credit. His erudition in Vedic literature helped him
to establish the relation between Pali literature and the Vedas. His
original suggestion that the introduction to the Samafifiaphalasutta is an imitation of the ¥ajfiavalkya:Janaka dialogue in the
Brhad:iraI:lyaka Upani~ad (IV, I), or his contention that the Pali
Jatakas are akin to the Akhyana hymns of the ~gveda is an illustration in point.
Another great scholar of this period was Prof. H. Kern of Leyden. Kern's first work wa" an edition of the Jatakamala of Arya~iira (vol. I., H.O.S., 1891), a Sanskrit counterpart of the Pali
Jatakao;. His edition of the Saddharma-puI:lc:larika (Bibl. Buddhica,
1908) and its translation (S.B.E., vol. XXI, 1884) threw abundant
light on the Mahayana, and made the study of the religious aspects of Mahayana Buddhism easier. In 1896 his famous Manual
of Indian Buddhism was published in Grundriss der Indo-Arischen
Philologie und AItertumskunde, or the Encyclopaedia for IndoAryan Research. It gave for the first time a complete, systematic
and concise survey of the long history of Buddhism. Even to this
day, it remains a valuable book of reference for students of Buddhism. His other monumental work, I Iistoire du Bouddhisme dans
I'/ndein two volumes (1901-1903), gives a detailed account of the
life of the Buddha, the Dharma and the Sangha. It also contains
a valuable history of the Buddhist Councils and later developments of various schools and sects.
These works, however, were essentially of a preliminary character. The historical importance of the newly discovered Pali literature was soon recoll;I1ized by many younger oriental scholars, the
foremost of them being Prof. Rhys Davids. In 1864 he entered the
Ceylon Civil Service, where he showed a keen interest in his
Buddhist surroundings and learnt Pali with Y. Unnao;e and the
Ven. Sumangala of the Vidyodaya College, Colombo. He returned
to England in 1872 and associated himself with the works of
Childers, Fausboll and Oldenberg. Childers' articles on NibbaQa
had aroused much controversy and Rhys Davids gave his mature
judgment on this topic in his book, Buddhinn (1878). In 1879 he
published his English translation of the Nidanakatha (Buddhist
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Birth Stories) with a critical introduction on the transmigration of
folklore. With Oldenberg he translated into English the volumes
of the Vinaya-pitaka referred to above. This was his first contribution to the Sacred Books of the East Series (1881-85).
In 1881 Prof. Rhys Davids was invited to give the Hibbert Lectures in America. Here he announced the birth of the famous Pali
Text Society. In stately language he described his new outlook
towards the field of Buddhist studies and declared, "The Sacred
Books of the early Buddhists have preserved to us the sole record
of the only religious movement in the world's history which bears
any close resemblance to Christianity; and it is not too much to
say that the publication of this unique literature will be no less
important for the study of history and especially of religious history than the publication of the Vedas has already been." This
new project was welcomed both in the east and the west, and
many distinguished scholars came forward to help him in the
noble cause. The rest of his life is indeed the life of the Pali Text
Society. His sympathetic outlook for the east and his missionary
zeal for Buddhist studies made him a champion in this sphere;
and, until he died in 1922, he served the society for a period of
forty-one years with love and devotion and helped to publish almost the whole of the Pali canonical texts, a large number of Pali
commentaries. about a dozen translations and some twenty issues
ofajournal containing learned articles on Buddhism, and on the
Pali language and literature. During this period of manifold activities, Prof. Rhys Davids himself edited a number of texts like the
Dighanikaya (1889, 1903, 1910), the Abhidhammattha-sangaha
(1884), the Da!havarpsa (1884) and a manual ofYogavacara (1896).
He also brought Ollt his English translations of the Milinda-paiiha
(S.B.E. 1890-94) and of the Digha-nikaya in 1889. 1910 and 1921
(S.B.B.). His critical introductions to the individual suttas of the
Digha-nikaya and the learned notes on them are indispensable for
the study of this text. Even today this work remains a model for
the translation of similar texts. His other works of general interest
are many; but two, namely, Buddhism (1896) and Buddhist India
(1903) Won great popularity through their novelty and original
research .
. However, the most important of his works, his Pali-English DictIOnary, compiled in collaboration with Dr. William Stede, is a
monumental work worthy of a great scholar. With the increase of
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ew publications by the Pali Text Society, the old dictionary by

~hi1ders was found inadequate and, in 1Q02, Prof. Rhys Davids

conceived the idea of compiling a dictionary on an international
basis. The First World War, however, interrupted his scheme. Therefore. it was not until 1916 that he set to work on this dictionary
with the assistance of Dr. William Stede under the auspices of the
Pali Text Society. He lived to see the publication of the first three
parts of this magnificent work. His eminent colleague, Dr. Stede,
completed the work in 1925. Indeed, the services of Prof. Rhys
Davids to the cause of Pali studies were singular and original. He
was, in the words of his wife, the Max Muller of Buddhism.
Prof. Rhys Davids was perhaps excelled only by his wife, Mrs.
C.A.F. Rhys David.. , who brought her mighty contributions to Pali
studies a .. a crowning glory to her husband's work. As a life-long
companion and a co-worker of her husband, she took active part
in the publications of the Pali Text Society and, after the death
of the founder, conducted the affairs of the society admirably in
spite of adverse circumstances. Even as early as 1909, she had
translated into English the Theri-gatha (Psalms of the SilterS), which,
for lyrical beauty, is next only to Sir Edwin Arnold's Light of Asia
(1885). This book was soon followed by an English translation of
the Thera-gatha (Psalms of the Brethren, 1913). Tn 1917 she gave
another fine English translation of the Sagathavagga of the
Saqlyutta-nikaya. The credit for bringing the abstruse Abhidhammapi taka to light also goes to her. In addition, she gave rearlable
editions of otherwise difficult texts, such as the Vibhanga (1904),
the Panhana (1921), the Yamaka (1912) and the Visuddhimagga
(1920). She also translated into English the Dhammasangru;ti (Buddhist Manual of Prychological Ethics, 1923), the Abhidham matthasangaha (Compendium of Philosophy, 1910) and the Katha-vatthu
(Points of Controversy, 1915), t.he last two in collaboration with Z.
Aung.
Apart from these editions and translations, Mrs. Rhys Davids
wrote a number of original books dealing with the history of early
BUddhist thought. The impact of the researches in Mahayana
Buddhism on the one hand, and the repulsion caused by the
~ogmatic Anatmavada of the southern Buddhists on the other,
Inspired Mrs. Rhys Davids to look for the oI"iginal teachings of the
Buddha, and she brought out her thought-provoking Siikya or
BUddhist Origins in 1931. She wa.. a lady of astonishing energy and
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wrote a number of articles. These have been collected in WayJarer's Words in three volumes which were published posthumously in
1942. Whatever she wrote, she wrote with conviction and every
word of her writing bears the stamp of hcr unique personality.
The Pali Text Society brought into prominence many illustrious scholars of the west like V. Trenckncr, R. Chalmers, K.E.
Neumann, Leon Feer, F.L. Woodward, R. Morns and E. Hardy.
To these we can add the magnificent works of American scholars.
Buddhism in Translations by Warren and Buddhist Legends by E.W.
Burlingame (Harvard Oriental Series) contributed considerably
to the popularization of Buddhist studies.
The labours of western scholars could not but bring about an
awakening among the scholars of India. This led to the foundation of the Buddhist Text Society in Calcutta in 1892. The President of this society expressed the feeling of the whole country,
when he observed at the first general meeting, "It certainly does
not redound much to our honour that Buddhist literature should
be more explored in the west than in the cast; but I trust that this
society will be the means of wiping off this standing reproach to
us." The large number of valuable manuscript" scattered in various libraries in Nepal and outside were catalogued by Rajendra
Lal Mitra and Hara Prasad Shastri. They also brought out Nepalese
Buddhist Literature in 1882. In the same year, the great Indian
explorer, Sarat Chandra Das, returned from his travels into the
interior of Tibet, where he had collected an immense amount of
material from the ancient libraries of the Sakya and Sam,ye monasteries of Lhasa. The thrilling accounts of his journey have been
published in The Journal oj the Buddhist Text Society. He gave a series
of lectures on the Indian pandits in Tibet, in which he brought
to light the works of Santarak~ita, KamalaSila, and Dlpankara
Srijiiana or Atisa. These lectures were latcr published in his Indian
Pandits in the Land oj Snow. His editions of the Avadana-kalpalata
of~emendra in 1888 (Bibl. Indica Series) and the SuvarI)a-prabhasa
in 1898 were substantial contributions to the study of Buddhist
Sanskrit literature. He also prepared a Tibetan-English dictionary.
Sarat Chandra Das was indeed a pioneer in Tibetan studies,
and was, thus, the Csoma de Koros of India. The Buddhist Text
Society, which he served for many years, published many unknown
texts such as the Bodhicaryavatara (1894) and the first few chapters of the Visuddhimagga (1893). It is notable that the society
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had embarked upon a novel and ingenious scheme of publishing
a Sanskrit version of the Pali Visuddhimagga. It also published the
Svayambhu-purat:ta and a translation of the A!:lt.a-saha'lrika-pr~jiia
paramita by Hara Prasad Shastri. Harimohan Vidyabhusan's translation of some portions of Candrakirti's Madhyamika-vrtti was also
published. Moreover, the society arranged for the teaching of
Buddhists from abroad in the Sanskrit college of Calcutta and
thus opened a new department of Buddhist studies in India.
Another eminent Indian in this field was Satish Chandra
Vidyabhusan, a pupil and colleague of S.C. Das. Dr. Vidyabhusan
was a great Sanskritist and had specialized in Indian logic. In 1893
his services were lent by the Government of Bengal to the Buddhist Text Society, under whose auspices he edited a number of
Buddhist Sanskrit texts. He came into contact with S.C. Da'l and
assisted him in the preparation of a Tibetan-English dictionary
(1879-1900). He was the first Indian to obtain ari M.A. degree in
Pali at Calcutta University (1901). In 1910 he went to Ceylon and
studied for six months with the Yen. High Priest Sumangala, the
Principal of the Vidyodaya College, Colombo. On his return he
was appointed Principal of the famous Government Sanskrit College at Calcutta, where he carried on intensive research in Indian-particularly Buddhist-logic and philosophy.
His earlier works include editions of the Avadana-kalpalata
(in co-operation with s.c. Das), parts of the Lailkavatara-sutra,
Kaccayana's Pali grammar with an English translation (1907), the
Buddha-stotra-sangraha (1908) and the Nyayabindu (1917). His
greatest contributions were in the field of logic. He wrote several
learned articles dealing with the works of Dignaga and Nagarjuna.
His editions of the Madhyamika aphorisms, about 150 essays on
various aspects of Buddhist philosophy, and the monumental IIistory of Indian Logic (1922) are an eloquent tribute to a worthy son
of India. It will not be an exaggeration to say that he revolutionized research in Buddhism by laying proper emphasis on Mahayana
logic and philosophy.
Dr. Vidyabhusan's western contemporaries in this field were
Max Muller, Bendall, Minayeff, Max Wallesser and Sylvain Levi.
Max Muller, the father of Indian studies in the west, contributed
greatly to the progress of studies in Buddhism. His translations of
the Dhammapada, the Sukhavati-vyUha and the Vajracchedikaprajiia-paramita made more valuable his great work of editing the
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translations of the Pali Pi !aka. In 1889, I.P. Minayeff brought out
his edition of the Bodhicaryavatara. This was followed by the edition (1902) and translation (1922) of the Sik~a-samuccaya by C.
Bendall. These two works helped considerably in the popularization of the excellent works of Santideva. Max Wallesser discovered
many Tibetan works. Of bis important editions reference may be
made here to the commentary of Buddhapalita on the Madhyarnikakarika (Bibl. Bud., XVI), the Aparimitayurjiiana-sutra (1916), and
the Manorathapiircu:ti (Part I, Pali Text Society, 1924). His German translation of extracts from the Al?!aSahasrika appeared in
1914. He was the author of many valuable books in German, of
which the following may be mentioned: Die Buddhistische Philosophie
( 1904), Die Streitlosigkeit des Subhuli (1917), Die Seklen des alten
Buddhismus (1927) and Spache und Heimal des Pali Kanons (1926).
The greatest indologist of this period, however, was Sylvain Levi
who rendered unique service to studies in Sanskrit Buddhism. He
was endowed with a profound knowledge of the Chinese. Tibetan
and Kuchean languages, which enabled him to give the first critical editions ofa number of Mahayana texts. In 1892 he published,
for the first time, the first chapter of the Buddhacarita and in the
same year discovered two Chinese translations of the Milindapaiiha. In 1905 he carne to Nepal, explored its libraries anew and
wrote his famous I.e Nepal. In 1907 he wrote a critical study of the
Divyavadana and, in 1911, published fragment<; of Buddhist texts
in the Kuchean language. In 1912 he wrote an important work on
the Dhammapada recensions. During the same period he published the Satapaiicasatika-stotra and in 1912 discovered a legend
of the Kaml)a-pUl.IQarika in the Tokharian language. In 1918 he
brought out with Th. Stcherbatsky the first Kosasthana of
Ya§omitra's Sphut.;irtha and in the following year he discovered
the Nairatrnya-pariprccha. He also discovered the Mahakannavibhanga. a Sanskrit version of the CiHa-kamma-vibhanga-sutta of
the Majjhima-nikaya, and published it with its Chinese versions in
1932. During 1929-31 he published with Prof..J. Takakusu three
fascicules of Hobogirin, and an encyclopaedic dictiona'"), of Chinese Buddhist terms, which unfortunately remained incomplete
on account of the Second World War.
Sylvain Levi's greatest discovery wac; the Sanskrit texts of the
Vijiianavada school of Buddhism while that of the MahayanaSiitralankara was a milestone in Mahayana studies. His edition of
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this text with a French translation and an exposition ofVijiianavada
appeared in 1907. His other major discovery was the twin texts,
the ViIpsatika and the Trirpsika with their commentaries, which
he published in 1925. In 1934 he edited with S. Yamaguchi the
Madhyanta-vibhaga-pka, a systematic exposition of the YogacaraVijiiaptivada as contained in Vasubandhu's Bha~ya ort the
Madhyanta-vibhaga-sutra of Maitreya. These works illuminated a
dark period in Buddhist history and many eminent scholars like
Poussin, Stcherbatsky and others became interested in the study
of Yogacara which was the final phase of Buddhist philosophy in
India.
Another great luminary of this period was Prof. Louis de la
Vallee Poussin 2, a pupil of Sylvain Levi and H. Kern. Mter completing his studies in linguistics at Louvain, he began his studies
in oriental subjects at the Sorbonne as a pupil of S. Levi in 1891,
and in the following years went to Leyden to study the Gatha
dialect with Prof. H. Kern. Here he studied Tibetan and Chinese,
which opened for him a vast field of research. In 1893 he became
a Professor at the University of Ghent, where he worked for about
35 years and carried on his studies in Buddhism, particularly in
Sarvastivada Buddhism. In 1921 he organized the Societe beIge
d'Etudes orientales. Under the title Bouddhi5me: Notes et Bibliographie,
he published learned reviews of new books on oriental subjects.
He also directed the editing of Melanges chinois et bouddhique-s, to
which he contributed several valuable articles on the Abhidharma.
He contributed about thirty articles on different Buddhist topics
to the Encyclopaedia of Religion and Ethics. Together with Ph. Colinet
he edited and published Le Museon in which appeared some of his
valuable editions like the Bodhicaryavatara, the Bodhisattvabhumi.
the Madhyamakavatara, and the Virpsika-karika-prakaraJ..1a of
Vasubandhu. His other notable editions are the Paiicakrama
(1896), the Bodhicaryavatara-paiijika (1901-1905), the Prasannapada of Candrakirti (1903-1913) and the Maha-niddesa (19161917) .
His greatest works, however, are his translations into French of
the Abhidharma-kosa of Vasubandhu (1923-31) and the
Vijiiaptimatratasiddhi of Yuan Chwang (1930). He was a pioneer
in the study of the Sarvastivada school of Buddhism. Very little was
known about the teachings of this school until Poussin published
his epoch-making translation of the Abhidharma-kosa with
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Vasubandhu's bh~a in seven parts. He very successfully reconstructed, on the basis of Chinese and Tibetan material, almost the
whole of the text of the karikiis of the Abhidharma-kosa. The
valuable and exhaustive notes with which the work is provided
shoW that in this great scholar there was a unique combination of
the linguist, the philosopher and the critic. Poussin opened the
vast stores of thought that lay buried in a sealed chamber and
filled a huge gap between the studies of early Pali works and the
late Siinyavada doctrines. The publication of this work revolutionized Buddhist studies and gave rise to many controversial topics
which engaged the attention of some eminent contemporaries
like Mrs. Rhys Davids, Jean Przyluski and Th. Stcherbatsky. His
thought-provoking Nirvii:r.ta (1925) propounded a novel view and
brought severe criticism from Th. Stcherbatsky, an eminent
orientalist of Russia.
Th. Stcherbatsky, like Pous..o;in, had worked for many years in
the field of Sarvastivada and Mahayana. He was a close associate
of Sylvain Levi and had in 1917 edited the Tibetan text of the
Kosa and its bh~a with the assistance of E. Obermiller, the editor of the AbhisamayaIaJikara-prajiia-paramita-upadeSa-Sastra (1929)
and the Uttara-tantra (1931). In 1920 he published Soul Theary of
the Buddhists, an English translation of chapter IX of the Kosa. In
1923 he published a learned treatise, Crntral Conception of Buddhism and the Meaning of the Word Dharma. In this masterly work he
established the fact that the theory of skandha was an clement of
ancient Buddhism and the pivot of the whole doctrine. In criticism of Poussin's Nirvii:T}a, he brought out his famous work, The
Central Conception of Buddhist Nirvii:T}a, which was perhaps the last
word on this most debated topic. His profound study of the Kosa,
the Madhyamika-karika and the later works on Buddhist logic are
clearly reflected in this work, which gave for the first time a complete and constructive survey of the entire Buddhist philosophy.
These preliminary treatises were followed by his monumental work,
Buddhist Logic, in two volumes in 1932. It was the first of its kind,
eXclusively based on the original works of such master minds as
Dignaga, Dharmakirti and Dharmottara.
In the preface to his first volume of Buddhist Logic he observes:
"There is a widely spread prejudice that positive philosophy is to
be found only in Europe. It is also a prejudice that Aristotle's
treatment was final, that having had in this field no predecessor,
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he also had no need of a continuator.» The publication of these
two volumes not only removed this prejudice against Indian logic,
but also crowned the vast and extensive Buddhist studies of the
whole century.
Since the Pali Text Society had been publishing the Pali texts,
it was not considered necessary to publish them in India, too.
However, readers in India did not feel quite at home with the
Roman characters in which these editions were published. There
was need of a scholar with insight and inspiration who could make
the Pali treasures accessible to the masses. This prime need wa'!
largely fulfilled by the late Dharmananda Kosambi, who, true to
the Indian tradition, left his hearth and home in search of truth
and a teacher and built up a tradition of Buddhist studies in his
motherland.
His pa'!sionate zeal for knowledge and the teachings of the
Buddha took him several times to Ceylon, Burma and distant
parts of India. For a while he became a Sramal).era in Ceylon
(1902) and learnt Pali with the Rev. Suman gala of Vidyodaya
College. He spent many years in Burma meditating like a true
yogin. He was first discovered by Calcutta University where he
served for a while in 1906, but his desire to teach Buddhism
among his own people brought him to Maharashtra, where a
chance meeting with Prof.J. H. Woods of Harvard University took
him to America to edit the Visuddhimagga, a work which was left
incomplete by the famous Warren, the author of Buddhism in
Translations. This work he completed very successfully in 1932,
although the volume wa'! not published until 1950, long after the
publication of his Devanagarl edition of the work. For some years
(1912-1918) he WclS Professor ofPali at Fergusson College in Poona,
where certain eminent scholars of our day had the privilege of
studying with him. It is through these sdlOlars that the Pali language found a place in the schools and colleges of the Deccan,
and many Pali text'5 were published in Dcvanagali editions.
Dharmananda Kosambi was a sincere nationalisL For some years
he served the National University of Gltiarat started by Mahatma
Gandhi, where he wrote several works on Buddhism in Marathi
and Gujarati. Some of these are Buddhacarita, Buddha-lilii-siirasaitgraha, Buddha Dharma at,i Sangha, Samadhi-marga, Jataka-kathii,
Buddha-Sangha-paricaya, Hindi Sanskrli ii'{l-i Ahi1{lsii and
Bodhicaryiivatiira. Together with a Marathi translation of the
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suttanipata and several other works, these were all written with a
view to popularizing Pali studies and enlightening the masses about
the Buddha. He also made valuable contributions in the field of
Abhidharma. His Navanita-/ika on the Abhidhammattha-sangaha
and Dtpika on the Visuddhimagga are of great help to students of
Abhidharma. But the greatest contribution of this great scholar of
Pali and lover of Buddhism is the Devanagari edition of the
Visuddhimagga (1940) which was his life work.
Another scholar, the late Prof. C. V. Rajvade, who died very
young at the age of 30, may also be mentioned. He was a worthy
pupil of Dharmananda Kosambi. He edited, for the first time, in
Devanagari characters the first fifty suttas of the Majjhima-nikaya,
and the Hatthavanagalla-viharavaqlsa, a small Pali text of the 13th
century A.D. His Marathi translation of the Digha-nikaya, particularly of the first volume, shows his scholarship and critical acumen.
Professor Kosambi's contemporary, B.M. Barua, was another
Indian who continued the Buddhist philosophical studies started
by Dr. S.C. Vidyabhusan. Dr. Barua's first work, The History of PreBuddhist Indian Philosophy, was an epoch-making publication.
Through this work he placed early Buddhism in its real perspective and countered the tendency of studying Buddhism in isolation, independently of pre-Buddhist thought. His second work,
Ajivikas, brought to light a powerful ancient religious movement,
now extinct in its motherland. His Prakrit Dhammapada was the
fruit of great literary industry. Dr. Barua also wrote many valuable
works on Buddhist inscriptions and history. His Old Brahmi Inscrifr
lions in the Udayagiri and Kha1J4agi1i Caves, Bhiirhut Inscriptions, Asoha
and his Inscriptions and lRJlon Lectures considerably advanced the
study of the history of Buddhism.
The brilliant contributions of these eminent scholars bear testimony to the growing popularity of Buddhist literature and
thought. They also point to the vitality of a culture which could
command the wholehearted service of so many scholars of the
east and the west.

NOTES
I.
2.

See T. R. V. Mufti. Th, Central Philosqphy of Buddhism.
See Indian Historiml Qy.artrriy. 1940. vol. XVI, no. 2.
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BUDDHISM AND ]AINISM

CHAPTER

3

Sram~as: Their Conflict with
Brahm~cal

Society*

Background to the Conflict
The unquestioned authority of the Vedas;
the belief in a worid-creator;
the quest for purification through ritual bathings;
the arrogant division into castes;
the practice of mortification to atone for sin;
-these five are the marks
of the crass stupidity of witless men.·
[vedapramfu;1yarp kasyacit kar4v.idal:t/
snane dharmeccha jativadavalepa}:!/ /
santaparambha}:! papahanaya ceti/
dhvastapr~ji'ianarp pai'icalingani jac;lye/ /]
This bold diagnosis of the malady of Indian society was not pronounced by a modern rationalist but by Dharmakirti, an eminent
seventh-century Buddhist logician of NaIanda. Notwithstanding
the strictures of Dharmakirti, his five 'marks' neatly sum up the
basic beliefs that characterize Hindu civilization both as it was at
the time of the Buddha and as it is today, after a lapse of more
than 2500 years. The first four 'marks', viz., the authority of the
Vedas, the belief in a creator, the path of ritualism, and a social
structure based on a system of hereditary ranks, constitute the
W,"This article was published originally in Chapters in Indian CiviliuUion. vol. I, ed.
(Dubuque. Iowa: KendaU/Hunt Publishing Company. 1970), pp. 40-81.
pnnted With kind pennission of Joseph W. Elder, editor.
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four cornerstones of the brahmaI).ical schools, whereas the last,
viz., the path of asceticism, stands out as the chief characteristic
of all the heterodox schools collectively called the Srama1Jas. Despite
their common origin, these two dominant traditions, the orthodox and the heterodox, gave rise to innumerable crosscurrents,
sometimes completely losing their identity, and at other times
merging in a confluence, only to re-emerge again in a new form
and flow in opposite directions. The history of Indian civilization
is truly the history of the mutual influence of these two traditions
that resulted in the transformation of the Vedic religion of the
Indo-Aryans into modern Hinduism.
It is not easy to trace the entire course of this transformation
with any great certainty. But it is possible to observe the moments
of their mutual impact and consequent adjustment to each other's position as reflected in the vast Indian literature beginning
from the Vedas and continuing up to the writings of Mahatma
Gandhi, who is claimed as a saint by the upholders of both the
bnThmat,lical and the Srama1Ja ideals of modern India.
Of the only two references to the word Srama1Ja (practicer of
religious exertions-from, Sram 'to exert') in the Vedic literature,
one is found in the Brhadara1Jyaka UPan#atP where it is placed
side by side with tiipasa (practicer of religious austerities-from
tap, 'to warm') indicating that a Srama1Ja, like tiipasa, belonged to
a class of mendicants. It is not clear if this word Srama1Ja at this
stage referred exclusively to a member of the heterodox orders of
monks whom we meet frequently in the Pali scriptures of the
Theraviida school of Buddhism. In the latter the compound word
srama1Ja-briihma1Ja is of common occurrence and definitely refers
to two distinct groups of holy men, the former denoting all kinds
of mendicants including the Buddhists, and the latter solely reserved for the brahmat,ls, the lay upholders of the Vedic tradition.
The brahmat,l mendicants are here designated by the term tiipasa
but never by the word Srama1Ja. In contraSt, the Buddha is called
a great (maha) Srama1Jll, and the members of his order (sangha)
are referred to by the non-Buddhists as the Sramatlas, the sons of
Siikya. In the Jain texts also, Mahavira the Jain teacher, a contemporary of the Buddha, is called a Srama1Ja, a title by which later
Hindu writers identified the ascetics of the Jain and Buddhist faith.
The Pali scriptures occasionally betray a certain animosity between the sramatlas, particularly the Buddhists, and the brahmaJ.ls.
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But on the whole their attitude to each other was one of cordial. In subsequent periods, however, the successes of Buddhists in
)~~verting the great emperor ASoka and in winning for their
~rder the support of a large number of rich merchants, traditionally the patrons of the brahmat).s, must have produced great hostility between them; so much so, that Pataiijali (c. 150 B.C.) in his
Mahiibhi4yti cites 'sramatul-brahmat).a', together with 'cat and
mouse', 'dog and fox' and 'snake and mongoose', as illustrations
of such hostility. Centuries later, Hemacandra (12th century A.D.)
himself a frama1}a (a Jain monk), cites the same example in an
identical context in his grammar',4 thus emphasizing the traditional hostility between the Srama1}as and the bnThmat).s that permeated medieval Indian society.
The rise of the frama~ as a dominant force in Indian life is
seen in the emergence of Jainism and Buddhism as the great
salvation religions in the sixth century B.C. The people who witnessed their emergence had moved a long way from their ancestors the Indo-Aryans, who had settled at least a thousand years
earlier in the northwest after conquering the indigenous people
of the Indus valley civilization.
The Vedas, the sacred texts of the early Aryans, had already
attained the status of 'revealed' texts, and their authors had long
since become 'the ancient seers'. The anthropomorphism of the
Vedas, after passing through the successive stages of henotheism
and pantheism, had now entered a new and possibly final stage' of
its development, the monotheism of the Upani~ds. The old Vedic
god VaruQ.a, the mighty upholder of the moral law, had long been
relegated to the position of a minor deity. Even his flamboyant
successor, the warlike Indra, had been replaced by Prajapati, the
creator God, the God preeminent in the Br.Thmat).a literature, the
main Source of Hindu theism. The primeval self-sacrifice of
Prajapati, as narrated in the epochmaking Punqasilkta, 5 having for
centuries remained a source of interminable speculation on the
nature of the sacrifice and its relation to gods and men, had
~esulted simultaneously in uniting the gods in the 'concept of an
I~personal Brahman and dividing men permanently into the diviSion of four va~ (ranks), leaving both gods and men in the
hands of a sacerdotal class of priests who alone knew the magic
of that cosmogonic sacrifice.
It is at this juncture in the history of India, which marks the
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end of the classical Vedic period and the beginning of the
Upani~ic period, that we have the first glimpse of certain new
theories, clearly identifiable with those of the later Srama1}D.S, coming into direct contact with the brahmru:tical ideals. The heterogeneous nature of the Upani~adic speculations, when compared with
that of the Vedas and the Brahmru:tas, shows infusions of further
elements, both social and philosophical, to an unprecedented
degree. The participation of k~atriyas like Asvapati Kaikeya,
Ajawatru of KaSi, Janaka of Videha, PravahaI}.a Jaivali, and
Sanatkumara, not as disciples but as authorities, and sometimes
even as teachers of the brahmaI}.s, points to the evolution of new
doctrines originating from non-brahmaI}.ical sources. The
Upani~adic doctrines of Brahman and Atman can be consistently
traced back to their original sources, viz., the Vedas and the
Brahmru:tas. But the doctrines of transmigration (punarjanma) ,
action (karma), and emancipation (mok$a) , doctrines fundamental
to the srama'IJa religions and at a later stage to all Indian religions,
do not follow with equal consistency from the Vedic tradition.
These were probably introduced into the main tradition by the
~atriyas, the new teachers of the Upani~adic period.
One of the major Upani~adic passages dealing with the earliest
notion of the transmigration of the soul is attributed to a prince
called Pravahru:taJaivaii. The latter, when approached by a learned
br.lhmru:t, Gautama AruI}.i, seeking instruction in this knowledge,
says:
As truly as this knowledge has never heretofore dwelt with any

brahm<lI}. whatsoever, so truly may not you and your grandfathers injure us. But I will tell it to you, for who is able to refuse
you when you speak thus [Le., 'I come to you, sir, as a pupil'J!6
The doctrine of karma is not explicitly attributed to the k~triyas.
Its exponent in the Upani~ds is Yajiiavalkya. the great brahmavadin.
But his manner of expounding this doctrine in tlle assembly of
Janaka betrays its non-br.lhmaI}.icai origin. We quote here the
relevant portion:
'Yajiiavalkya,' said Artabhaga, 'when the voice of a dead man
goes into fire, his breath into wind, his eye into the sun, his
mind into the moon, his hearing into the quarters of heaven,
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his body into the earth, his soul (iitman) into space, the hairs
of his body into trees, and his blood and semen are placed in
water, what then becomes of this person (puru~a)?'
'Artabhaga, my dear, take, my hand. We two only will know of
this. This is not for us two [to speak of] in public.'
The two went away and deliberated. What they said was karma
(action). What they praised was karma. Verily, one becomes
good by good action, bad by bad action.
¥ajiiavalkya's reluctance to discuss the doctrine of karma in
public (a reluctance not shown on any other occasion) can perhaps be explained by the assumption that it was, like that of the
transmigration of the soul, of non-brahmaI,lical origin. In view of
the fact that this doctrine is emblazoned on almost every page of
the SramaT}a scriptures, it is highly probable that it was derived
from them.
A major effect of the ascendency of the ~atriyas and of the
doctrines of sa1fLSiira (the transmigration cycle) and karma (action) was the decline in importance of sacrifice (yajiia) and its
replacement by asceticism (tapas) as a means of achieving the new
aim oflife, salvation (mo~a) from sa1fLSara. The ancient institution
of yajiia, the centre of the Indo-Aryan culture, around which moved
the entire social and religious life of the Aryans, and which promised them abundance on earth and the worlds of fathers and gods
after death, was now looked upon as a snare binding its performer
ever more to the ignoble desires of life and perpetuating the cycle
of endless births and deaths here a') well as in heaven. Quite
contrary to the spirit of the Vedas and the BrwmaI,las, the
Upani~ads read:
What shall we do with offspring, we whose is this soul, this
world? They, verily, rising above the desire for wealth and the
desire for the worlds, lived the life of a mendicant. s
By renouncing his abundant wealth and two dear wives, Yiijiiavalkya,
~e greatest eXponent of the Brahma-vidyii, had, like his illustrious
~ram~T}a successor the Buddha, renounced the sacrifice, and by
ImplIcation all hereditary social duties and ritualism enjoined by
the Vedas.
Scores of references to ascetics variously called muni, yati and
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paritmjl and to their asceticism or the practice of tapas are to be
found in the Vedic literature. The BrahmaI)as speak ofPrajapati's
tapas prior to the act of creation. The name AraI)yaka (forest
dweller) itself indicates a shift from sacrifice to renunciation leading towards asceticism. One of the principal Upani~ads, the
MUT.u!.aka, while recommending the sacrifices enjoined by the
Vedas, clearly warns that they are 'unsafe boats' leading to repeated births and deaths, and declares that 'by austerity (tapas)
Brahma becomes built Up.'9 The brahmaI)icai theory of the four
iiSramas (stages of life) accords supreme place to asceticism in the
life ofa dvija (twice-born). The Vaikhiinasasiltras, a post-Upani~adic
law-book for the ascetics of the brahmaI)icai traditions, lists various kinds of ascetics and their manifold practices. It would thus
appear that asceticism had become an acceptable way of life for
the brahmaI)s even before the rise of the irama1'}as in the sixth
century B.C. It must however, be remembered that it was never
accepted by the brahmaI)s as a nonn but as a concession to certain elements of the Aryan community who did not recognize the
Vedic tradition. The Atharua Veda "Contains a story of Indra's killing the yatis (ascetics). Commenting on the word yati, Sa}'3l:la says
these are to be identified with mendicants 'devoid ofthe thoughts
of the Vedanta', or 'a people belonging to the asuras'.10 In the
Aitareya and the Pancavi.""sa Briihma1'}as the same story is repeated.
Here SayaI)a explains the term yati as 'people opposed to the
sacrifices (yajnavirodhijaniin), and 'endowed with rules contrary to
the Vedas (vedaviruddhaniyamopetiin).'11 The Dharma Saseras the
epics and even the PuriiI)as, as will be seen below, reflect the
tensions produced in the Indian society by the impact of these
yalis, whose tradition was carried on by the srama1'}as in the postUpani~adic period.
The concept of asceticism in India appears to go back to the
prehistoric Indus valley civilization. Several seals from Harappa
depict a homed god seated in the cross-legged posture of the
later Indian yogins, surrounded by animals, which is identified by
Marshall with PaSupati, Siva of later Hinduism. 12 There are also
found a few figures in terracotta of nude men with coiled hair;
their posture, rigidly upright, resembles that of the latter day Jain
images in kiiyotsarga meditation. 13 The IV5 Veda contains a solitary
hymn that describes a muni (a silent one). In the words of Keith,
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He differs entirely from the Brahman student or the man undergoing consecration, for his ecstacy is not connected either
with the sacrifice or with any of the rites ancillary to it or the
entry of the youth into the full life of the community.14
He is described as girdled with the wind, his hair is long, and his
soiled garments are of yellow hue. Men see only his mortal body
but he
looking upon all varied forms flies through the region of the
air, treading the path of sylvan beasts, Gandharvas and
Apsarasas. 15
He knows secret desires, is a most delightful friend; he is the
heaven and the light, and he drinks with Rudra a draught from
the same cup. This hymn strongly suggests a close connection
between these munis and Rudra/Siva, the only ascetic god of the
later Hindu pantheon.
Another enigmatic figure connected with asceticism is that of
the vriitya. The Atharoa Veda1 6 refers to his standing motionless for
a whole year and similar ascetic practices, and even elevates him
to a cosmic power. He wanders in different directions accompanied by a harlot and a miigadha (a bard from Magadha, the cradle
of sramat'a culture) and arrives in the courts of kings as a guest.
He is called a vidviin (a learned one), and his hosts are expressly
asked not to revile him. If the host is preparing a fire-offering
when a vriitya arrives as an atithi (a guest), the former should ask
his permission to make an oblation. References are also made to
non-vriityas calling themselves vriityas but bearing the name only.
According to tradition the vratyas are Aryans living outside that
community and hence fallen from pure Aryanhood. There are
special rites called vriityastomas which were intended for their
readmission into the bnihm;u:tical community. These vriityas, the
dissident or the renegade Aryans, with their non-Vedic practices
and close connection with ~triyas and the people of Magadha,
together with the yatis mentioned above, appear to be the fore':Unners of the later Sramana saints who also called themselves
Aryans but persistently refus·cd to conform to the Vedic scriptures
and the bnihmal)ical institutions of rank (varTJa) and asrama.
The purpose of asceticism and the austerities connected with it
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may have been the acquisition of magic powers similar to those
that were promised by the Vedic sacrifices; but by the time of the
Upani~ads these were definitely geared towards the realization of
mo~a, i.e., the emancipation of the individual from the cycle of
transmigration (sa1!lStlra). As the latter was the result of actions
(karma), whether undertaken out of ignorance and thus yielding
evil births, or according to the Vedic injunctions assuring heavenly states, all actions were to be renounced by a true aspirant. Since
this is impossible, a search for actions or the modes of their accomplishments that did not bind one to sal(1siira became necessary. The birth of the Indian darianas (systems of philosophy) can
be traced to this single problem, the chief preoccupation of all
Indian thinkers whether of the orthodox or of the heterodox
persuasion.
One of the earliest attempts to resolve this problem, as is seen
in the earliest Upani~ds, was to interpret the major animal-sacrifices as of cosmic significance. The sacrificial horse in the
afuamedha, for instance, was not merely an animal, but represented the whole universe, the various parts of its body being identified with the diverse members of the cosmic person}' During
subsequent periods, this led brahmal)ical law-givers as wen a<; exponents of the M'ima1!lStl school to exempt sacrificial violence from
the purview of hi1!lStl, the first of the forbidden acts for all claiming the status of an Aryan. But sacrifice was not the only act that
was enjoined by the Vedas. There were other duties, flowing from
the authority of the Vedic scriptures, such as the duties of varna
(rank) and asrama (stages of life), the duties devolving upon a
person in paying the debts to the gods, the fathers and the teachers, which would involve manifold acts and thus perpetuate the
sa1!lSiira. The Upani~adic seers resolved this problem by advocating the overriding nature of the knowledge of the Atman (the
cosmic self) over all deeds. Endowed with this knowledge, a person might engage in any and an deeds and yet may not be bound
by their results. Indra, the warrior god of the Vedas, who becomes
the embodiment of the Atman in the Upani~ads, while addressing
Pratardana, who arrived at his abode (the heavens) by fighting,
says:
Understand me, myself. This indeed I deem most beneficient
to man-namely, that one should understand me. I slew the
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three-headed son of TvashHi· I delivered the Arunmukhas, ascetics, to the wild dogs. Transgressing many compacts, I transfixed the people of Prahlada in the sky, the Paulomas in the
atmOsphere, the Kalaftjakas on earth. Of me, such a one as I
was then, not a single hair was injured. So he who understands
me-by no deed whatsoever of his is his world injured, not by
stealing, not by killing an embryo, not by the murder of his
mother, not by the murder of his father; if he does any evil
(papa), the dark colour departs not from his face (i.e., he does
not become pale).18
Although Indra's claim to these acts is substantiated by the Vedic
scriptures, it is nevertheless not the ~ase that the Upani~ads allow
anyone with the knowledge of the Atman to commit the cardinal
sins with impunity. The purport of the statement, in the light of
the spirit of the Upani~ads, is that such a person endowed with
the knowledge has already attained the unity with the Brahman,
has ceased to be an individual. His actions are real only in an
empirical sense; but from a transcendental point of view they are
either illusions or (even if real) do not belong to him.
The illusionists, for whom all multiplicity, the operative field of
all actions (karma), was a mere name, found their support in the
innumerable passages that described the sole reality of the Brahman, the one, eternal and irreducible principle of the Upani~ads.
But the scriptures also spoke of the Brahman 'creating the universe and then entering into it as soul', thus confirming the immanent nature of this transcendent spirit. The distinction drawn
here between the creator and the creation, Le., 'between the
Supreme and the individual soul' led to the theism of the
SvetiiSvatara Upan(md, the main source of Indian theism. Discussing the genesis of sa1flSara and the role human beings played in
their own emancipation, the SvetiiSvatara UPan~ad emphatically
declares that neither time, nor inherent nature (svabhava), nor
necessity (niyatz), nor chance (yadrcchii), nor the elements (bhfrta),
nor heredity, nor a combination of all these are to be considered
as. the cause of saT{lsara (transmigration), and that 'the soul cer~lUly is impotent over the cause of pleasure and pain', for 'He is
~:eone w~o rules over all these causes, from 'time' to the 'soul' .19
b UP~llJ~ads thus sought to resolve the problem of karma either
a ~ellJal of its reality or by the imposition of a supreme will that
epnved the human being of any responsibility in its operation.
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Even the 'Realist' Sankhya, who shows a remarkable affinity
with the Srama1J,as in his unqualified rejection of both the Brahman
(of the idealists) and the ISvara (of the theists), failed to offer a
new solution to the problem of karma. The Sii:hkhya, quite contrary to the spirit of the Upani~ads, accepted the reality of the
multiple universe (prakrtt) and of the multiplicity of the individual
souls (PUru~as). Nevertheless, the school retained the basic doctrine of the Upani~ads by transferring all actions (karma) to the
material prakrti, thus preserving the eternal and incorruptible
nature of the puru~a. Indeed it may be said that in subsequent
periods the adherence to this one single doctrine, viz., the eternal
and unchanging nature of the soul, to the exclusion of many
other cherished notions of the Vedas and the Upani~ads already
rejected by the Siiitkhya, became the hallmark of all brahmaI,lical
schools. The Srama1J,as, while assimilating several briihmaI,lical theories regarding matter and spirit, and a large number of practices
current in the schools of Yoga, remained uncompromisingly opposed to this cardinal doctrine of the Vedic Aryans. It is not
surprising, therefore, that at the time of their first emergence in
a period immediately following the rise of Siiitkhya doctrines, the
Srama1Jas appear as leaders of heterodox religions proclaiming
novel theories of karma and mok$a and above all, of the soul
(iitman).
One of the outstanding distinctions between the brahmaI,lical
and the Srama1Ja doctrines is that whereas the former can be
traced only to a body of literature of varying antiquity, the latter
can be attributed to definite historical persons who flourished
around the 6th century B.C. in the ancient kingdoms of Videha
and Magadha. Our main sources for the history of the Srama1J,as
are not the epics like the Rii:miiya1J,a and the Mahiibhiirata, nor the
Hindu PuriiI,las, the traditional sources of Indian history, but the
scriptural literature of the Jains and the Buddhists, written not in
Sanskrit, the language of the brahmaI,ls, 'but in the vernacular
popular languages of Magadha, called respectively Ardhamagadhi
and Pali. Although the date of their final redaction is fairly late,
the 1st century B.C. (in Ceylon) in the case of the Buddhists, and
the 5th century A.D. (at Valabhi in India) in the case of the Jains,
certain historical data provided by them are corroborated by the
edicts of ASoka (269 B.C. - 232 B.C.) and a large number of inscriptions of the subsequent period. These are supplemented by the
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traditions preserved in a large number of commentaries
(Atthakathas and Tzkiis) and chronicles like the Mahava1f/Sa (5th
ce~tury A.D.) and the eye-witncss accounts of Chinese travellers
like Fa-hsien (399-414 A.D.), Hsiian Tsang (629-645 A.D.) and 1Tsing (671-695 A.D.).

SramaTJas of Pre-Buddhist India
Traditions vary on the exact date of the Buddha's death, but it is
noW generally accepted that he died at the age of eighty in or
around 483 B.C. A famous Buddhist text called the Siimaiiiiaphalasutta {'Fruits of the life of a Srama7J.a),2° alluding to an incident
that took place towards the end of the Buddha's life, gives a fairly
long account of six 'heretical' SramaTJa leaders, contemporaries of
the Buddha himself. The dialogue takes place between the Buddha and Aiatasattu, a patricide king of Magadha, who had usurped
the throne only some seven years before the Buddha's death.
Ajatasattu, after pointing out the advantages derived by the ordinary house-holdcrs from pursuing their manifold activities, asked
the Buddha whether the members of his order derived any corresponding advantages, visible in this life, by following the life of a
recluse (SramaTJa). The Buddha asked the king if he had ever
approached other SramaTJas and briihmaIJs with that question and
wanted to know their replies. The king's answer, describing the
six philosophical systems, as it follows here,21 "is oUT earliest and
main source for the history of the Srama7J.as of pre-Buddhist India.
l.

Antinomian ethics of Pural)a Kassapa:
To him who acts or causes another to act, mutilates, ... punishes, ... causes grief or torment, ... to him who kills a living
creature, who takes away what is not given, who breaks into
houses, who commits robbery, ... or adultery, or who speaks
lies, to him thus acting there is no gUilt. If with a discus
with an edge sharp as a razor he should make all the living
creatures on the earth one heap, one mass, of flesh, there
Would be no guilt thence arising, no increase of guilt would
ensue. Were he to go along the south bank of the Ganges
striking and slaying, ... no increase of guilt would ensue.
Were he to go along the north bank of the Ganges giving
aIms, offering sacrifices... , there would be no merit thence
resulting, no increase of merit. In generosity, in self-mas-
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tery. in control of the senses. in speaking truth there is
neither merit. nor increase of merit.
2.

Fatalism or determinism of Makkhali Gos~ila:
There is no cause. either ultimate or remote. for the depravity of beings ...• or for the rectitude of beings. The attainment of any given condition. of any character. does not
de-p~nd either on one's own act". or on the act., of another.
or- on human effort. There is no such thing as power or
energy. or human strength or human vigour. All beings are
without force and power and energy of their own. They are
bent this way and that by their fate (niyatz). by the necessary conditions of the class to which they belong. by their
individual nature: and it is according to their position in
one or the other of the six classes (abhijatz) that they ex,.perience ease or pain .... There are eighty-four hundred
thousand periods during which both fools and wise alike.
wandering in transmigration. shall at last make an end of
pain. Though the wise should hope: . By this virtue or this
performance of duty. or this penance. or this righteousness
will I make the karma [I have inherited], that is not yet
mature. mature' -though the fool should hope, by the
same means, to get gradually rid of karma that has matured-neither of them can do it. The ease and pain,
measured out as it were, with a measure, cannot be altered
in the course of transmigration; there can be neither increase nor decrease thereof, neither excess nor deficiency.
Just as when a ball of string is cast forth it will spread out
just so far, and no further, than it can unwind, just so both
fools and wise alike, wandering in transmigration exactly
for the allotted term, shall then, and only then, make an
end of pain.

3.

Materialism of Ajita Kesakambali:
There is no such thing as alms or sacrifice or offering.
There is neither fruit nor result of good and evil deeds.
There is no such thing as this world or the next. There is
no [benefit accruing from the service ofl father or mother,
nor beings springing into life without them [as in heaven
and hell]. There are in the world no recluses or brahmal)s
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who have reached the highest point, who walk perfectly,
and who having understood and realized, by themselves
alone, both this world and the next, make their wisdom
known to others. A human being is built up of the four
elements. When he dies the earthy in him returns and
relapses to the earth, the fluid to the water, the heat to the
fire, the windy to the air, and his faculties (the five senses
and the mind) pass into space. The four bearers, on the
bier as a fifth, take his dead body away; till they reach the
burning ground men utter forth eulogies, but there his
bones are bleached, and his offerings end in ashes. It is a
doctrine of fools, this talk of gifts .... Fools and wise alike, on
the dissolution of the body, are cut off, annihilated, and
after death they are not.
4.

Atomism of Pakudha Kaccayana:
The following seven things are neither made nor commanded to be made, neither created nor caused to be created,
they are barren (so that nothing is produced out of them),
steadfast as a mountain peak, as a pillar firmly fixed. They
move not, neither do they vary, they trench not one upon
another, nor avail as to ease or pain or both. And what are
seven? The four c1ements--earth, water, fire and air--ease,
and pain, and the soul as a seventh. So there is neither
slayer nor causer of slaying, hearer or speaker, knower or
explainer. When one with a sharp sword cleaves a head in
twain, no one thereby deprives anyone of life, a sword has
only penetrated into the interval between seven elementary substances.

5.

Fourfold restraint of NigaI).!ha Nataputta:
A NigaI).tha (a man free from bonds) is restrained with a
fourfold self-restraint (ciitu-yiima-sa1!Zvara-sa1!Zvuto). He lives
restrained as regards all evil; all evil he has washed away;
and he lives suffused with the sense of evil held at bay.
Such is his fourfold self-restraint.

6.

Agnosticism of Sanjaya Belat!hiputta:
If you ask me whether there is another world-well, if I
thought there were, I would say so. But I don't think it is
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thus or thus. And I don't think it is otherwise. And I don't
deny it. And I don't say there neither is, nor is not, another
world. [The same formula is repeated after various questions arising from Ajita's doctrine of Materialism] ... to each
or any of these questions do I give the same reply.
With the exception of NigaI).tI1a Nataputta who alone speaks of
'restraint', the remaining five SramaT}as are adherents of doctrines
which, in varying degrees, deny the moral basis of ko:rma and
consequently of salvation, the chief aim of asceticism. This apparent discrepancy can partly be explained by the fact that the Buddhist account is a biased one and does not give us a true picture
of their rival schools. Yet the same text describes each one of
them in a stereotyped manner as being:
the head of an order (sa1!lghi); of a following (gaT}i), the teacher of a school (gaT}iicariyo), well known (nato) and of repute
(yasasSZ), as a ford-maker (titthakaro), revered by the people, a
man of experience, who has long been a recluse (cira-pabbajito)
and (addhagato) and well stricken in years (vayo anuppatto).
This is an indication of the fact that the six SramaT}a teachers are
historical persons who had well established their position as ascetic leaders long before the advent of Buddhism. Of these, Ajita,
the protagonist of materialism, might have been the forerunner
of the later carvakas. Saiijaya, the agnostic, seems to be ideptical
with an ascetic of that name, the original teacher of Sariputta and
Moggallana, the two chief disciples of the Buddha. Pakudha
Kaccayana and PUraI).a Kassapa still remain unidentified, but are
often found associated with Makkhali GosaIa, the Ajivika leader.22
Finally, the NigaI).tI1a Nataputta is now accepted as being identical
with Mahavira, the last TIrthaIikara of the Jains.
Considerable interest attaches to the Jain term TIrthaIikara, for
it is still used by the Jains to designate their teacher Mahavira (the
great hero), as it was used by the Buddhists in the days of the
Buddha to describe all 'heretic' Srama1J-aS. According to the Jains,
a TIrthatikara (literally one who makes a ford, as it were, to cross
the flood of sa'f!lSD.ra) is a person who having completely eradicated all passions (VitarD.ga) and all possessions (nirgrantha) , and consequently having attained omniscience (sarvajna) preaches the
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norm until he enters nirvii~a or emancipation from the cycle of
transmigration. Such was, according to the; Jains, Mahavira, whose
claim to omniscience is also attested by the Buddhist texts. A
similar claim was made, according to the Jain texts, by Makkhali
Gosrua, leader of the J\jivikas. Unfortunately, no literature of the
Ajivikas has survived, and the school itself became extinct around
the 12th century A.D., leaving only a few traces of its existence in
the form of short inscriptions and stray references in the literature of its rivals. By contrast, the followers of Mahavira called the
Jains (after jina, a victor) have not only preserved a large body of
religious and secular literature but even managed, where others
failed, to survive in India, albeit as a very small minority, as the
sole representatives of the ancient srama~a tradition.

The Ajivikas
The Jain tradition depicts Makkhali Gosala as a person of low
parentage (mendicant parents) bomin a cow-shed (hence GoSiila). He maintained himself by the profession of a maitkha,
displayer of picture-boards. Early in life he approached Mahavira,
in the third year of the latter's asceticism, at Nalanda. Mahavira
refused to accept him as his disciple, but the two lived together
for a period of some six years. During this period, GosaIa, in
imitation of Mahavira, became a naked mendicant and developed
magic powers of great potency. He was strongly influenced by
Mahavira's gift of prophesying and was thus confirmed in his
doctrine of predetermination. The two disagreed about this doctrine, and Gosala, humiliated by the spectacular successes of his
rival, separated from Mahavira, and declared himself to be a Jina
(a victor), a TirthaIikara, and a Kevalin (possessor of omniscience).
He seems to have spent some sixteen years after this event wandering in the region of the Ganges valley, proclaiming himself to
be the leader of the already existing community of the Ajivika
mendicants and laymen. Towards the end ofthis period he settled
doWn in Savatthi, a stronghold of the followers of Mahavira, in the
:or~ho~ of a potter-woman called HaHihala. Her~ he was visited
~ SIX dlSiicaras ('wandering evangelists') of the Ajivika commuand Gosala in consultation with them codified the Ajivika
s~nptures and declared the six inevitable and predestined factors
~f hfe, vi.z-,.: gain and loss, joy and sorrow, life and death. The visit
the dlSacaras and the codification of the new scriptures seems
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to have aroused the Jain opposition. MahaVira is said to have then
exposed the true nature of this 'pseudo-jina'. This led to great
disputes between the two leaders, Gosala trying his deadly magic
powers against MahaVira. The latter escaped unhurt, and GosaJa
died shortly afterwards in the potter-woman's house repenting his
evil deeds and declaring that 'he was not a jina but a cheat, and
that MahaVira was the only true jina. '23
There is no means of verif}ing this evidently biased Jain account of GosaIa. Even the Buddhists considered the Ajivikas as
their chief rivals, given to extreme forms of self-mortification, and
they ridiculed their cult of nudity and unclean habits. The purpose of such a penance to an absolute fatalist like Gosala will
always remain a riddle. It is impossible to solve it until we know
his doctrine of karma.
In the teachings of MahaVira, the doctrine of karma is closely
linked together, as in no other Indian system, with penance (tapas),
and this must have had some bearing on his denial of Jinahood
to GosaIa. In outward behaviour, such as the observance of nudity
and of begging and dietary practices, the Ajivikas and the followers of MahaVira show no great difference; indeed at a later time
the Ajivika mendicants appear to have been absorbed into the
Jain order of monks in the south. The Ajivika doctrine of abhijati
(six classes of mankind) shows close resemblance to the Jain
doctrine of leSyii (psychic colour of all beings). The latter is also
closely linked with the doctrine of karma, and the same may have
been true of the theory of abhijati. Finally, fatalism in a modified
form is also to be found in the Jain division of living beings into
two basic categories, viz., bhauya and abhauya, the former destined
to attain liberation and the latter eternally subjected to the cycle
of sa1flSiira. The main difference between GosaIa and MahaVira
would appear to be not so much in their adherence to the doctrine of fatalism and free-will, but in their advocacy of an absolutist (ekiinta) or non-absolutist (anekiinta) position regarding the
self, karma and salvation.
TheJains
MahaVira, as noted above, is identical with Nataputta (son of the
Natr clan) the NigaI)!ha (free from bonds) of the Pali canon. The
NigaI)!has, the present day Jains, fix the date of his death as 527
B.C., and consider him to be the last of the twenty-four TIrthailkaras
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of the present age, his immediate predecessor being ParM, who
is believed to have attained Nirv.lJ.ta some 250 years earlier at the
famous Piirasnath hills, in Bihar. They also maintain that the dituyama-saqlVara (the fourfold restraint). attribut~~ to ~iitaputta by
the Pali canon was actually the teachmg of Parsva, m whose tradition Mahiivira was born and which he reformed by adding one
more Saqlvara (restraint) and also by instituting a well-organized
community of monks and nuns, laymen and laywomen. In view of
the fact that the Pali scriptures testify to the presence of a large
number of Nigal).tha laymen, including Vappa, an uncle of the
Buddha,24 the Jain tradition of ParSva is now generally accepted.
Scholars do not accept the traditional date for Mahavira's nirv.lJ.ta,
locating it instead in 467 B.C., some sixteen years after the Buddha's
death.
Little is known of Mahavira's personal life, and the traditional
biographies2s read very much like those of the Buddha. Mahavira,
who is also called Vardhamana, was the son of Siddhartha, a ~atriya
chieftain of the Licchavis, and of Trisala, a sister of king Cetaka
ofVaisiili. He was born at a place called KUI)Qagrama, near modern Patna, in Bihar. Through his mother he was related to the
major royal families of that time, particularly ofVideha, Magadha,
and Campa. He was, according to one tradition, married to YaSoda,
who bore him a daughter called Anoja. Mahavira, it is said, wanted
to renounce the household stage in life early in his youth, but in
deference to the wishes of his parents waited until their death;
then at the age of twenty-eight he became aJain mendicant in the
tradition of ParSva.
For twelve years Mahavira led a life of severe austeritil!s, discarding even his loincloth in the second year. Henceforth he went
about naked, wandering in the Ganges valley, suffering extreme
privation, and practising the virtues of a great saint. In his third
year he was joined by Makkhali Gosata, who witnessed a great
many miracles performed by Mahavira and left the latter after six
years of wandering together in distant parts and among the wild
tribes of Bengal and Bihar. In the thirteenth year, after a prolonged fast lasting for several weeks, Mahavira,
o.Utside the townj:rqtbhikagrama, on the northern bank of the
nver ~upalika, in the field of the householder Samaga, under
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a Sala tree, in deep meditation, reached complete and full, the
unobstructed, unimpeded, infinite and supreme, best knowledge and intuition, called kevala. 2n
He now became an omniscient:
He knew and sawall conditions of the worlds of gods, men and
demons; whence they came, whether they are born as men or
animals or became gods or hellish beings, the ideas, the thoughts
of their mind, the food, doings, desires, the open and secret
deeds of all living beings in the whole world; the Arhat (holy),
for whom there is no secret, knew and sawall conditions of all
living beings in the world, what they thought, spoke, or did at
any time. 27
He was now recognized as a Jina (the victor), Sarvajiia (the omniscient) and above all, a TIrthankara.
Immediately after this event, Mahavira, it is said, proceeded to
a place in the neighbourhood where a big yajiia was being organized by a brahmaJ:l, Somihicarya, and preached his first sermon,
denouncing the sacrifice and converting eleven learned brahmru:ts
assembled there who became his chief disciples called ga1J,adharas.
Chief of them was Indrabhuti Gautama who received the master's
words that were compiled at a later stage in the canons of the
Jains, called the AIigas.
Mahavira spent thirty years of his life as a TIrthailkara and
entered niroii7Ja at the age of seventy-two, leaving behind him a
well-organized community of Jains consisting of 'fouTteen thousand monks, thirty-six thousand nuns, one hundred and fifty thousand laymen and three hundred and fifty-eight thousand laywomen'.28
This vast community of the niga1J/has Gain monks) and their
upiisakas (lay devotees) must have included a large number of the
followers of the ancient order of parSva. Modern Jain scholars
maintain that ParM'S community of monks observed only four
vows, viz., ahi1fLSii (non-violence), satya (refraining from untruthfulness), asteya (refraining from stealing) and aparigraha (renouncing all worldly possessions), included in the ciitu-yiimarsa1{tvara of
the Pali canon. It is held on the evidence of a late Jain text called
Uttarajjhaya1J,a-suttfiS that the monks of ParSva's order were not
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rc~:.nges

. n to the practice of nudity but considered it purely optional
vea Jain ascetic. Mahavira, it is said, introduced several major
in the reorganization of this ~o~munity. He is said not
nIy to have introduced a fifth vow conslstmg of brahmacarya (com°Iete celibacy), but also to have made nudity, a mark of total
~enunciation, a binding condition on all monks. He also instituted a special class of laymen and laywomen called lTamal.£opiisakas
('devotees of the .rramal.£a') who, unlike the multitude of the ordinary lay members comparable to the Buddhist upiisakas, undertook to observe a series of twelve vows~o restricting their mundane
activities and worldly possessions, and strove to lead a life of complete renunciation in the fo~tsteps of ~he master. These
sramaTJopiisakas were the true Jams, the dedicated supporters of
Mahavira, who patronized only the nigal.£thas to the exclusion of
all other SramaTJas. Ananda, a lay disciple of Mahavira declares:
Truly, Reverend sir, it does not befit me from this day forward
to praise and worship any man of a heretic community or any
of the devas or objects of reverence of a heretic community; or
without being first addressed by them to address them or converse with them; or to give them or supply them with food and
drink or delicacies or dainties except it be by the command of
the king or the community or any powerful man or a deva or
by the orders of one's elders or by the exigencies of living. 31
The SramaTJopiisakas, with their exclusive dedication, not only
maintained a large number of nigaTJtha monks and nuns, but also
provided the lay Jains with the necessary leadership, both in secular and spiritual matters. Even when communities of Jains were
without monks, as for instance in south India in medieval times,
the presence of the Srama7JOPiisakas prevented the gradual absorption of the community into brahmaQ.ical Hinduism. It was the
absence of such leadership that mainly brought about the gradual
extinction of Buddhist communities in India.
. D~spite this organization, about a century and a half after the
nJrva1.£a of Mahavira, the community ofJains divided into two sects
on the controversial point of total renunciation. Those monks
who ~ook Mahavira's nakedness as purely optional maintained the
practIce of wearing robes made of white cloths and hence were
call
. ed Svetamharas ('white-clad'). Those who declared the master's
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nakedness to be not only exemplary but obligatory for the attainment of the state ofa vita-riiga ('the passionless'), adhered to that
practice and were called Digambaras (,sky-clad'). According to tradition the schism took place during the reign of the Mauryan
emperor Candragupta (c. 317-293 B.C.), who is believed to have
abdicated the throne and to have accepted the vows of a Digambara
monk. The Digambaras led by their pontiff Bhadrabahu declared
the Svetiimbaras as apostate and condemned the scriptures compiled by them under the guidance of SthUlabhadra as spurious.
Since then the two sects have remained indifferent to each
other, the Digambaras insisting that the Svetiimbara monks are no
better than their own more ascetic householders and refusing to
worship at the Svetambara shrines with their highly decorated images of the Jinas. The Digambara shrines still depict their
TIrthaIikaras as naked, but the sect has all but lost the order of
monks, their place being taken by the Srama1}opiisakas of varying
grades. By contrast, the Svetambaras still have a large group of
mendicants comparable in size to the order of monks in Buddhist
countries like Ceylon or Burma. These two sects are also separated from each other geographically. The Digambaras are found
mostly in the south of Deccan and the Svetiimbaras are concentrated in the West, mostly in Rajasthan and Gujarat.
But for the sole controversy on the definition of total renunciation, the two sects remain in full agreement on all other teachings of Mahavira. These can be summed up in three basic terms,
viz., anekiintaviida (non-absolutism), karmaviida (the doctrine of
karma) and ahi1f/.Sa (non-violence), dealing respectively with the
nature of reality, the relation between matter and spirit, and the
path of salvation.
The dOl:trine of non-absolutism follows from a basic Jain theory
that a thing, i.e., an object of knowledge, consists of three things,
viz., a substance (dravya), innumerable qualities (gu1}Q), and an
infinite number of forms or modifications (paryaya) through which
the substance passes in the infinity of time and space. In this
process of constant flux, the substance is characterized by the
simultaneous operation of origination (of new forms), destruction
(of old forms) and permanence (of the substance itself). An object
like the soul (jiva), for instance, is eternal since consciousness,
which is its essential nature, never abandons it. But the same soul
is also impermanent, since at any given moment, it must relin-
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·sh an old form while it acquires a new one. To declare, as the
or the Siinkhya does, that the soul is only eternal, not
ubject to any change whatsoever, is an absolutist point of view
~eMnta) that totally denies the reality of change. To declare, on
the other hand, as the Buddhists did, that nothing is eternal, and
that things are only series of momentary flashes, is another extreme (ektinta). The former denies the reality of sa7{lSiira (the
cycle of transmigration), the latter fails to explain niroiiTJa (the
state of final bliss). The Jain position takes into consideration
both the substance and its modifications, and maintains that the
soul is eternal from the point of view of substance and non-eternal
from the point of view of modifications. It thus abandons the
extremes (ekiinta) of other schools and holds that the soul is bound
as well as free when looked at from these two different viewpoints

~~antin

(anekiinta) .

From this unique position of non-absolutism follows the equally
original Jain doctrine of karma. According to the Jains, a soul
(jiva, a living being, atman) is omniscient when it abides in its
natural state (svabhava). This is the state of freedom (mo~a) in
which the soul is endowed with infinite knowledge and infinite
bliss.
In its unnatural state, called sa7{lSara, the soul is also material,
as it is capable of contraction and expansion, and is co-extensive
with the body which it inhabits. This unnatural state of the soul
has no beginning in time, nor is it the result of any outside agency
like the creator of the theists, or the Niyati of the Ajivikas. During
this state the soul moves in the cycle of transmigration bound not
only by its gross body which is visible to the eyes, but also enmeshed by a special kind of matter consisting of extremely subtle
atoms. This matter, when bound with the soul, is capable of obstructing the latter's innate nature of omniscience, and is technically called karma. Molecules composing the organ of mind, the
~rgan of speech and the body when activated produce vibrations
in the soul. Such vibrations are technically called yoga. The karmic
m~tter flows into the soul through the channels of activity, and
thIS process is called asrava (influx). The influx of the karmic
matter, however, does not automatically result in a new bondage
~f the soul. That happens only when the soul is actuated by pasSIons and indulges in such evil things as wrong belief, non-abstinence (from evil deeds), or negligence. Then, as a wet surface
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absorbs dust, there takes place the involution of the karmic matter
with the space-points of the soul. This is technically called bondage or bandha. The karmic matter thus absorbed and united with
the soul remains with it for a certain duration of time, sometimes
lasting as long as millions of years and sometimes as short as a
moment, at the end of which it matures and yields fruits corresponding to the passions and deeds that caused the bandha. The
Jains divide these karmas into eight kinds: the knowledge-obscuring karmas produce non-comprehension of objects. The perception-covering karmas produce non-perception of objects. The feeling-producing karmas cause pleasant and unpleasant feelings. The
faith-deluding karmas cause disbelief in the true nature of reality.
The conduct-deluding karmas cause non-abstinence (want of restraint). The life-determining karma detennines the span of life in
a particular existence. The name-karmas decide the 'names' of
such as infernal beings, human beings, celestial beings, and animals. The status detennining karmas determine high and low status. And obstructive karmas stand in the way of giving, gaining and
enjoyment. Thus the karmas, like a giant computer, take note of
each and every passion and action and work out their consequences for each individual in strict accordance with the law of
moral retribution without the aid or the supervision of a conscious being like a God. And when the karmas have yielded their
respective results, the karmic matter disassociates (nirjarii) of its
own accord from the soul, only to be re-absorbed by a new series
of actions and passions keeping the wheel of saT!1Siira in corlstant
movement:
Each soul indeed has taken in (enjoyed) successively all the
molecules of matter in the entire universe and has cast them
off. And each soul has been revolving innumerable times in the
cycle of matter. There is no point in the entire space of the
universe, which has not been the seat of birth of a soul. In this
way each soul has been many times roaming, occupying all
points in the cycle of space. 32
The number of souls thus undergoing the sufferings of transmigration is infinite. Beings are led into different states, becoming celestial or human beings according to their good deeds, and
infernal or animal beings through bad karma. But the largest
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number consists of beings with little or no intelligence, such as
insects, moths and worms, with only four, three or even two sensefaculties, and the vast vegetable kingdom that has but one faculty,
viz., that of touch. Vegetable bodies are extremely complex; some
plants may be inhabited by only one individual soul; others may
serve as a collective body for innumerable souls who are born
together and die a common death, as also is the case with the four
elements, earth, water, air and fire. The Jains, unlike people of
any other religion, consider that there are countless souls that
have these elements as their bodies, so that, for instance, when a
match is struck, innumerable souls simultaneously spring into
existence, having the flame itself as their common body, only to
meet a collective death the moment the flame is extinguished.
The process of this transmigration of the soul may be without
beginning, but it is not endless. For omniscience is the true nature of all these beings, including even animals, and those imprisoned in sticks and stones. Even in these states, the characteristic
of the soul, viz., consciousness, is not totally lost But the way to
freedom from karma is not automatic as in the system of Makkhali
GosaIa, in which beings are neither bound to their states by their
own actions, nor will they be freed by their own will. In the teachings of Mahavira, there is no room for this fatalism. Karma is
caused by passion; the removal of the latter will also remove the
karma. Freedom from samsiira and consequently the attainment of
omniscience is possible by exertion, and by onc's own exertion
only. This is because Jainism does not recognize a creator or an
Almighty God who might intervene and save a being from the
laws of karma. But it recognizes the existence of a number of
teachers or TIrthaiJ.karas who by dint of their exertion develop
their innate wisdom and realize the true nature of the self and
that of the karma. With that saving knowledge they are able to
arrest (sa7'{lvara) the rise of new passions and consequently of new
karma. With boundless energy and diligence they then apply themselves to severe penances and yogic practices and thus gradually
Succeed in loosening the grip of the accumulated karma. When
they are cntirely free from passions and from the shackles of
karma, their innate quality of consciousness reaches the state of
omnisciencc. Henceforth, until their life-span is completed, the
Tirthankaras teach the law to the suffering world and finally pass
away into the state of a pure spirit. Mahavira was only one of many
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such Tirthankaras who have appeared from beginningless time
and who will also appear for all eternity. Only a few can aspire to
be a Tirthailkara, as the attainment of this calls for special discipline, but those who follow the path are also assured of the same
state of complete liberation with the full glory of omniscience, as
that of Mahavira.
Right faith (samyak-dariana), right knowledge (samyak1iiiina) ,
and right conduct (samyak-ciintra) constitute the path to liberation. Through right faith man believes in the true nature of the
soul (ftva), the non-soul (ajiva), the influx and bondage of karma,
the stoppage and dissociation from karma, and liberation. Right
faith is gained not only by the innate disposition of the soul that
is never completely stifled by any karma, but also by the acquisition of knowledge from those who have fully realized it. This
cannot be had from the false gods (devas) like Indra, Varul)a,
Agni, etc., who are clearly subject to passions and are not themselves free from the cycle of transmigration. Nor can it be had
from the false scriptures (iiistras) like the Vedas, or the BrahmaQas
and similar texts, that not only propound absolutist views (ekiinta)
but also enjoin such grossly irreligious acts as sacrifices involving
violence that can lead only to hell. Nor can it be gained from such
false teachers (gurus) as the brahmaQs who worship false gods and
perform sacrifices, or from those srama1J.O.S who adhere to false
doctrines and indulge in penances that are not conducive to the
complete cessation of passions. A true aspirant therefore abandons all these and takes refuge in a god (i.e., a teacher) who is
passionless and omniscient, in a scripture that contains his teachings, and in a preceptor (guru) who actively leads a life according
to those teachings. All Jains worship Mahavira and the other
Tirthailkaras, but the relation between the disciple and the teacher is strictly impersonal. The famous Jain litany (namaskiira-mantra) has no place for an historical person, but refers only to an
arhant (the holy), a siddha (the perfect), an iiciirya (a teacher), an
uPiidhyiiya (a preceptor) and a siidhu (an aspirant). The first two
have achieved omniscience and the last three are designations of
Jain ascetics.
The moral basis of 'right conduct' is ahiT{tSii (non-violence).
This is achieved by the renunciation of all activities that proceed
from passions such as anger, pride, deceit, and greed, and which
eventually or instantly involve violence within oneself as well as
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towards others. All life is sacred and should not be wilfully violated; least of all those of the animals who cannot help being what
they are and are but suffering the fruits of their own karma. Violence against the infinite number of souls with only one sensefaculty cannot be avoided; but it can be limited to the absolute
minimum for a monk who has renounced all worldly activities,
and it can be permitted to a householder with discretion. The
Jain scriptures therefore give considerable prominence to the
dietary rules for a Jain. He must not only not eat meat in any
circumstances, but must also refrain from alcohol and honey. Even
in his vegetarian food he must exercise further care not to eat a
large variety of uneatables (abh~a)1~ which include such things
as the fruits of trees of the genus ficus (Udumbara) and fruits
with many seeds, to avoid a kind of 'mass slaughter', and should
confine his needs to fruits, grains, and vegetables that are dry and
to milk products that will not ferment.
The Vedic ancestors of the present day Hindus were evidently
not vegetarians. The Upani~ads and the Dharma Siistras openly
support animal sacrifices and even prescribe meat dishes as a
special treat to an honoured guest, particularly a brahmaJ;l. The
Buddhists had monastic rules preventing the monks only from
killing the animals but not from eating meat freely offered by
their lay devotees. It seems safe to conclude that the widespread
vegetarianism of the present day Hindus, even in times of a crippling famine, is very much due to the influence of the Jains who
not only made vegetarianism binding on their followers but even
raised it to the hallmark of true Aryanhood. This preoccupation
with ahiTfl.Sii is again evident in the long lists of trades and professions forbidden to a Jain householder. He may not earn his livelihood from charcoal, from destroying plants, from hewing and
digging, nor may he engage in trades involving milling and mutilation, the use of fire, water, alcohol or forbidden foodstuffs and
slavery and animal husbandry. Under a special vow peculiar to the
Jains, called aparigraha (non-possession) there appeared an elaIr
orate list of possessions (such as movable and immovable properties) that a householder had gradually to renounce until he was
ready to take the advanced vows of a monk entailing total renunciation of all possessions.
The limitations thus imposed on the activities of a Jain layman
must have restricted the spread of Jainism to the upper and lower
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middle classes of the vaiSya rank. The Buddhist texts attest to the
presence of a large number of ~atriyas among the followers of
Mahav'ira, himself a ~atriya, and even boast about the conversion
to Buddhism of such eminent Jain laymen as Siha, a general of
the Licchavis, and princes like Abhayarajakumara and
Asibandhakaputta. The number of such people must have been
relatively small, and like many other ~triyas in the history of
ancient India they might have been patrons of other srama~as as
well as the brahmaI)s. The latter, with a few exceptions, could
hardly have embracedJainism which not only denied the authority of the Vedas and the divinity of the Vedic gods, but also deprived the brahmaI)s of their chief means of livelihood by condemning the sacrifices and other rituals connected with domestic
sacraments. The sudras, given as they were to professions expressly disfavoured by the Jain monks, could not have been admitted
as full members of the Jain community. The class that came closest to living in accord with Jain ethics were the vaisyas (of the
merchant rank), who were the main supporters of Jainism in the
days of Mahav'ira, and have remained so even to this day. The
Jains did not recognize the theological basis provided by the
Puru~asiikta for the institution of the four ranks (va~as), and to
that extent may be said to have opposed the caste system. But the
opposition, if it ever existed, was purely a theoretical one, and was
in all probability restricted to a denial of the supremacy of the
brahmaQ.ical caste. In actual practice the Jains remained indifferent to the general social structure, and in medieval times, as will
be seen below, even claimed to be the originators of the system
of hereditary ranks.
As for a Jain monk, he owned nothing and, in the case of the
Digambaras, possessed not even a loincloth. He spent his wandering life actively engaged in the exercise of severe penances conducive to the loosening of the bonds of karma. Prominent among
these was the act of fasting which might last for days and sometimes even for weeks, a practice that survives to this day among
the Jains. He must not accept an invitation to a meal nor partake
of food that has been specially prepared for him. The strict dietary rules limited the houses he could approach for begging, and
must have led him to emigrate from place to place in search of
new patrons. He was not allowed the use of any means of conveyance nor an umbrella nor a pair of sandals to protect himself
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from the scorching heat. He must not bathe, nor may he use a
brush to clean his teeth. Services of a barber to shave his head
were forbidden: he must pluck his hair in five handfuls. Thus
living a life of great hardship voluntarily undertaken, he should
near the end of his days court death by fasting, and so die the
death of a saint.
The Buddhists
Siddhartha Gautama, the historical founder of Buddhism, was also
born a ~atriya, like his contemporary Mahavira, and was surrounded by the Srama1}as of his time. He also renounced the
worldly life in the prime of his youth and wandered for some six
years practicsing the most severe penances. But whereas Mahavira
is said to have attained the desired goal of omniscience after
twelve years of such penance, Gautama turned completely away
from his austere life as is described in a famous discourse called
'The Lion's Roar':

Because I ate so little, all my limbs became like the knotted
joints of withered creepers; because I ate so little, my buttocks
became like a bullock's hoof; because I ate so little, my protruding backbone became like a string of balls; because I ate so
little, my gaunt ribs became like the crazy rafters of a tumbledown shed; because I ate so little, the pupils of my eyes appeared lying low and deep in their sockets as sparkles of water
in a deep well appear lying low and deep; ... But I, even by this
procedure, by this course, by this mortification, did not reach
states of further-men or the excellent knowledge and insight
befitting the Aryans. What was the cause of this? It was that by
these there is no reaching the Aryan intuitive wisdom which,
when reached, is Aryan, leading onwards, and which leads
onwards the doer of it to the complete destruction of anguish. M
Gautama's bold condemnation of the revered ideal of the tapas as
non-Aryan and his subsequent return to moderation marks a great
departure from the ancient Srama7J-a tradition. From now on he
was not following any but his own path, this 'Aryan middle path'
through which he attained the 'supreme enlightenment'. He now
not only claimed to be a 'Jina' and an 'omniscient' in the manner
of GosaIa and Mahavira, but even claimed to be a 'master of the
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Vedas', and a 'Brahmavadin'.55 He was thus a tIue Srama1Ja as well
as being a 'tIue briihmalJ.'.
This middle path of the Buddha is set forth in his first sermon entitled 'The Rolling of the Wheel of the Law':
These two extremes, monks, should not be followed by one
who has gone forth (from the life of a householder to the life
of a mendicant). Which two? That which is, among sense pleasures, addiction to attractive sense-pleasures, low, of the common, of the average man, un-Aryan, not connected with the
goal; and that which is addiction to self-torment, ill, un-Aryan,
not connected with the goal. Now, monks, without adopting
either of these two extremes, there is a middle course, fully
awakened to by the tIuthfinder, making for a vision, making
for knowledge, which conduces to calming (of passion), to super-knowledge (of the four tIuths), to awakening, to nirva7Ja ...
And what, monks, is this middle course? It is this Aryan eightfold way itself, that is to say: right view, right thought, right
speech, right action, right mode of living, right endeavour,
right mindfulness, right concentration. 56
But the middle path of the Buddha was not merely a return to
a life of moderation. It was also a turning away from the interminable speculations regarding problems of the self, problems that
were central to all mendicants, whether of the Srama7Ja or of the
briihmaIJ.icai persuasion. These speculations ranged from the absolute idealism of the Upani~ds that affirmed a theory of an
eternal self to the uncompromising materialism of Ajita propounding total annihilation of the soul after death. Between the two
poles lay a large number of doctrines such as the Anekantavada
of the NigalJ.!has and the Niyativada of the Ajivikas. These holy
men, the Buddha said, proclaimed themselves to be free from all
possessions, but were possessed by their dogmas; they professed to
be free from attachments, but were actually addicted to the intellectual luxury of speculation. The Buddha, having climbed 'the
peak of wisdom' had seen these people caught in their self-woven
'net of Brahma' (brahmajiila), lost in what he boldly called a thicket,
a wilderness, a puppet-show, coils and fetters of speculations.~17 He
did not subscribe to any of these dogmas and, as he explained to
his desciple MaIUIikyaputta, did not care to pronounce an answer
on any of the questions raised:
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The religious life, MaIuIikyaputta, does not depend on the
dogma that the world is eternal; or that the world is not eternal; it does not depend on the dogma that the world is finite
or that the world is infinite; it does not depend on the dogma
that the soul and body are identical, or that they are nonidentical; it does not depend on the dogma that the Buddha
(since he has brought an end to sa1[l.Siira) exists after death or
does not exist after death. Whether this dogma obtains or that,
there still remain birth, old age, death, sorrow, lamentation,
misery, grief and despair, for the extinction of which in the
present life I am prescribing. 58
He might well have pronounced a dogma or elucidated a metaphysical point like the other 'saints', had this been conducive to
the extinction of the sa1{lSiira. But such was not the case:
I have not elucidated, MaIuIikyaputta, that the world is eternal... or that the saint does not exist after death, because
MaIuIikyaputta, this profits not, nor has it to do with the fundamentals of religion, nor does it tend to aversion, absence of
passion, cessation, quiescence, supreme wisdom and niroii~a,
therefore have I not elucidated it. ~9
This was a most radical departure from all existing notions of
a teacher and of a 'Supremely Enlightened Person'. One of the
few non-Buddhists who were able to perceive this extraordinary
difference between the Buddha and the other teachers was Aggika
Vacchagotta, evidently an ascetic of a brahmaI,lical order, who
asked a pointed question: 'But has Gautama any theory of his
own?' The answer Vacchagotta received was short and emphatic:
'The tathagata (truthfinder), 0 Vaccha, is free from all theories.'40
If the Buddha did not subscribe to any dogmas and condemned
them all as being irrelevant to the leading of a holy life, how did
he account for the 'right view' (sammii diff~n), the first and foremost of the eight constituents of the Aryan middle path? The
middle path of the Buddha was not one more path, nor was the
right view one more view; it was the very cessation of all views:
The world, Kaccayana, is for the most part attached to two
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(propositions)--existence as well as non-existence. 'That everything exists (substantialism)' is, Kaccayana, one extreme; 'That
everything does not exist (nihilism)' is another. Not accepting
either of these two extremes, the Tathagata proclaims the truth
(dharma) from the middle position: conditioned by the ignorance (avidya) are the constructions (sa1flSkiira); the stopping
of the constructions is from the utter fading away and stopping
of the ignorance ...41 •
All things in the realm of subject and object (matter, sensations, perceptions, predispositions and consciousness) are conditioned and consequently are impermanent (anitya), ill (duMha)
and devoid of self (antitma-<levoid of an abiding principle such
as the Atman). Ignorance (avidyti) of the true nature of things
leads beings to seek permanence in what is momentary, ease in
what is essentially associated with suffering, and identity in what
is devoid of a 'self. These perverted views lead one to the formulation of one or another of the theories, either of substantialism
or nihilism, driving them to undertake different kinds of rites and
rituals ending in self-indulgence or in self-mortification. This can
only result in frustration and further vain searches after new dogmas
and new practices, binding the person to an endless cycle of births
and deaths:
Monks, it is by not awakening to, not penetrating the four
Aryan truths that there is thus this long faring-on and runqingon both for me and for you ... 42
Incalculable, monks, is the beginning of this faring-on. The
earliest point is not revealed of the running-on, the faring-on,
of being hindered by ignorance, fettered by craving ... 43
However, one can discard the perverted views by the understanding of the true nature of things; then all constructions are ended
and the mind is released from the 'entire mass of suffering'
(dukkhakl1.handha) .

A belief in the efficacy of karma and the cycle of sa1flSiira is
necessary for the undertaking of a holy life, but freedom of mind
from all other preconceived ideas of the self and the Brahman was
the prerequisite of one who wished to follow the path of the
Buddha. The Buddha replaced all elaborate rites and painful
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penances by a simple and straightforward method and exalted it

as
the one and only path leading to the purification of beings, to
passing beyond grief and lamentation, to the dying out of all
iII and misery, to the attainment of right method, and to the
realization of niroana. 44
This path consisted of 'a steady alertness of inward vision'
(satipaffhana) directed to the contemplation of the true characteristics (anitya, dulj,kha, aniitma) of the body, of the feelings, of the
mind, and of the content of consciousness. Endowed with this
mindfulness,
the instructed disciple disregards material shapes, disregards
feeling, disregards perceptions, disregards constructions, disregards consciousness; by disregarding he is passionless; through
passionlessness he is freed; in freedom, the knowledge comes
to be: [ am freed, and he has fore-knowledge: destroyed is
birth, lived is the holy-life, done is what is to be done, there is
no more of being such and such. 45
Srama~a and Brahma7J.ical Conflicts
Although the middle path was condemned by the NigaI.ltitas and
the Ajivikas as a life of 'abundance', it soon found acceptance
from the traditionally moderate ascetics of the brahma.r;Licai Order. Foremost among these were a group of a thousand ja#las
(matted hair ascetics) of Gaya practising penances in a fire-hall
(aggi-salii).46 According to the Pali canons these were won over by
the Buddha by a display of superior psychic powers. The abandoning of the 'sacred fire' by these revered ja#las and their public
acknowledgement of the Buddha as their new teacher in the presence of the king of Magadha must have had a profound effect on
the populace in general and on the rich and well-to-do merchant
class, the mainstay of all ascetics. The state of unfailing. mindfulness of which the Buddha spoke was not easy for a man of the
household given to the pleasures of the senses, to ill-will, to sloth
and torpor, to flurry and worry, and above all to the endless series
of rites and rituals. The Buddha's path was essentially for a recluse
who had, like the Buddha, rid himself of all possessions and had
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voluntarily accepted a life free from all wordly responsibilities, a
life of a 'homeless wanderer'.
Full of hindrance is household life, a path for the dust of
passion. Free as the air is the life of him who has renounced
all worldly things. 47
Many hundreds of young men in the prime of their youth abandoned their professions and homes to assume the yellow robes of
a monk. The sight of these new and young ascetics must have
caused a great commotion in a society dedicated to the service of
parents, stability of family life, and above all to the preservation
of the ancient traditions of varQa and ii.Srama. The Pali scriptures
themselves have preserved for us the immediate reaction of a
society so ruthlessly shaken by the new movement:
Now at that time very distinguished young men belonging to
respectable families of Magadha were leading holy lives under
the Lord.
People looked down upon them, criticised and disparaged them
saying: 'The recluse Gotama [Gautama] wants to make (us)
childless, the recluse Gotama is bent on making (us) widows,
the recluse Gotama gets along by breaking up families.'48
The Buddha's reply to this accusation was one of calm indifference:
Verily great heroes, truthfinders,
lead by what is true dhamma [dharma].
Who would be jealous of the wise
led by dhamma?49
Asceticism was not unknown to the Indians: nor was the sight
of a mendicant a novelty. The iiSrama (stage of life) of the sannyasin
(a wandering ascetic) was long accepted as a natural aim of life
and was resorted to by the pious towards the end of a fruitful
household life (grhasthiiframa). During the state of householder,
a person, at least of the higher ranks, discharged his duties towards his parents, saw his sons well established in their professions, performed the required sacraments enjoined by the scriptures and tradition, and prepared himself for the final stages of
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retirement and renunciation. The break from nonnal life was
gradual, since, in the stage of retirement to the forest (vanaprastha)
he would still be accompanied by his wife and they would lead
together a life of chastity and poverty subsisting on the fruits
gathered freely or on the gifts gratefully provided by their kith
and kin. Complete renunciation (sannyasa) came only at the end
of this long active life, when a man was fairly advanced in age, and
was then considered to have earned the privilege of leading a
solitary life free from all family duties and subsisting entirely on
the 'country's alms-food' (raUha-pi1J4a)·
It is not possible to detennine the period at which this graduated system of the asramas came to be accepted as an ideal for the
upper strata o~ Indian society. It appears to have evolved by the
time of the AraQ.yakas as a result of an integration of the
brahmaQ.icai institution of yajiia with the frama1J-a tendencies of
renunciation and asceticism. A proper execution of the duties of
one's position and the perfonnance of sacrifices and sacraments
were dependent on a stable family life. A person who after completing his student life (bmhmacaryasrama) either refused to marry
or who prematurely abandoned his household was anti-social and
was treated as a vagabond or at best a beggar, deserving only food
given as charity. Now and then, no doubt, there would appear
among these a person of rare spiritual awakening who, like
Gautama the Buddha, might be treated as an exception to the
rule and be given the honours due to a person of the sannyiisin
stage. The Buddhist scriptures are fully aware of this:
While he was still a young man, without a grey hair on his head,
in the beauty of his early manhood, he has gone forth from the
household life into the homeless state ... though his father and
mother were unwilling, and wept, their cheeks being wet with
tears, nevertheless he cut off his hair and beard, and donned
the yellow robes, and went out from the household life into the
homeless state ....50
But Gautama was not seeking only his own emancipation: he

was a 'Buddha'; he was detennined to show the way to thousands
of others and was not to be stopped by worldly considerations of
a stable SOciety or by the tears of the wailing wives who rightly
aCCUSed him of driving them into a forced widowhood and invol-
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untary childlessness. For them also the Buddha, after great hesitation, opened the gates of freedom by founding an order of
nuns. This new order was admittedly subordinated within the order
of monks, but the sisters were declared to be equals in the spiritual progress towards nirviitla.
In advocating a life of homelessness not only for a handful of
extraordinary individuals, but almost as a norm for all men and
women so inclined, the Buddha had shaken the very foundations
of a society built on the concept of the four iiSramas. In repudiating the Vedas and the wisdom of their metaphysical speculations, the divinity of the Vedic gods and the efficacy of the sacrifices offered to them, the Buddha had already challenged the
sources of orthodox brahmat}.ism. With his new band of young
and ardent followers, drawn mostly from a stratum of society that
not only enjoyed but even conferred social status, he now questioned the claims of the brahmat}.s to a position of superiority over
the other three ranks. To those who claimed that 'only brahmaIJs
are pure, not non-brahmat}.s,'51 the Buddha pointed out that 'the
brahmat}. women have their periods, conceive, give birth, and
suck,'52 thus emphasizing that the brahmaI).s too belong to the
species of human beings. To those who relied on the scriptural
authority (of the Pu~asukta) for their superior origins and maintained that 'only brahmat}.s are sons of Brahma, born of his mouth,
born of Brahma, heirs of Brahma ... •• the Buddha pointed out that
'in some of the adjacent districts there were only two castesmasters and slaves. and that a member of the one can become a
member of the other,'53 suggesting thereby that the distinctions of
rank were man-made and were not of a divine origin. Even supposing that the Brahma of the scriptures did exist, the Buddha
questioned whether brahmat}.s. blinded by passion and pride in
their own birth. and shackled with wives and possessions, would
ever achieve union with Brahma. He suggested rather that such
union was more likely to be granted to Buddhist monks of humble
birth, perhaps even of low rank, who had managed to clear the
obstacles of anger and malice. and had attained self-control and
purity of mind. 54 The Buddha was indifferent towards the social
implications of rank but was emphatic in repudiating its spiritual
implications; for he insisted that a man's spiritual status and destiny were determined not by family and birth but by his own
character and actions (kanna).
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The Pali scriptures emphasize that individual brahmaJ)s, thus
confronted by the Buddha's invincible logic, were converted to
Buddhism and even became zealous supporters of his cause. But
the brahmaJ)ical society at large, led by the learned lawgivers, the
upholders of the ancient Vedic tradition, appear to have been
alarmed by his bold views and still bolder utterances addressed
primarily to the young and resourceful members of the ~atriya
and vaiSya ranks. A sudden defection from orthodoxy of thousands of young and able members of a stable society-according
to the Pali chronicles55 the number of monks expelled by Moka in
purifying the order alone amounted to 60,OOO-whether under
the pressures of unstable political conditions or of controls exercised by an outdated priestly class, would not be overlooked even
by those who held the most liberal attitudes towards the reorganization of that society. The defection here was not from one rank
or one profession to another; it was to a new class of organized
monkhood which, while it was contemptuous of the orthodox
disciplines of asrama and va~a, could not offer a feasible alternative, its preoccupation being exclusively with the ideal of individual salvation. A new balance had to be struck between the interests of society and individual, between the ideals of social stability
and of individual salvation, between action and renunciation. The
Dharma Siistra5 (like the codes of law enunciated by Vi~~u,
Yajiiavalkya and Manu), and the great epics, the Riimiiyar;.a and
especially the Mahiibhiirata, show unmistakable·signs of this awareness and a new motivation behind their vigorous attempts to fortify the battered foundations of the old society.
The main point of the Buddha's criticism that the brahmaJ)s
themselves had fallen from the ancient disciplines of austerity and
restraint was not, it seems, lost on the compilers of the Dharma
Sastras. In defining the duties and the privileges of the different
ranks, the lawgivers henceforth set very high standards for
brahmaJ)s, admonishing them all to lead a life of voluntary poverty, dedicated to the study of the Vedas and the performance of
sacrifices. While the lawgivers recommended to them the third
and the fourth ii.Sramas (of retirement and renunciation), they
also reminded them that 'a twice-born man who seeks final liberation, without having studied the Vedas, without having begotten
sons, and without having offered sacrifices, sinks downwards.'56
Although addressed to the brahmm,s, the warning was equally or
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even more pertinent to the two lower ranks, especially the ~triyas,
to which the Buddha had belonged and from which had come a
large number of his 'young ascetics', the rebels against the t'iSrama
discipline. Under the heading of riija-dharma (duties of a king)
the lawbooks dwell at length on the sacred duties of a ~triya to
his kingdom, to his subjects, to the Gods and the brahmaI).s, and
above all to the proper maintenance of the orders of va77J.ll (rank)
and iiSrama. Chapter after' chapter of the Mahiibhil:rata are filled
with spirited admonitions to Yudhi~thira (the eldest of the five
PaJ:l4avas) not to yield to an unmanly and premature desire of
'renunciation' after winning a bloody war in the cause of justice.
The author for the Mahiibhiirata in this connection reminds him
of a famous discourse that took place between King Janaka of
Videha (the brahmaviidin of the Upani~ds) and his queen when
her Lord too was resolved to abandon his kingdom in order to
lead a life of mendicancy. Reading between the lines, the discourse is an impassioned plea by the lawgivers to desist from the
Buddha's path and a call for the restoration of the duties of va77J.ll
and t'iSrama:
Casting off wealth and children and wives and precious possessions of various kinds and the established path for acquiring
religious merit and fire (sacrifice) itself, KingJanaka shaved his
head (and assumed the garb of a mendicant). His dear spouse
beheld him deprived of wealth, installed in the observance of
the vow ofmendicancy, ... and prepared to subsist upon a handful of barley fallen off from the stalk. Approaching her lord, at
a time when no one was with him, the queen, endowed with
great strength of mind, fearlessly and in wrath, told him these
words fraught with reason: Why hast thou adopted a life of
mendicancy, abandoning the kingdom full of wealth and com?
A handful offallen off barley cannot be proper for theeL.With
this handful of barley, 0 king, shalt thou succeed in gratifying
the guests, gods, ~ and pitrs7 Alas, abandoned by all these,
viz., gods, guests, and pitrs, thou leadest a life of wandering
mendicancy, 0 king, having cast off all action! Thou wert, before
this, the supporter of thousands of brahmaI).s versed in the
three Vedas and of many more besides! How canst thou desire
to beg of them thine own food today? Abandoning thy blazing
prosperity, thou castest thine eyes around like a dog (for his
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food)! Thy mother hath today been made sonless by thee, and
thy spouse, the princess of KoSala, a widow! These helpless
~triyas, expectant of fruit and religious merit, wait upon thee,
placing all their hopes on thee! By killing those hopes of theirs,
to what regions shalt thou go, 0 king, especially when salvation
(molqa) is doubtful and creatures are dependent on actions?
Sinful as thou art, thou hast neither this world nor the other,
since thou \ishest to live, having cast off thy wedded wife? ...How
couldst thy heart be set on that mode of life which recommends an earthen pot, and a staff, and which forces one to
abandon his very clothes and which pennits the acceptance of
only a handful of barley after abandonment of everything? If,
again, thou sayest that kingdom and a handful of barley are the
same to thee, ... then why dost thou abandon the fonner! If,
again, a handful of barley becomes an object of attachment
with thee, ... then who am I to thee, who art. thou to me, and
what can be thy grace to me? If thou beest inclined to grace,
rule then this earth! They that are desirous of happiness but
are very poor and indigent and abandoned by friends may
adopt renunciation. But he who imitates those men by abandoning palatial mansions, acts improperly, indeed.... In this
world, the food that is gi\'en by a charitable person is the sure
support of the pious. If, therefore, the king does not give (food),
where will the pious that are desirous of salvation go? They that
have food (in their houses) arc householders. Mendicants are
supported by them. Life flows from food. Therefore, the giver
of food is the giver of life. Coming out from among those thal
lead a domestic mode of life (grhasthiiSrama), mendicants depend upon those very persons from whom they come. Those
self-restrained men (of family), by doing this, acquire and enjoy
fame and power .... They who, casting off the three Vedas, their
usual occupations, and children, adopt a life of mendicancy by
taking up the triple-headed crutch and the brown robe, are
really persons oflittle understanding.... Therefore, 0 king, keeping thy passions under control, do thou win regions of bliss
hereafter by supporting them that are truly pious amongst men
of matted locks or clean-shaven heads, naked or clad in rags,
or skins or brown robes! Who is there that is more virtuous
than he who maintains his sacred fire, who performs sacrifices
with presents of animals and dak~i:T.ui (sacrificial fee), and who
practices charity day and night?57
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These words of the wife of Janaka might as well have been
uttered by YaSodhara, the deserted wife of Gautama, to her Lord.
They are reminiscent of the outbursts recorded in the Pali scriptures of an enraged society whose youth had set its face against
the established order. They also echo the words of the Bhagavad
Gita, addressed by Lord Kr~l).a to Arjuna, the hero of the
Mahabharata, not to relinquish the duties of his martial rank, nor
to find an escape in a life of renunciation, but to engage manfully
in the task of fighting a righteous war. But the call upon Aljuna
was not made by a commander in a battIe field, but by a spiritual
counselor, and according to the Gita, by a person divine, who was
urging him not to indulge in an act of self-aggrandizement, but
to participate in that cosmic phenomenon with the humility of a
saint who had resigned himself to the. superior will of a divine
principle.

SramaT}-a and BrahmaT}-ical Modifications
The Gita sought to resolve the age-old dilemma of action (karma)
and renunciation (sannyasa), produced by the mutually conflicting philosophies of the brahmal).s and the sramaT}-as, through a
new synthesis called the karma-yoga (disinterested action), a Hindu 'middle path' as it were, which steered clear of the excesses of
both. The Gitii, despite its briihmal).ical origin, comes out rather
vehemently against the professional priests, the traditional supporters of action. It calls these mere reciters of the Vedas, men
'who are robbed of insight by that (speech),' the 'undiscerqing
men [who] utter, who take delight in the words of the Veda. ..saying
that there is nothing else,' men 'whose nature is desire, who are
intent on heaven,' and whose actions are 'replete with various
(ritual) act5 aiming at the goal of enjoyment and power,' yielding
rebirth only as its fruit. 58 But the 'salvationist' who followed the
other extreme was equally 'deluded':
Not by not starting actions
Does a man attain actionlessness,
And not by renunciation alone
Does he go to perfection.
For no one even for a moment
Remains at all without performing actions;
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For he is made to perform action willy-nilly,
Every one is, by the strands that spring from material
nature.
Restraining the action-senses
Who sits pondering with his thought-organ
On the objects of sense, with deluded soul,
He is called a hypocrite. 59
Neither 'action' nor 'renunciation', but 'disinterested action' is what the Gita prescribes for salvation:
But whoso the senses with the thought-organ
Controlling, 0 Arjuna, undertakes
Discipline of action with the action-senses,
Unattached (to the fruits of action), he is superior.
Perform thou action that is (religiously) required;
For action is better than inaction. 5O
In advocating 'disinterested action', the Gita had achieved a
major objective of the brahmaQical revival, viz., the consolidation
of the iiSrama and va~a discipline. It had categorically rejected
the path of mendicancy as practised by the .srama7J-aS, and had at
the same time devised a way of achieving salvation through the
very duties of one's social position, not through relinquishing
these duties. The .srama~a path, the argument ran, was impracticable because a state of complete inactivity was inconceivable, and
was also irrelevant, since it was desire (kama) and not action
(karma-performance of socially-prescribed duties) itself that stood
in the way of salvation. As the latter did not depend on any
particular mode of action, such as a brahmaQ's or a sudra's, but
solely on the elimination of desire, a change in one's actions or
profession was completely unwarranted, could even be considered
harmful to oneself as well as society.
The new theory that all ranks (va~as) were equal in the path
of salvation was certainly a most revolutionary one, and might
reasonably be attributed to the impact of the .srama~a movements,
Particularly of the Buddha. But while it granted this equality, the
Git~ did not fail to emphasize that the duties of one's va~a were
oblIgatory and were not at the disposal of human will. The duties
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of each individual were defined by the lawbooks according to his
rank (va~), which was determined on the basis of his inherent
nature (prakrtz) by the creator Himself. 61 The Lord had set the
wheel of creation in motion by apportioning the duties of all men,
and also those of the gods, and it was the bounden duty of all to
keep the wheel turning. 62 Performance of the duties of one's own
rank, when undertaken with disinterestedness, was itself an act of
worship, and thus rendered a man worthy of the Lord's grace
which alone released him from the cycles of transmigration.
To a society that could neither comprehend the impersonal
absolute of the Up~ds, nor bear the call of the frama1Jas for
renunciation, a promise of salvation not only to brahmaI).s and
~triyas, but also to 'women, vaiSyas and siidras', by a simple
method of devotion to a personal deity must have come as a great
relief, further stabilizing the duties of rank and grhasthasrama.
The Srama7J(J orders had human beings as their founders who
claimed omniscience and, being atheists, could become the centre of cults that excluded all other gods and saints. By contrast,
brahmaI).ical thought was fundamentally theist, yet the Vedic pantheon had fallen into disuse, and the individuality of the gods was
lost in the panoply of ever more elaborate sacrifice and in the
abstractions of Upani~dic metaphysical thought. The priesthood
could scarcely usurp the divine status of the gods they were bound
to serve, especially since their hereditary social position was being
undermined by the rising Srama1Ja5.
In adopting Kr~Qa, the deity of a popular and local cult, orthodox brahmaI).ism was clearly fulfilling a need for a personal God
md saviour. BrahmaQS declared him to be an incarnation ofVi~Qu
(an exalted deity of the Vedic hymns, in the BrahmaI).a literature
the highest personification of the sacrifice) and attributed to him
identity with the Upani~dic Absolute. 63 The device of assimilation
by which, during the Vedic period, all gods were identified with
the great god Prajapati, was once more applied, this time on a far
wider scale, to absorb all Vedic and non-Vedic cults and deities,
into a single cult ofVi~Qu personified on earth as Kr~Qa, the Lord
of the Gita. Probably at the same time or even earlier, the other
great non-Vedic deity Siva, together with the cult of linga-worship
associated with him, was identified with the Vedic god Rudra and
accepted into brahmaI).ism. In its struggle for survival, orthodox
brahmaI).ism had revised old theories, had adapted itself to meet
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the challenge of the SramatulS, and, in the process of this transformation, had entered a new world, the world ofVai~I.1ava and Saiva
Hinduism.
It was not long before Buddhism too was subjected to a similar
transformation. Despite its anti-theistic dogma, shared by many
other frama7J.a schools, early Buddhism had all the ingredients of
a theistic culL Unlike the Jains who made no distinction between
a TIrthailkara and an ordinary Arhant (one who had attained
liberation) as far as the attainment of omniscience was concerned,
the Buddhists had set different standards of perfection for a
Buddha and his Arhant disciples. The Buddha, in addition to
being an Arhant, was also omniscient, a distinction denied to an
ordinary Arhant. He was believed to have been endowed with
marks of divinity, such as the thirty-two marks of a mahapu:ru~a (a
great being) and was entitled to be called a bhagavat, an appellation normally reserved for divinities like Vi~I.1u and Kr~I.1a.
The distinction does not seem to have mattered during the lifetime of the Buddha, but it soon developed a doctrine of two bodhis
(enlightenments), that of the Buddha, superior and perfect, and
that of the Arhants, inferior and limited. In the subsequent period, towards the beginning of the Christian era, it led to the
emergence of two rival schools, respectively called Mahayana (the
great vehicle) and Hinayana (the little vehicle). The latter was a
derogatory title given by the Mahayanists to the schools of the
arhants (one of these called the Theraviido:--the school of the
elders-survives now in Ceylon, Burma, Thailand, Laos and Cambodia) for their 'egotistic' and 'selfish' search after their own
salvation (nirva~a) devoid of the full glories of the Buddh<!hood.
The protagonists of the Mahayana even doubted the spiritual status of the arhants and challenged their claim to niroana. The
belief of the arhants that they had brought an end to the cycle of
transmigration was erroneous, since they had yet to attain omniscience, without which the task of an aspirant was incomplete.
The Mahayanists did not deny the fact that the path of the arhant
was also preached by the Buddha; but they maintained that it was
not final, and that the Buddha had preached it as a means (upaya)
of preparing those of low aspiration for a higher purpose; it must
be discarded in favour of Mahayana, the path of the Buddha.
The path of the Buddha was however a long one, not to be
completed within a few years or even within a lifetime. According
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to this new Buddhology, Gautama, in the distant past, in the
presence of DipaiJ.kara, a mythical Buddha of 'incalculable aeons'
ago, had resolved to be a saviour and had deliberately chosen the
career of a Bodhisattva (an aspirant Buddha). With his boundless
compassion for the suffering world, he had then spent 'countless'
births cultivating such 'perfections' (paramitiis) as charity, morality, forbearance, energy, meditation, and above all, the 'perfection of wisdom' (prajiiii-Piiramitii) , by virtue of which he had in his
last birth, as Gautama, attained to omniscience and had set the
'wheel of law' moving. The Theraviidins and others of the older
school condemned the doubts about arhant's status as a heresy
but welcomed wholeheartedly the greatness now accorded to their
master. They accepted a large number of mythical Buddhas under
whose guidance Gautama pursued his career of a bodhisattva.
They even produced a massive literature consisting of hundreds
of edifying stories Gatakas and avadanas) illustrating his heroic
and noble deeds. But the orthodox Buddhists were not to succeed
in preventing this myth from developing further in a theistic direction. The Mahiiyanists or their forerunners the Mahiisanghikas
were convinced that the Buddhas belonged to a different order of
beings altogether; they were not human beings but were descendents of a spiritual lineage (Buddha-va."ua) , who, although perfect, roamed the earth out of compassion. The Mahavastu, a sacred text of the Lokottaravadin (Transcendentalist) Buddhists,
declares the Buddha to be a transcendental being voluntarily subjecting himself to repeated births in order to save the suffering
world of gods and men:
The Buddhas conform to the world's condition, but in such
a way that they also conform to the traits of transcendentalism.
Although the Buddhas' body is not due to the sexual union
of parents, yet the Buddhas can point to their fathers and
mothers. This is mere conformity with" the world.
From Dipankara onwards, the Tathagata is always free from
passions. Yet (the Buddha) has a son, Rahula, to show. This is
mere conformity with the world. 64
The theme was carried to its logical conclusion when Saddharmaa fully-fledged Mahayana text, declared categorically
that even the .niroatul (i.e. the death) of Gautama at the end of
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his cycle of transmigration was not real but only an enactment
staged by him as a means (upiiya) of preaching the law. 65 Even the
multiplicity of the Buddhas was no more than a device, since in
reality there was but only one undifferentiated principle, called
the Dharmakiiya, the Sunya (the void) or the ineffable about which
Gautama had refused to formulate any theories. This Dharmakiiya
manifested itself from time to time in a spontaneous manner,
assuming different names such as a Dipankara or a Gautarna, and
it would continue to do so at all times in future. This Dharmakiiya,
the principle corresponding to the Upani~dic absolute, was the
real nature of the Buddhas, as well as of the bodhisattvas, and
indeed of all beings.
In treating the various Buddhas as emanations of a transcendental principle, the Mahayiinists had clearly accepted the doctrine of avatiira (human incarnation of the deity) so successfully
applied by the Vai~t:lavites in propagating their new cults. As in
the case of K:p~t:la, the Buddhists too devised two bodies (apart
from the Dharmakaya) for the Buddhas, a resplendent one
(sambhogakiiya) which was manifest only to the bodhisattvas, and
a human body (nirma~a) which the Buddhas could assume at
their will to lead such life as Gautama did 'in conformity with the
world'. The Buddhists had been pioneers in the art of temple
sculpture even from the time of the Satavahanas (lst century B.C.
- 3rd century A.D.) in the southeast and the Greco-Bactrian, Saka,
and K~3.r:ta kings (2nd century B.C. - 3rd century A.D.) of the
northwest. Now during the Gupta period (320-550 A.D.) they derived fresh inspiration from the developing theory of the three
bodies of the Buddha. The new Buddha in his various aspects as
brilliant (Vairocana), imperturbable (A~Qbhya), boundless light
(Amitabha) and infallible success (Amoghasiddhz) came to be worshipped as the dispenser of grace who would attend to the call of
the devotees in the same way as the Kr~t:la of the Gita. There was
however one basic difference between these two gods. The God of
the Gita was a human incarnation of a deity (Vi~t:lu) who was the
creator, and the dispenser ofjustice. In the Buddhist dogma, even
in Mahayana, there was no provision for such a deity. The Buddhists relegated the functions of creation to the principle of karma
and invested the Buddhas with only the power of dispensing grace.
The Hindu revivalists, particularly the Vai~t:lavites, who could
neither ignore the popularity of the new God nor impose upon
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his followers the traditional disciplines of brahmar;tism, found a
new way of assimilating the Buddha-by declaring him one more
incarnation (avatiiTa) ofVi!1l:tu in addition to Kr!1l:ta. The Buddha's
preachings against the Vedic institution of sacrifice and the disciplines of va~ and asrama, they maintained. had a divine purpose: the preaching was intended for evil beings (asuras) who
would cease to offer the sacrifices and as a consequence would be
consigned to hell!66 At a later date, a more generous role was
assigned to this new avatiira by Jayadeva, the great Vaiglava poet
of Bengal,,in his Gita Govinda:
You blame the multitude of Vedic texts of the sacrificial ritual
which you showed involved the slaughter of animals, 0 Kesava
(Vi!1l:tu) of pitying heart, bearing the form of Buddha. Hail
Hari, lord of the world. 67
This new move towards assimilation is unlikely to have had any
effect on the informed Buddhists, particularly the monks. but
might have helped the Vai!1l:tavites in winning over the Buddhist
laity. The Buddhist monks, unlike the Jains. were traditionally
indifferent to their laity. They had neither cared to legislate the
duties of different ranks, nor to offer alternative ceremonies in
the place of the traditional domestic rituals. A Buddhist layman
might worship the Buddhas and support the monks with food and
shelter, yet he was dependent on the brahmar;t priests for ceremonies at birth, marriage, and death, and was guided by them according to the lawbooks of Manu.
Now with the adoption of the Buddha as an avatiiTa of Vi!1l:tu,
a way was open even for introducing the brahmar;t priests to officiate at the Buddhist temples. In course of time these temples,
often rich and generously endowed, as in the case of the JagannatfiPuri temple in Orissa,68 the Kadri vihiira in South India, and (until
they were handed back to Buddhists from Ceylon by the British
Government) even the Buddha-Gaya and the Samath temples
passed into the hands of the brahmar;t priests and were converted
into Vai!1l:tava or Saiva temples.
The Order of Buddhist monks, weakened by factionalism and
interminable doctrinal disputes, had become isolated in the monasteries but continued to wage a relentless war against the orthodox brahmar;tical systems through its eminent logicians in the
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University of NaIanda. They even prevailed upon Sankara, founder
of the Advaita Vedanta system and also foremost among the revivalist Hindu iicii.ryas, to accept the Buddhist theory of Illusionism
(Miiyiiviida). As a consequence, Sankara was condemned by the
later tlleologians as a crypto-Buddhist. Buddhist influence can also
be seen in Sankara's pioneering effort in organizing the
brahmaJ}ical order of young sannyiisins (ascetics), which admitted
candidates directly from student life (brahmacaryiiSrama) without
going through the stage of a householder, and in the establishment of several monasteries (pilha) all over India, presided over
by abbots with spiritual powers over large parishes. These were
largely instrumental in rehabilitating the orthodox system on the
basis of new theistic cults and in holding the society together in
medieval times against the onslaught of Islam in the North. But
it would be an exaggeration to credit Sankara and his apostles, as
is often done by a section of Hindus, with the feat of total extermination of Buddhism in India.
The decline of Buddhism had set in long before with the rise
of Mahiiyiina and the consequent loss of fervour for the monastic
system. Even during the time of its founder, Buddhism was not
free from heresies, and in subsequent periods it was tom with
intersectarian disputes at a time when the theistic cults of
Vai~J.lavism and Saivism were vigorously moving towards a greater
unity. The Buddhist laity-a small minority compared with the
Hindu population-had lost its separate identity, and had even
seen its own God taken over by a people who had never believed
in him and were soon to discard him as an alien. As for the
monks, thanks to the Master's call for moderation they had long
since abandoned the rigours of asceticism. Patronized by powerful
kings and wealthy merchants, their monasteries had amassed large
estates where the new Srama~ freely abandoned themselves to
the mysticism of Mahayana and adopted the tantric practices then
prevalent among the cults of Nathas and Siddhas belonging to the
Saiva religion. In Bengal and Bihar Buddhism lingered on in this
state of decay and corruption until the twelfth century, when
marauding armies of Muslim fanatics sacked the monasteries,
burned their libraries, and caused the few monks who survived to
flee into Nepal and Tibet.
Jainism would have met with a similar fate had it relaxed its
diSCipline for the monks and laity or allowed any major departure

92

BUDDInST S'IUDIES

from its basic dogmas of anekiinta and atheism. Early in their
history the Jains had migrated towards the west (Rajasthan and
Gujarat) and the south where they had established themselves in
the courts of the CaIukya and ~traku!a kings and were counted
among the prosperous communities of the upper middle class.
There they concentrated on the propagation of their cherished
doctrines of ahi1f1.Sii, condemned the animal sacrifices that had by
now fallen into disuse, and preached the virtues of a vegetarian
diet.
The Jains' opposition to theism was not in the least diminished,
but they fought off the mounting opposition of the apostles of the
Vai~Q.ava faith by adopting Ranta, one of the avatiiras of Vi~Q.u, as
a Jain saint and produced, in the vernaculars of the South, Jain
versions of the Rii:miiyaTJO- and the Mahiibhiirata. Although they
thus adopted all the heroes of ancient brahmaQ,ism, they did not
accept their divinity. and in strict accordance with their doctrine
of ahi1f1.Sii they even had Kr~Q.a sent to purgatory for having instigated AIjuna to fight the Great War.
But the doctrine of karma-yoga had come to stay, the discipline
of social rank was in force as never before, and the Jains, especially the Digambaras in the south, could only preach against it at
the cos~ of their survival. It would have been suicidal to accept the
brahmaQ,ical lawbooks for this purpose or to let the brahmaQ,s
dictate to the Jain laymen how they should perform their social
duties and observe the rites prescribed for each rank. The Jain
monks saw to this need for fresh legislation, and Jinasena. (8th
century A.D.) among others produced Jain lawbooks in the guise
of Pur3.Q.as glorifying the lives of the Jain TIrthailkaras. They
declared that the system of va11WS (ranks) was not ofbrahmaQ,ical
origin but was promulgated by the first of the twenty-four
TIrthailkaras, VPiiabha, at the beginning .of the present kalpa (cosmic cycle).69 V~bha had also prescribed Jain rites complete with
litany appropriate on the occasions of birth, marriage and death.
To give full effect to this theory, theJains even instituted a special
hereditary class oflay priests, calledJain-brahmaQ,s, entrusted with
the duty of conducting services at the Jain temples and ceremonial rites in the homes of Jain laymen. These neo-brahmaQ,s were
of course not to be raised to the status of their equivalents in the
brahmaQ,ical system. The Jains stili adhered to their notion of the
supremacy of ~triyas and maintained that TIrthailkaras, like
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Mahavira himself, came only from the ranks of the Ic.,atriya. But
the majority of Jains were merchants and petty landlords by profession and continued to claim for themselves the rank of vaiSya.
The menial workers and any who engaged in activities involving
hi1f1Sii (tilling, etc.) seem to have qualified for the rank of sudra,
since the name Caturtha (,fourth') is applied to a certain section
of the Jain farmers in the Deccan today. Thus, in their struggle to
achieve ranked status without endangering their survival as a separate group within the community, the Jains had come to accept
the outward forms of brahmat:lical orthodoxy and had as a result
produced a society parallel to it.
This, however, was hardly a basis for a lasting peace between
the two 'natural enemies'. Rank (va~) according to the brahmat:lS
was not a matter of choice; rather like sex, one was born with it.
The institution of a category of bnihmat:ls was the prerogative of
a Vedic God and could not be left to a handful of unrepentant
atheists. The struggle between the Jains (bhavyas) and the theists
(bhaktas) continued unabated for several hundred years, until about
the twelfth century. Then the DigambaraJains, in the South, were
overpowered by the Vai~l).avas led by Ramanuja, the great founder
of the VzS~tiidvaita school, and by the ViraSaivas (Liilgayats) under
the leadership of Basava, the founder of the reformed Saiva sect.
They were driven from the seats of power, and, in a state of
undeclared peace, lived humble lives within their own small communities.
In the west however the Svetiimbara Jains found their great
champion in iicarya Hemacandra, who was influential in the conversion of Kumarapala, the Saivite king of Gujarat, to Jainism. An
outstanding and prolific writer, Hemacandra inaugurated a new
era in the history of the Jains. With their austere ascetic outlook.
they had hitherto, like their fellow Srama~as the Buddhists, confined their literary interests to their scriptures and to works of
literature in the fields oflogic and philusophy. With the voluntary
acceptance of brahmaJ)icai institutions and mythology, albeit in a
modified form and having already begun to compose their own
religious epics and Puriil).as, the Jains were ready to cast off their
inhibitions and now enthusiastically invaded the secular fields so
far dominated by the brahmaJ)s. Hemacandra not only wrote voluminously on Jain doctrine but was equally at home in the secular sciences of polity, logic, philology, grammar, lexicography and
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rhetoric and earned for himself the title of polymath of the modem
world (kali-kala-saroajna). The Jain monasteries became veritable
storehouses of rare manuscripts not only ofJainism but also of all
other religions covering almost all branches of learning. The scope
of their libraries and of their scholastic study, in marked contrast
to the attitudes of Buddhists and Hindus alike, not only gave
them a scholarly advantage but also contributed towards a closer
relationship between the Srama!Ul communities and brahmaI)ical
society.
Mter nearly two millennia of vigorous, and in many ways successful, struggle against the orthodox brahmaI)ical religion and
social hierarchy, now, with Jainism held in check and Buddhism
neutralised even to the point of complete effacement, the Srama!Ul
tradition had reached low ebb. The Srama!UlS, who had sought
salvation through atheism with a consistency unique in world history, were henceforth left to pursue a solitary path on the periphery of Indian society. BrahmaI)ism had yielded its position on
ritual and, to some extent, on hereditary rank when faced with a
vigorous and articulate Srama~ movemenL But now, when the
forces of Islam threatened the nation, it was the orthodox theism
(of the Gita) that seemed to offer a rallying point for the vast
majority against the onslaught of an alien culture. It is within the
great theistic movements of Hindu poets and mystics, from Kabir
to Caitanya, that the last vestiges of an effective and articulate
Smma~ tradition are to be soughL
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CHAPTER

4

On the Saroajiiatva (Omniscience)
of Mahivira 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 insentientCharacterized by their infinite modes;
The Teacher, like the sun,
A witness and illuminator of the path of salvation."1

Saruajftatva or omniscience is an attribute which, like omnipotence
(sarua-saktimatva) and omnipresence (sarua-gatatva), is considered
to be a prerogative of god. The Vedic" seers were well acquainted
with the concept of omniscience, as can be seen from adjectives
like viSva-vit, viSva-vidvan, viSva~ and sarua-vit, applied to the
Vedic deities, and notably to Agni. We do not meet with the term
saruajna until the period of the Mu1J4akopan~at, presumably a preBuddhist text, where it comes to be used for the Brahman, the
Absolute "from whom this, namely the sagu1JfJ Brahman, comes
to birth as name, form and food".2 In the Mii7J4ukyopan~af and
in the literature of the subsequent periods, the term comes to be
used exclusively to describe the iSvara of philollophical systems
like Yoga,4 Nyaya and Vaise~ika, as well as the Purat.lic trinity of
*This article was originally published in Bwldhist Studies in HU7WII.r of I.B. HOTTIeT',
eds. ~ Cousins et aI., (Dordrecht: D. Reidel Publishing Company, 1974), pp. 71-90.
Repnnted with kind pennission of Kluwer Academic Publishers.
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Brahma, Vi~Q.u 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 Upani~ads also employ the term saroajiia in a
metaphorical sense, where it becomes a synonym for Brahmajiia or
Atmajiia, the knower of the eternal self. The Upani~dic seers are
greatly preoccupied with the search for "that One thing by the
knowledge of which all this is known'? 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 declared in
the PraSnopan~at, that an aspirant "who comes to know that pure
Imperishable, he knowing all enters the AlI".6
It is evident that the term saroajiia in this passage, applied to
an aspirant upon reaching the goal, has a different connotation
than the one used in describing the Brahman or the iSvara. The
aspirant as well as the i§vara knows the nature of reality; but the
latter is, in addition, an omniscient being, an excellence neither
claimed for the aspirant nor presumed to be an invariable consequence of his knowledge of the Brahman. As Satikaracarya in his
B~a on the PraSnopan~at puts it, "the aspirant was previously
the knower of the finite on account of his avidyii, but with the
removal of the latter he now becomes the All. n7
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 saroajiia in its primary sense, since such a
designation could put him alongside god himself. As for the word
saroajiia in its secondary meaning, although it can be theoretically
applied to an exalted human being renowned for the knowledge
of the Brahman, such as a Yajiiavalkya, a janaka, a Svetaketu or a
Satik.aracarya, one looks in vain for even one such reference in
the entire Brahmanical literature, including the Upani~ads.
Paradoxical as it may seem, the claimants to the status of an
omniscient being (sarvajiia) 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
TIrthatikaras 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
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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 (sambodhl)
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 Siddh:irtha,
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 sarvajiiatva.
An attempt will be made in this paper to identify the major differences that exist between the Jains and the early Buddhists
concerning the concept of sarvajiiatva, and to trace the change
which that concept undergoes in Mahayana Buddhism under the
impact of the polemics initiated by the Mimari1.sakas, 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 attainment of omniscience is the Kalpa-sittra, the traditional canonical work on the lives of the Jinas. There we learn
that soon after the death of his parents, Mahavira, aged thirty,
renounced the life of a householder and became a mendicant
(mum) in the order of his predecessor Jina Parm, the 23rd
Tirthailkara (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 calledJrmbhikagrama on the bank of the river ~upatika,
not far from an old temple, in the field of the householder
Samaga, under a Sat tree, (the Venerable One), in a squatting
position with joined heels, exposing 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 Kroala, which is infinite, supreme.
unobstructed, unimpeded. complete and full.
When the Venerable Ascetic Mahavira had become a Jina
and arhat, he was a Kevalin, omniscient (sabbaiiiiit) and com-
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prehending all objects (sabba-bhiiva-darisi); he knew and saw
(jil1}amo:r.U! piisamii:r}e) 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. s
Although words like sabbaiiiiii. and sabba-bhiiva-darisi are fully expressive of the state of 'omniscience' claimed for Mahavira, the
word keuala, being a Jain technical term, needs further elaboration. According to the Jains, knowledge (jiiiina or upayoga), like
bliss (sukha), is a distinctive quality (gu~a) of the soul viva) as
opposed to the other five substances (dravyas) admitted by them,
namely, matter (pudgala), the principle of motion (dharma) and
ofrest (adharma) , space (iikiiSa) and time (kiila). During the state
of its bondage (sa1!ZSara), 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, accordlng to the Jains, consists of a
special kind of subtle and invisible 'karmic' matter. When a soul,
activated by ignorance of its true nature (avidyii or moha), pursues
actions (through mind, speech, or body) which are tainted by
passions (kfl$aya) such as attachment (raga) or aversion (dv~a), 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 operntion
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 sensefaculties 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 elephants,
which are endowed with all the five sense-organs and the faculty
of mind. At the human level, the density of karma is greatly reduced, and consequently, a human being is even capable of a'\serting his independence over the senses and the mind. At the lower
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levels of life the senses and the mind are instruments of knowledge,but at the human level, where these instruments reach their
ultimate limit of growth, they are regardecl 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' (PaTO~a) and hence incomplete
(vikala); the infinite varieties and gradations of this mediate knowledge are broadly classified into the following four categories:
(1) Matijniinw:Sensory cognition caused by the senses and the
mind. Where appropriate, it also includes remembrance, recognition, induction and deduction.
(2) Sruta-jniinal°: Sensory knowledge followed by instruction,
whether verbal or non-verbal. This also includes scriptural knowledge.
(3) Avadhi-jniinall : 'Clairvoyance'. This knowledge can be acquired by human beings through Yogic methods. It is comparable
to the Buddhist concept of the 'Heavenly Eye' and the 'Heavenly
Ear' (dibba-cakkhu and dibba-jota-iiii~a).
(4) ManaiJ-paryayajniina12 : 'Telepathy'. It is "that knowledge
through which the objects thought of by the minds of others are
known". It is comparable to the Ruddhist ceto-pariya-iiii~a.
Since the avadhi (,clairvoyance') and the manaiJparyaya ('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 cannot operate very much beyond the data
supplied by the senses. Therefore, even at the highest point of
their development, whether achieved by conventional means or
by yogic methods, the senses and the mind can cope with only a
small fraction of the infinite mass of the knowables (jiieya). The
latter comprises everything (.~aroa1rt) that exists, viz., the infinite
(ananta) number of souls (jivas), the infinitely infinite
(anantiinanta) amount of matter (pudgalas), the principles of
motion (dharma) and of rest (adharma), space (iikiiSa) and time
(kala), and the infinite number of transformations (paryiiyas)
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through which they all pass. These transformations are subject to
a Jain law involving simultaneous origination (utpiida) of a new
mode, destruction (vyaya) of the old mode, and permanence
(dhrauvya) of the substance (dravya). n
The Jain maintains that since jiiana is the innate nature
(svabhiiva) of the soul, the latter must, under proper conditions,
be able to cognise the entire mass of knowables (sarvaT{t jTieyaT{t).
The amount of karma destroyed correlates 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
purity, 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 independent of the senses and
the mind, will, without any conscious effort what'ioever, directly
and simultaneously mirror the whole range of the knowables. This
is called kevala-jiiana,14 attained by the soul once it is totally isolated (kaivalya). The Jains maintain that all freed souls, whether
they are exalted personages like the Tirthailkaras, or are ordinary
Arhats content with their own emancipation (mo~a) must necessarily attain omniscience (kevala-jiiana). Mahavira had, according
to the scriptures quoted above, attained to suchan 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-jiiana, found in all Jain texts, whether applied to a
Tirthailkara or to an ordinary Arhat. Defining 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, sabbaiiiiuta-iiiir.w,
buddha-cakkhu, anavarar.uz-nar.uz, sarvajiiata, sarviikilrajiiata, prajiiaparamita, etc. The problem is rendered even more complex by the

refusal of even the Hinayana school to apply these terms to the
Arhats, who also were believed to have attained nirvii'{la, and were
therefore as free from saT{tSara as their 'omniscient' 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.
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Of the many references to the enlightenment (sambodhz) of
Siddhartha Gautama, the one which most graphically describes
that event is to be found in the Jiitaka-Nidiinakathii, the traditional
Theravada biography of the Buddha. The account states that the
bodhisattva spent the night of the full-moon of the month of
Vaisakha, seated under the Bodhi-tree, in deep meditation. In the
first watch he gained remembrance of his former existences (PUbbeniviisiinussati-iiii1Ja); in the middle watch he attained the 'heavenly
eye' (dibba-cakkhu-iia1Ja); in the last watch he revolved in his mind
the Chain of Causation (paticca-samuppiida). As he mastered this,
adds the text, the earth trembled, and, with the dawn, the Great
Man attained 'omniscience' (sabbaiiiiuta-iiii1Ja) .15
The use of the word sabbaiiiiuta-iiii1Ja is highly significant as it
distinguishes 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 infinite modes (paryiiyas). 16 Are we to assume that in the case
of the Buddha also, the word sabbal7 indicated those momentary
elements of existence admitted by the Buddhists, namely, the five
skandhas, the twelve ayatanas and the eighteen dhiitus, which were
supposed to be suppressed and destroyed in the nirvii1Ja? 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 mpmentariness, 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 previous births by mundane means,
make it a function of the enlightenment to yield knowledge of the
'unreal' future? Finally Mahavira's own pure self (suddhiitmii) was
the first and foremost object, and also the subject, of his omniscience. Is it likely that the Buddhists, distinguished by the aniitma
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
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school, indicate that unlike the Jains, who understood the tenn
sarvajna in a literal mannoer, the early Buddhists used that term in
a secondary metaphorical sense, namely, the 'knower of truth',
equivalent to the exclusively Buddhist term tathiigata. The
Mahiivagga of the Vinaya-pi/aka, 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 dhammo., 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 (ida7fl--paccayatii paticcasamuppiido). 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 destruction of craving, dispassion, sto~
ping, nirvii'IJa. And so if I were to teach dhammo. and others
were not to heed me, this would be a weariness to me, this
would be a vexation to me. 18
Three important words, namely, dhammo., pa/icca-samuppiida and
nibbiina, stand out prominently in this passage. It contains a definition, albeit in a succinct form, of the pa/icca-samuppiida and
nibbiina, the former providing an insight into the Buddhist path
and the latter describing the fruits of salvation. But the crucial
term dhammo., 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-dhiitu-pativedha,19 variously translated as
'discernment of the principle of truth', or 'full penetration of the
constitution of dhammo. '. The Pali Commentary explains the term
dhamma-dhiitu as dhammo.-sabhiiva, and, as Miss Horner rightly observes, the term stands for "the ultimate principle of own-nature,
own-being, self-nature".2o It is precisely in this sense that the
Mahaycinists also understood the tenn dharmatii and developed
their concept of the dharma-kiiya. As a matter of fact, the Mahayanist
logicians, notably Dharmakirti, a<; we shall see, gave currency to a
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new tenn, 'dharmajiia', in preference to the older sarvajiia, and
even maintained that the Buddha was superior 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 irreversible state. But they also believed that its acquisition was not coincidental with death, the final mundane event
that would emancipate (mok$a) the omniscient soul from the
bondage of kanna. Mahavira, for instance, lived for some thirty
years after attaining the kevala-jiiiina and, being a Tirthankara,
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 simultaneous 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' (ghiitiyii), which, wholly or partially, obstruct the full manifestation of the four infinite qualities
of the soul, viz., knowledge (jiiana) , intuition (dariana), bliss
(sukha) and energy (virya). Then there are four 'non-obscuring'
(agluitiyii)21 karmas which, respectively, produce feelings of pleasure and pain (vedaniya-karma); project different types of bodieshuman, animal, etc.,-( nama-karma); define a certain status--for
instance the class and caste distinctions--(gotra-karma); and determine the longevity in a given existence (iiyu-karma). The Jains
maintain that only the destruction of the four 'obscuring' (ghiitiyii)
karmas is necessary for the manifestation of omniscience (kevalajiiana). The remaining four kannas are by themselves powerless to
effect either a diminution or a loss of the innate qualities of the
soul. These aghiitiya karmas form a secondary bondage, forging
the physical and mental apparatus for the soul which is kept in
bondage by the ghiitiyii karmas. The latter produce delusion, ignorance, etc., and thus perpetuate the cycle of new aghiitiyii karmas.
Once the 'obscuring' (ghiitiyii) kannas are destroyed, the nonobscuring (aghiitiyii) karmas, which were determined long before
the present incarnation of a given soul, will run their nonnal
COurse and then, when the time limit set by the longevity-determining (ayu-karma) karma has run out, the remaining three will
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also tenninate, 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-faculties, 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-jiiiina), especiallyas 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 o~jects
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 fonned
out of special kinds of matter (indnya-vargar;ul and mano-vargatta) ,
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-jiiana) as well, merely giving the appearance of
acting through these mediums. In short, the soul is the knower;
the mind 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 Tirthailkara, his nama-karma will produce for him
such a body and such an organ of speech that he will be able to
impart the knowledge of truth without engaging in a volitional
act. 22 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 kevala-jniina, was nevertheless in
pennanent possession of his omniscience.
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Several PaIi slittas 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 reported to have learnt of such a claim not by
hearsay, but directly from a group ofJain ascetics; this is shown in
the following passage in which he describes this encounter to
Mahanama the Sakyan:
"At one time I, Mahanama, was staying near Rajagaha on
Mount Vulture Peak. Now at that time severalJains (Nig;u:l~as)
on the Black Rock on the slopes of (Mount) lsigili 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 meditation 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 all-knowing (sabhaii:iiu), all-seeing (sabbadassavi); he claims all-embracing knowledge-and-vision
(aparisesa1{l na1;la-dassana1{l palijanati), saying: 'Whether I am
walking or standing still or asleep or awake (carato ca me tillhato
ca me suttassa ca jagarassa ca), knowledge-and-vision is permanently and continuously before me (satata1{l samita1{l na1;ladassana1{l paccupaUhita1{l ti).25

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 (pura1}iina1{l kammana1{l tapasa
vyantibhava), by the non-doing of new deeds (navana1{l
kammana1{l akaraTJ4), there is no flowing in the future (ayati1{l
anavassavo). From there being no flowing in the future is the
destruction of deeds (kammakkhayo), from the destruction of
deeds destruction of ill (dukkhakkhayo), from the destruction of
ill is the destruction of all feelings (vedanakkhayo), from the
destruction of feelings all ill will become worn away (sabha1{l
dukkha1{l nijji1;l1;la1{l 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
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ancient Jain doctrine of karma and mo~a. Secondly, it adds greater credibility to the Jain claims of the state of permanent omniscience for Mah:lvlra, coming as it does from the scriptures of a
contemporary and rival religious movement. Even the 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,25 not so much because they regarded Mahavira as unworthy
of such a distinction, but because they found the doctrine of
permanent omniscience (keualo,jnana) itself unacceptable, and even
irrelevant for the pursuit of the Path. In the Cula-Sukuludiiyi-sutta,
for instance, the wanderer Ud:lyi reports to the Buddha how he
had met Mah:lvira (who had claimed omniscience in the words
quoted above), and had asked him a question 'concerning the
past' and how Mah:lvira 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 Mahavira, but confidently
asserted that 'anyone could ask him a question regarding the
past', or 'concerning the future of creatures according to the
consequences of their deeds'. Having said this he immediately
showed his indifference to these super-knowledges (abhiiiiiiis) by
declaring:
Wherefore, Udayin, let the past be, let the future be. I will
teach you dhamma:. 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
tile 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 Dhammawhich he had perceived.
In the face of the extraordinary claims of the Jains for their
Tlrthankaras, 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 TevijjtrVacchagotta-sutta merits reproduction here as it appears to be the official Buddhist position put forth to counter the
popular notions about the Buddha's omniscience:
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Reverend sir, I have heard: The recluse Gotama is all knowing,
all seeing; he claims all-cmbracing 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
To the further question by Vacchagotta:
Expounding in what 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 I 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
I please, with the purified deva-vision (dibba-cakkhu) ... surpassing 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 ofthe cankers (iisavii), having realised here
and now by my own superknowledge (abhinnii) the freedom of
mind (ceta-vimutti7{l) and the freedom through wisdom (panniivimutti7{l) that are cankerless, entering thereon, abide therein.
Vaccha, expounding thus ... no fellow dhamma-man of this way
speaking could give grounds for reproach.28
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It should be noticed that the Theravadins regarded the first of

these three vidyiis (viz., the pubbe-niviisiinussati-nii:r.,ta, and the dibbacakkhu-niifJ,a) as mundane powers (lokiya abhinna) unrelated to the
Path, and hence accessible, in varying degrees, to persons adept
in yoga. As for the third vidya, viz., the iisava-kkhaya-nafJ,a, this was
certainly a supermundane power (lokuttara abhinnii), and was invariably found in those who had realized nirvafJ,a. 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 Buddha 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, Vacchagotta 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
KafJ,1Jflkatthala-sutta of the Majjhima-nikiiya 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 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: I have heard this about you, revered sir: 'The
recluse Gotama speaks thus: There is neither a recluse nor a
Brahman who, all-knowing, all-seeing, 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?
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The Buddha: Those, sire, who speak thus: (repeated) -these
do not speak as I 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 another 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: J, 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~

Apparently the King was satisfied with the answer of the Buddha
as he applauds him with the words "Revered sir, the Lord's words
are well founded, and it is with good reason that the Lord says
this".31 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 sabbarrz (all) to mean
"the whole past, future and present", and paraphrased the expression sakid eva as "with one 'adverting' (of the mind), one thought,
one impulsion".32 It meant that the Buddhists defined 'omniscience'
as an ability 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 the Buddha, despite his mighty yogic powers, could have
accomplished such an extraordinary 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 PaIi suttas allude to the unfavourable
comments of these 'wanderer ascetics' concerning the Buddha's
omniscience. In the Pasiidika-sutta of the Dzgha-nikiiya, 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
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than ours may declare: Concerning the past Gotama the Reduse reveals an infinite knowledge and insight, but not so
concerning the future, as the what and why of it ... Concerning
the past, Cunda, . 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
Enlightenment (bodhija",,) to this effect: This is the last birth;
now is there no more coming to be. 33
He affirms, moreover, the wide range of his knowledge in terms
reminiscent of the Jain claim for Mahavira:
Whatever, 0 Cunda, in this world with its devas and Maras and
Brahmas, is by the folk thereof, gods or men, recluses or Brahmans, seen (dillha), heard (suta), felt (mUla), discerned (viniiiita),
accomplished (patta), striven for (panyesita), or devised in mind
(anivucantam manasa) , - all is understood by the Tathagata.
For this is he called Tathagata. 34
Despite such reassuring sermons, doubts seem to have persisted in
the Sangha about the Buddha's omniscience. The silence of the
Kathavatthu, treasure house of the Buddhist controversies, on such
a vital point probably suggests that during the Mauryan period it
had not yet become a matter of contention among rival Buddhist
schools. The problem was not entirely forgotten, 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' satata"" samitam', the root of the whole controversy.
Yes, 0 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. 35
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 dear when the reflection begins). Con•
VInce
me ... 36
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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 'selfconfidence' (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 (cakkaratana) wishes
it to appear, and no sooner is it thought of than it appears so does the knowledge of the Tathagata follow continually on
reflection. 37
A more serious and probably final Theravada attempt to deal with
the problem is found in the Paramattha-manjusa 38 Dhammapiila's
(sixth century A.D.?) commentary on the Visuddhi-magga of
Buddhaghosa. While explaining the term samma-sambuddha, the
commentator points out that this is an exclusive title of the Buddha, indicating realization of the sahbannuta-na~a (omniscience),
or anavara~a-na~a (knowledge free from all obstructions).
DhammapaIa takes this opportunity to initiate a fairly long discussion on the controversies over the omniscience of the Buddha:
But, surely, the

anavara~a-nti~

is, according to PflIisamhhidiiNot 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.
Knowledge, which has its object the entire range of dharmas
viz., the compounded (sa1!'khata) , the uncompounded
(asa'T{lkhata, i.e. nihhtina, etc., and the nominal [sammuti, i.e.,
personality, etc.) dharmasl, is called sahhannuta-na~. Because
there is no obstruction, and also because of the absence of
doubt it is called anavara~-na~. These two must be identical,
for otherwise the sahhaiinutana~ would not be free from obstructions.

magga, different from the

sahhannuta-nti~.

Even if we admit that these two are different, in the present
context of defining the term sammii-sambuddha, they are to be
considered identical because of the unimpeded operation of
the BUddha's knowledge. By the realization of the sahhannutana~ the Lord is called sahhannu (omniscient), sahha-vidu
(knower of all), etc.; it is not by knowing all dharmas at one
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and the same time that he is called thus (na saki1{l yeva sabbadhamrnii,vabodhanato). There is the potentiality (samatthata) in
the knowledge of the Lord to penetrate the entire range of
objects on account of his realization of that knowledge which
is able (samaUha) to know all dharmas.
A question may be raised here: Does this knowledge, when
it operates, cognise all objects at once, (simultaneously), or in
succession? (saki"" eva ... udiihu kamena?)
If it simultaneously comprehends all 'compounded' (sa1{lkhata)
objects (divided by distinctions of past, future, present, external, internal, etc.,) as well as all 'uncompounded' (asa1{lkhata)
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 seeing 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 aniitma point of view, thinking sabbe
dhamrnii, anattii, sees only this aspect and nothing else.
Again there are those who say that the Buddhas are called
sabba-vidiJ. 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-furyya-dhammiina1{l lhitalakkha1Ja-visaya1{l vikappa-rahita"" sabba-kiila"" buddhiina1{l iiii1Ja1p
pavattati.)
But this view also cannot escape the fault shown above, for
having the present characteristics (thita-lakkha1Jas) 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
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all objects in individual succession (kamena sabbasmiTfJ visaye
na~a", 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
(neyyassa ekadesa", paccakRhaTfJ katva); since there is consistency
between this knowledge and the true nature of the objects
known, he 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,
DhammapaIa proceeds to lay down what must have been the official Theravada doctrine:
All this is irrelevant (akiira~a",). Why? Because what we have
here is speculation about something which is beyond the realm
of speculation. Has not the Lord lIaid: 0 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 perception, for there
is no obstruction to the operation [of his mind]. And in the
absence of any disturbances (vik$epa) , attentiveness is also ever
present in him. If the ~tire 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 dhammas are bound to the 'adverting' (avajjana-patibaddha) of the Buddha, joined to his
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mental concentration (manasikiira-patibaddhii), connected with
his expectation (aka1Jkha-patibaddha), and available as objects
to his production of a thought (cittuppiida-patibaddha) ".
Even his knowing of past and future objects should be considered an act of direct perception, 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 cognizing 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 by any
inconceivability, if his cognition were to be similar in operation
(samavutti) 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 sammii-sambuddha. 39
DhammapaIa was only able to defend his inherently weak position by an appeal to the scriptures; this was adequate because he
was writing his commentary for the benefit of his fellow Theravadins
of the Mahavihara in Ceylon, staunctJ upholders of the ancient
tradition. They believed in the pluralistic and realistic world of
dharmas, and could not conceive of an omniscience which would
not comprehend the 'All'. The Mahayana Buddhists, however,
notably Dharmakirti and his followers at the NaIanda University,
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could hardly ignore the inherent defects in the traditional interpre~tion of omniscience. The emphasis which that interpretation
placed on the knowledge of the 'All', a legacy of the days of
Mahavira, was especially vulnerable and must have annoyed them
greatly. The possibility of simultaneous cognition of the 'All' had
already been rejected by the Buddha, and the alternative, 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-Mim~sa school,
which claimed that knowledge of dharma and adharma was not
possible through perception (praty~a) or inference (anumiina)
but only through the 'eternal' Vedas, which were held to be
apauru~eya, i.e. neither revealed by an omniscient God nor pronounced by a human being claiming similar status. This follows
from the Mimarpsaka doctrine which rejects both the "eternally
omniscient god" concept of the Yoga school and the theistic theories of creation propounded by other orthodox schools. Nor did
the Mimarpsaka accept the possibility of a super-sensuous perception (yogi-pratya~a) such as that claimed for Mahavira or the Buddha. Kumarila, in his Sloka-viirttika,40 led a vigorous attack ~m these
denouncers of the Veda for what he considcred their exaggerated
pretensions to omniscience. Moreover, what the Mimarpsakas found
most offensive was not so much the claim to know 'All' (objects)
but rather the supposed knowledge of Dharma (the Vedic Law).
At the same time, the Mahayanists themselves, having moved
toward either the Yogacara Vijiianavada or the Madhyamika
Sfmyavada, were deemphasizing 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 Mimarpsa 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 Dharmakirti define this new position
and throw a challenge to the Jains to take a similar view:
People, afraid of being deceived by false tcachers
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
A few centuries later, another Mahayanist, the great Santar~ita,
was to repeat this sentiment in his famous Tattva-sangraha, composed primarily to refute the Mimfupsakas:
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 investigation 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 composed by him;
and by denying the said person, one secures the unreliability
and rejectability of the said scripture.
Thus when people [the Jains for instance] 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

SARVAjNAlVA(OMNISCIENCE) OFMAHAVIRA ANDTI-IEBUDDHA

119

It will be noticed that in the passage quoted above, Santarak~ita
deliberately sets the words dharma and saroa in opposition, stating
his preference for dharmajita (the knower of dharma) as against
saroajiia (the knower of All). Dharma, as we have seen earlier, was
the very essence of the Buddha's enlightenment, and is a term
which one finds on almost every page of the PaIi canon. Nevertheless, while the term sabbaiiiiit is encountered ever so often as a
designation of the Buddha, the term dhammaiiiiit (dharmajiia) is
conspicuous by its absence throughout the PaIi canon, with the
possible exceptions of the variants dhammagil. and dhammavidit
cited in texts like the Jataka book. In the light of our previous
discussion, it would be reasonable to assume that the word sabbaiiiiu
(together with its companion sabba-dasSii:V7.) was an ancient Sramru;ta
technical term, and was in vogue among the Jains, one of the
leading Sramru;ta sects, at the time of Mahavira. It was probably
adopted by the early Buddhists for their Master, as were other Jain
terms of 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 jina was left behind in preference
for buddha, and arhat was 'devalued' to be used only for the disciples (Sravakas). But the term saroajiia, being associated with a
definite ontological and epistemological doctrine expressed by
the Jain term kevala-inana, 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 ega"" jattai se sabba"" jattai", 4~ "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 atman 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-physical complex of the 'five skandhas' of existence.'"
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CHAPTER

5

The Jina as a Tathigata:
Amrtacandra's Critique of
Buddhist Doctrine*

One noteworthy feature of the heterodox religions of ancient
India is the ability of these schools to absorb technical terms of
their rivals and then apply them to their own concepts, seemingly
without any inconsistency. The term brahmar.uz, for example, normally indicates a person born in that caste. The Buddhists and the
Jains, however, appropriated the term as a designation for their
Masters justifying this with strange etymological derivations, e.g.
bahitapapo brahma7Jo or ma har.uz (don't kill) iti maha'IJo (pkt for
brahma7Ja).J The term jina (victor) is itself of pre-Buddhist origin.
It was extensively used by the Nigcu,tbas and the Ajivikas for their
teachers, and as suggested by Edgerton, could be applied to the
founder of any religious sect; the followers of AraQa Kalama and
those of Udraka Ramaputra, for example, are referred to as jinasravaka. 2 The Buddha claimed to be a jimr and the term was
applied to him in imitation of the founders of other sects. The
Mahiivyutpatti lists several names beginning with jina-Jinakantara,
Jinacakra,Jinabhaskara,Jinavaruttama, etc.-for previous Buddhas,
as well as an epithet like jinaputra for the Bodhisattvas! The term
must also have been popular among members of the Theravada
tradition since they composed books bearing such titles as Jinacarita
(of Vanaratana MedhaIikara), Jinabodhiivatiira (of Dhammakitti),

•

·This article was origina\lypublished in MaIalaseket-a CommemonUion VolunII!,
ed. O.H. De A. Wljesekera, (Colombo, 1976), pp. 148-156.
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JinidanlW:ra (of Buddhadatta?), and Jinakalamo,Zi (of Ratanapaiiiia,
1516 A.D.).5
The Jains, for their part, made use of epithets for the Hindu
gods, e.g. adideva, acyuta, pura7J.a-pUTU~a, trinetra, saha.5rii~a,
svayamhhu, etc., in eulogizing their own teachers, particularly the
first TIrthaIikara ~bha, who could be favourably compared with
Prajapati (Brahma) and was often referred to by that name. 6
As for expressions like frama7J.O and sarvajna, these were common to both the Buddhists and the Jains, being applied to Buddha and Mahavira by their respective followers. The epithets sugata
and tathagata, however, seem to have been ~xclusively Buddhist;
so far as we know, these terms are not attested in any pre-Buddhist literature or contemporary non-Buddhist sources. The recently discovered manuscript of Laghutattvasphota,' a tenth-century composition, would appear to be the first Jain work known to
address the Jina as 'sugata' and also as 'tathiigata'. This work belongs to the genre called stotra and ranks in quality with such
philosophical 'poems' as the Svayamhhitstotra of Samantabhadra or
the Anyayogavyavacchedikii of Hemacandra. The Laghutattvaspho!a
was composed by Amrtacandra, author of TatttJiirthasara and
PuTU~arthasiddhyupaya, and the celebrated commentaries on
Samayasara and Pravacanasara of Kundakunda called Atmakhyati
and Tattva-pradipikii respectively.s
The Laghutattvasphota consists of six hundred twenty-five verses
in different metres, equally divided into twenty-five chapters. Each
chapter is, as indicated by the title, a brief exposition of reality
(tattva-sphota) from different points of view called nayas. The Jain
maintains that reality has infinite aspects (ananta-dharmiitmaka'f!l
vastu). It appears to be single and unified when seen as a substance (dravya), but many and disparate when seen as modes
(Paryiiya), and ultimately comprises both substance and modes. 9
Human speech is capable of giving only a successive description
of these infinite aspects; it must indicate one aspect only at a time.
If this is done without at the same time suggesting by some device
the presence of the non-expressed aspects, then the exposition
must be considered incomplete and consequently untrue (mithya).
The Jain thus alleges that the classical darianas are parti~ expositions of reality. The Vedantic doctrine of monistic absolutism
and the Buddhist doctrine of momentary dharmas are condemned
as examples of the one-sided (ekanta) approach; the former aJr
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prehends only substance (dravya), declaring the modes (Paryayas)
to be unreal, while the latter concerns itself with the present
moment only and totally excludes that 'substance' (dravya or atman)
which is the underlying unity of past and future states. Both doctrines are mutually exclusive and so must give a false (mithya)
description of reality.
The Jain admits that there is an element of truth in both these
points of view if they are qualified by an expresssion like 'maybe'
(syat), hence asserting one view while suggesting the existence of
the remaining aspects of reality. Qualified in this manner, the
Vedantic doctrine can be accepted as a 'synthetic' or sangrahanaya~O and the Buddhist momentariness as a 'straight-thread' or
r.jusutranaya,1I both valid insofar as they represent reality as it is
successively perceived. The Jain claims that he alone, by adherence to the doctrine of qualified expression (syiidviida), comprehends all aspects and hence speaks the complete truth (anekiinta).
By the use of syiidviida the Jain can not only transform the false,
i.e. the absolutist, doctrines into instruments of valid knowledge,
but he can even play 'devil's advocate' with no apparent inconsistency. The XXth chapter of the LaghutattvasPhola selections from
which appear below, is a fine example of a Jain attempt to accord
validity to the Buddhist tenet of momentariness by transforming
it into the r.jusUtranaya. That tenet can now be accommodated
with the rest of Jain doctrine and can even be presented as a
teaching of the Omniscient Jina, who thus deseIVes to be called
'sugata' or even 'tathagata', two time-honoured epithets of
Sakyamuni Buddha!
Although ~ar,uzbhangaviida is the main tenet chosen for 'assimilation', Amrtacandra makes a broad sweep, bringing almost all
shades of Buddhist doctrine under his purview in the brief span
of twent}'-five verses. The chapter abounds in Buddhist technical
terms, e.g. nira.",sa-tattva.",sa (3), vibhajyamana, villrr,ul-saru:aya, bodhadhatavalj (4), ~a~aya, niranvaya, nairatmya (6, 7), nirvii1}-a, antyacit~a1J-a (9), pradipa-nirvrti, eka-sunyata (10), vijnana-ghana (11),
bahir-artha-nihnava (15), apoha (16), sugata, tathagata (20), samastasunyata (21), etc.
h hardly needs to be stated that although such an 'assimilation'
appears to be theoretically possible, the whole exercise is purely
poetic, bereft of deeper insights into the manifold Buddhist doctrines alluded to. Amrtacandra's handling of the ~a1}-a-~aya ap-
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pears reasonably satisfactory, since that position is, with qualifications, acceptable to the Jain. But his 'defence' of thP. bahir-arthanihnava-viida is superficial, if not fanciful; lacking a metaphysical
basis in the Jain system for the rejection of external objects, he is
content with a metaphorical treatment, as given in verse 15. Elsewhere, lacking even a metaphor, he resorts merely to a play on
words as in his approach to the concept of apoha. He ignores the
Buddhist technical meaning of the term and chooses to understand it as simple 'exclusion'. This rendering will serve well to
describe the Jain doctrine of 'reciprocal exclusion' (parasparapoha) ,
a doctrine leading to the establishment of the separate existence
of one's own nature (sva-dravya-lt$etra-kiila-bhiiva) and that of others (para-dravya, etc.), essential to simultaneous affirmation and
negation of one and the same object. In all this, Amrtacandra is
not without precedent; even the Buddha is said to have resorted
to a similar device to overcome the criticism of his opponents.
When asked by a brahmin if he was an akiriyaviidi, an ucchedaviidi,
a jegucchi, a tlenayika or a tapassi, the Buddha is reported to have
said that there was indeed a way in which he could be described
by all these terms, i.e., by understanding each of them ina sense
different from what the questioner had in mind. 12 We should
probably look at these verses as a Jain attempt to appreciate the
Buddhist doctrines in the spirit of anekiinta, although hindered in
its effort at assimilation by the antipodal position of the two schools.
Even if unsuccessful and occasionally superficial, Amrtacandra's
attempt atJainisation of the Buddhist doctrine is certainly unique
and not without a certain irony when we hear him pray to his
'Tathclgata': "pravefya sitnye krtinaT{l kUTU$Va miim" (25).
II

Selections from the Laghutattvasphota, Ch. XX.

atattvam eva prarJidhanasau$!haviit
taveSa tattvapratipattaye paraml
vi$aT{l vamantyo 'py amrtaT{l k$aranti yat
pade pade syatpadasaTflSkrta gira~/l I I

o

Lord! Even false (i.e. absolutist) doctrines, when profoundly
contemplated (in the light of) your teaching, (which is) charac-
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terized by the term "maybe" (.ryat), can lead to attainment of the
highest reality; (for when this teaching is applied), its very word
causes (these absolutist doctrines) to throw off the poison (of
their absolutism), and inundates them with the ambrosia (of
truth). (1)

viSuddhyativyaptirasena valgitaapi skhalantyo 'skhalita ivocchikha1.J,!
nira1fl$atattva1fl$aniveiadiirutuis
tvayiSa murcchanty rjusUtTadmayalJ,1 131I

o Lord! In you the rju-rutTa dmis, (which perceive the moment to
moment transfonnations of the substance, and thus consider reality mainly with reference to the present mode, ignoring the
other modes), come to full manifestation. And these (dmis) are
made active by the extensive spread of the essence of (the soul's)
purity. Although (from our mundane, gross point of view), these
(d~#S) seem to slip away (from their subtle object, the present
moment), they do not (really) slip away, but are like a constantly
burning flame; they are sharp in that they focus upon that part of
reality which is (itself) partless. (3)

samantata/.l svavayavais tava prabho
vibhajyamanasya vW17J.DSaiu:ayalJ,1
pradeiamiitTa !javalJ, jlrthak jlrthak
sphuranty anantalJ, sphulflbodhad,hiltavalJ,1 I 41 I
When you are divided on all sides with reference to your spacepoints, the infinite clear particles of your knowledge shine forth
separately (to the limits of these space-points). And these particles of knowledge, (when seen from the rju-rutra point of view),
having (thus) fallen away from "collection", each appear to occupy only one space-point, having the form of the present
mode. (4)

viSiryama!LQ.ilJ, sahasaiva citka~uzis
tvam ~a pii.TVapaTasanga:m~amalJ.l
anadisantanagato 'pi kutracit
paraspara1fl. sanghalana1fl. na gahasel 151 I
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Although endowed with beginningless continuity, you nevertheless appear, (from the rju-sUtTa point of view, as if) unable to join
together the prior and later particles of knowledge, which have
suddenly (i.e. when seen from this point of view) broken away
from "collection"; and thus you nowhere attain to the mutual
integration of these (particles). (5)
k$a~ayotasangitacitka7Jiivali

niJrrttasamiinyataya niranvay-am/
bhavantam iilokayatam asik$ata'Tf'
vibhiiti nairiitmyam ida'Tf' baliit tvayi/ /6/ /
(If the particles of knowledge are seen as) devoid of integration
(Le. devoid of substance) because the universal (which resides in
them) has been excluded through embracing the viewpoint that
there is "destruction at each moment" (Le. the rju-sutra viewpoint,
and if this viewpoint is not qualified by knowledge of the syiidr
vada), there ensues the forceful (establishment) of (a belief in)
your substance-less-ness (as among the Buddhists, a belief) which
is like a sword (Le. a destroyer of the self) for those who look at
you (in that way, namely without recourse to sangraha-naya). (6)

gato gatatvan na karoti kiiicana
prabho b~ann anupasthitatvataV
sa nunam anhakriyayeJa yujyate
pravarlamiinak$a1J.agocaro 'sti yalJ./ /7 / /

o Lord! Since the past object has gone out of existence, it does
not do anything (i.e. it has no function), and since the future
object has not yet come into existence, it (also) does not do
anything. But that thing which is seen in the present moment is
indeed endowed with useful function. (In this way the relative
validity of the rjusUtTa-naya, which takes note of the present moment, is established). (7)
galaty

abodhaIJ.

sakale

krte

baliid

uparyupary udyati ciikrte suayam/
aniidiraganalanirortik$a1].l!
tavai$a nirva1].llm ito 'ntyacitk$a1J.lllJ./ /9/ /
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Ignorance disappears with the approach of that moment in which
there is the total extinction of the fire of beginning-less attachment. (If that moment does not approach), then (the fire of)
ignorance forcefully climbs higher and higher; (since, in your
case), the fire has been extinguished, your last moment of consciousness attains to niroii~. (9)

roay'iSa vijiiiinaghanaughaghasmare
sphutikrtiiS~aviS~asampadil

sphuraty abhivyiipya sama1fl samantato
ballit praurtto bahirarthanihnavalJl 1151 I

o Lord!

In you who are a mass of knowledge, all the particularities of the entire world of objects are (individually) reflected, and
your knowledge, having pervaded everything on all sides, sparkles
alld forcefully hides, (as it were), the external objects. (i.e. Since
everything is in a sense consumed by your knowledge, it seems,
from a certain point of view, that there are no external objects).
(15)

tad eva rupa1fl tava sampratiyate
prabho pariipohatayii vibhiisi yatl
parasya rupa1fl tu tad eva yat para!)
svaya1fl taviipoha iti prakiiSatel 11611

o Lord! Shining forth by way of the exclusion of others is itself
experienced as (your) form (i.e. your own-being consists in the
exclusion of others, namely the objects of knowledge). Likewise,
the other (objects) have a nature which consists in being separated from you. (In other words, knowledge and its objects are
mutually separate things). (16)
abhiiva evai$a parasparasrayo
vrajaty avaiya1fl svaparasvarupatiiml
prabho paTe$ii"" roam aS~atal) svaya""
bhavasy abhiivo 'lpadhiyam agocara!) I 1171/
This reciprocal absence (of the nature of knowledge from the
~ature of objects, and vice-versa), necessarily leads to the establshment of (the separate existence of) one's own nature and the
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nature of others. 0 Lord! you yourself have become total absence
from the point of view of others, and so you are not seen by those
who lack intelligence (i.e. who cannot understand your dual aspect). (17)
parasparapohataya tvayi sthitiilj,
pare na kiiiicij janayanti vikriyam/
tvam ella l!IJa ~apayann upaplava""
vibho 'khiliipohataya 'vabhiisase/ /19/ /

o

Omniscient One (vibhu)! The other objects, reflected in you
under conditions of mutual exclusion, produce no vitiation (of
yourself). Thus, destroying the calamity (which could result if
there were not separation of self and other), you shine forth
alone through the exclusion of the entire range of objects. (19)
gata"" tavapohataya jagattraya""
jagattrayapohatayii gato bhaviin/
ato gatas tva"" sugatas tathagato
jinendra s~iid agato 'pi bhiisase/ /20/ /

By means of mutual exclusion, the three worlds have gone away
from you and you have gone away from them. Therefore, 0 Lord
Jina, although in reality you have not gone anywhere, you still
shine forth as one who is gone (gata), well-gone (su-gata), and
"thus-gone" (tathiigata). (20)
upaplavayocchalitalj, Sama"" baliit
kileSa siinya"" parima~ti kalpaniilj,/
kva ki"" kiyat kena kutal) katha"" kada
vibhiitu vifue 'stamite samantatalj,/ /22/ /

o Lord! (The Siinyavadins claim that) the doctrine of the void
forcefully wipes away at one time all the imaginings that spring
upward to afflict consciousness, (because they maintain that) when
the universe has been eclipsed on all sides, what shines forth?
Where does it shine forth? To what extent and by what means
does it shine forth? (In other words, all such speculations become
meaningless in the absence of objects.) (22)
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na yasya viSviistamayotsave sprhii
sa vetti nin;tmtatama1{l na kincana/
asima viSvastamayaprama1jite
praveSya sunye krtina1fl. ku~a mam/ /25/ /

One who has no desires towards this "festival" of setting all
(dharmas? speculations?) to rest does not know anything in a
clear manner. (i.e. He still does not develop pure consciousness.)
Therefore, 0 Boundless One, make me content; usher me into
void which has been cleansed by the (true) setting to rest of all
(speculations). (25)
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CHAPTER

6

SaJ!lSkara-Du1;tkhata and the Jaina
Concept of Suffering*

In Chapter Six of the Abhidharmakosa-Bhiirya Vasubandhu engages
in a lengthy discussion of the meaning of suffering, or dul}.kha, the
first noble truth of Buddhism. This discussion revolves around the
following interesting question: if feeling (vedanii) is defined as
threefold-pleasant (sukha) , unpleasant (duMha) and neither
pleasant nor unpleasant (adulJkhijsuk.ha), why is it that all siisrava,
or defiled, dharmas are held to be dul}.kha? To answer this question Vasubandhu distinguishes three kinds of dul}.kha: the suffering of pain (dul}.kha-dul].khatii), the suffering of change (vipariIJiimadul].khata> and the suffering of conditionedness (sa1flSkara-duMhatii).
The suffering of pain is associated with painful feeling (duMOOvedanii); the suffering of change, with pleasant feeling (sukltiivedanii), because the loss of what is pleasant is suffering; the suffering of conditionedness is associated specifically with neutral
feeling (adul}.khiisukh~vedanii) but more generally with all sa1[tSkrta
dharmas, because they are produced by conditions
(pratyayabhisa1[tSkiira) and are impermanent (anitya).
It is sometimes maintained that in the first noble truth the
Buddhists by emphasizing suffering, take a one-sided view of life
and fail to do justice to the pleasant aspects of man's experience.
But Vasubandhu argues strongly for the reality of pleasure, despite the fact that on another and more profound level it repre.
In

*This article was originally published in Revelation in Indian Thought: A Festschrift
1!0nouT of PTOfessOT T.R V. MuTti, eds. H. Coward and K. Sivaraman, (Emeryville,

<?hfomia: Dharma Publishing, 1977), pp. 152-157. Reprinted with kind permisSion of Dharma Publishing.
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sents a form of suffering. The notion of 'level' here is a critical
one; for in effect Vasubandhu is distinguishing between two quite
different levels of dulJkha; suffering as a conditioned feeling of
pain (dul}.khord.), and suffering as the awareness of conditionality
itself (samskiira-d.). The former might be called mundane, or a
posteriori, suffering-a psycho-physical state brought about by what
is unpleasant (amaniipa) and opposed to the feeling of pleasure
(sukha); the latter represents a transcendental, or a priori, a kind
of suffering-the metaphysical condition for both pleasure and
pain, opposed only to nirodha, the unconditioned (asa1{1Skrta) state
free from all feelings. As a painful feeling dulJkha-d. is a vipii.ka.--that is, an experience brought about by past karma (in this case
bad karma). Sa'f!1Skiira-d., on the other hand, is not a feeling as we
ordinarily understand it, nor is it the product of any specific past
action; rather it is an expression of ignorance (avidyii) and its
attendant craving (tp}ii). Thus, the cause of sa1[l.Skara-d. lies at the
very root of sa1{1Sara itself; and it is for this reason that it is said
to be recognized only by the aryas, those who have had an insight
into the nature of man's existence. It is this kind of suffering in
particular which is intended by the first noble truth.
The distinction between mundane and transcendental suffering allows us to understand how Buddhism, and other Indian
systems, while proclaiming the unsatisfactoriness of man's basic
condition, can yet recognize the validity of his search for pleasure.
Good karma will produce the fruit of pleasure; and this fruit is not
to be eschewed, for without it we should be condemned to an
existence of unrelieved pain in some dark comer of hell. StiQ, no
amount of good karma will free us from the conditioned state in
which we are forever striving to gain pleasure and avoid pain; the
suffering of this conditionedness can be extinguished only through
the elimination of ignorance, which is the very condition for karma.
This twofold structure of dul}.kha, with its distinction between suffering as painful feeling and suffering as the state of
conditionedness and ignorance is characteristic, not only of Buddhism, but of other Indian religious systems as well. It is probably
nowhere more clearly expressed than in the teachings of the Jainas;
and it is these teachings which I should like to discuss here.
The Jaina religion has been referred to by Renou as "Buddhism's darker reflection." Yet forall its austerity and other-worldliness the Jainas, too, recognize that this life is not only suffering
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but is a mixture of pleasure and pain. In its embodied state the
soul (fiva) experiences-and, indeed, must expcrience--both pleasant and unpleasant feelings (veda). The former are referred to by
the Jainas as satii, and are understood as ·both the mental and the
physical states of ease, happiness, pleasurc, etc. Their opposite is
asatii. Like the sukha and dulJ,khii-vedana of the Buddhists, both
saw and asata are the fruit (vipaka) of karma: good karma (pur;ya)
produces satli, bad karma (papa) produces asata. Unlike the Buddhists, however, the Jainas distinguish different kinds of karma
which effect the soul differently. Thus, the karma productive of
good (fubha) and evil (aiubha) bodies -(in the human, heavenly,
animal and infernal existences) is known as niima-karma. The nama
and the vedaniya karmas are always present to the jiva as long as
it is bound to a body; hence, the cmbodied soul is never free from
pleasant and unpleasant feelings. Consequently, the Jainas rccognize that in our ordinary life we have no choice but to act in such
a way as to bring about the production of sata and avoid the
production of asiitii. Since these two arise in accordance with our
own actions (such as compassion, charity, asceticism and their
opposites), it is possible for us to follow a moral course which will
maximize our happiness and reduce our suffering. Yet it is not
possible for us, so long as we remain in this body, to free ourselves
entirely from unpleasant feelings.
Like the Buddhists the Jainas believe that an existence characterized by the incessant fluctuation of pleasant and unpleasant
feelings is basically unsatisfactory and an expression of man's karmic
bondage. The vedanzya-karma which binds man to a life of feeling
is, like all types of karma, not inherent in the soul. According to
the Jainas the jiva in its pure isolated state (kaivalya) is characterized by the qualities (gur;a) of infinite knowledge (jiiana), perception (dariana), vigour (virya) and bliss (sukha). These qualities are
obstructed or defiled by the influx (iisrava) of the various kinds of
karmic matter, whose association with the soul represents the bondage (bandha) from which the Jaina path seeks to free man. Once
freed from this bondage, the fiva perfectly manifests its inherent
qualities.
The discrimination of karma into various types is based on the
qUalities of the soul: for each gur;a there is a corresponding karma
which adversely affects it. The four major gu1.las-knowledge, perception, vigour and bliss-are described by the Jainas as 'positive
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qualities' (anu1ivi-gu~a)-that is, qualities of which we are partially aware in the state of bondage and which can be brought to
perfection when the soul attains isolation from kannic matter.
Interestingly enough, the Jainas reserve a special kind of 'negative
quality' (prati}ivi-gu1J-O.) to describe the }iva's freedom from vedaniyakarma. This quality is known as avyiibiidha, the absence of restlessness or hurt; it would appear to be negative, not only in the sense
that it is characterized by an absence of feeling, but because it is
never experienced during the state of bondage. In the notion of
avyiibiidha the Jainas seem to be emphasizing, perhaps even more
than the Buddhists, that the restlessness associated with the presence of feeling--even pleasant feeling-is at some level alien and
painful to man. Vasubandhu understands both sukha and duJ:tkha
as suffering because they are conditioned and impermanent; in
this respect feelings (vedanii) are suffering-in the same sense,
and for the same reason that all sa7p.Skrta dharmas are ultimately
suffering. Thus he specifically says that vedanii is to be seen as
dulJ,kha in the same way that the other four skandhas are dul}kha.
The Jainas, however, by positing a special negative quality of the
soul specifically representing the absence of feeling (veda) would
appear to give particular significance to the suffering associated
with vedaniya kanna.
As in Buddhism and other Indian religious systems the root
cause of man's bondage is ignorance and the passions, called by
the Jainas 'moha' and '~iiya' respectively. The influx of vedaniya
and other forms of karmic matter ultimately depends on the existence of moha, which is itself the expression of another kind of
kanna known as mohaniya, or delusion-producing. Mohaniya karma
is understood as two-fold: dariana-mohaniya, or that which deludes
one's insight (into the nature of reality); and ciiritra-mohaniya, or
that which deludes one's actions. The former is associated with
ignorance proper; the latter, with its attendant passions (~iiya).
As long as mohaniya-karma operates the soul remains embodied,
and the vedaniya and other kinds of karma continue. Once mohaniya
has been destroyed, the }iva will automatically (and within that
life-time) be liberated from all karmic matter, return to its proper
state of isolation (at the moment of death), perfectly manifest its
inherent qualities.
Like other kinds of karma, mohaniya affects a specific quality of
the soul. Yet surprisingly, the Jainas tell us that the gu~a affected
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by 1TWhaniya is bliss (sukha). Here the term sukha is not to be
confused with the Buddhist notion of sukhii-vedanii, which we have
been translating as 'pleasant feeling' and which corresponds to
the Jaina siitO.. Unlike these latter notions, sukha is not a feelingi.e., it is neither a physical nor a mental event; for the mind
(manas), it will be remembered, is for the Jainas itself a form of
matter, and as such is as alien to the jiva as the body. Rather, like
the other gu1Jas which qualify the soul, sukha emerges precisely
when the jiva, by attaining omniscient cognition, frees itself from
dependence on the senses and the mind. It is, then, an absolute
state of bliss which, like knowledge (jniina), is inherent in the
soul's very existence.
Sukha differs from knowledge, however, in one important respect. Knowledge in the presence of karma is not itself altered by
that karma. The karma which affects knowledge is known as
jnaniivara1Ja, or knowledge-obstructing. It is so called because it
represents an obstruction (iivara1}-a) to knowledge much as an
object may obstruct a light. In the case of sukha, however, the
presence of 1TWhaniya-karma brings about an actual transformation
in the gu1Ja itself. This transformation, known as vibhiiva-pari1Jiima,
represents the defilement of sukha and constitutes a change of
state, much as a liquid may change its state into a solid. The
defiled state of sukha is 1TWha.
The fact that, unlike other types of karma, 1TWhaniya brings
about a real transformation of the soul-or rather, of its sukha
quality-suggests its centrality in the system, and allows us to understand in what sense it represents suffering. The Jainas do not
specifically describe the state of 1TWha as du~kha. Indeed, the term
du~kha is conspicuously absent from their technical lexicon. Nevertheless, the function of 1TWha in the Jaina system is clearly parallel to the Buddhist notion of sa1f'Skara-du~khatii. Like the latter
it represents the a priori condition for all our ordinary experience,
and, hence, for our experience of pleasure and pain. It stands,
then, in opposition, not to pleasure as we ordinarily understand
it, but to an absolute state of bliss, which is realized precisely in
the absence of both pleasure and pain. This state of bliss is, as it
were, Our birthright, the very nature of our souls. But through the
agency of karma it has undergone vibhiiva-pari1Jiima, and has been
transformed or perverted into 1TWha. In this sense 1TWha might be
called a metaphysical kind of suffering-the instability and inter-
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nal contradiction of a being whose actual state is a denial of his
true nature. Conversely, sukha may be understood as the peace
and the completeness of the iiva existing in a state of perfect
accord with its own being (svabhava-sthita).
If we are correct in identifying moha with suffering it is clear
that it shares with the Buddhist sa'T{lSkiira-dulJ,khata a somewhat
paradoxical character. For in both Buddhism and Jainism suffering, because it is transcendental, is not recognized by the ordinary
man. In a sense we suffer without realizing it. Both systems teach
that only one with insight into the basic structure of our existence
is really aware that such an existence is unsatisfactory. In Buddhism only one who is free from avidya can clearly recognize the
universality of anitya; in Jainism only one who is free from moha
can understand that the true quality of the soul is sukha.

CHAPTER

7

The Disappearance of Buddhism
and the survival of Jainism in
India: A study in Contrast*

One of the most puzzling of the many enigmas that characterize
Indian history is the decline and disappearance, between the seventh and thirteenth centuries A.D., of the religion of the Buddha
from its native land. Numerous theories have been put forth in
the attempt to explain this phenomenon; these are summarized
as follows by Re. Mitra in his excellent work, The Decline of Buddhism in India: 1
1.
2.
3.
4.
5.
6.
7.

"Exhaustion"
Withdrawal of royal patronage
Brahmanical persecution
Muslim invasion
Internal corruption and decay
Divisive effect of sectarianism
Insufficient cultivation of the laity.

The first of these suggestions, namely, that Buddhism was simply "exhausted" or "ready to die" in India by 1200 A.D., must be
dismissed as adding little or nothing to our understanding; no
light is cast by such a statement upon the actual cause of the death
in question. 2 The remaining six theories, on the other hand, de*This article was originally published in Studies in Hutmy of Buddhism, ed. A. K.
Na:-un , (Delhi, 1980), pp. 81-91. Reprinted with kind permission of A. K. Narain,
editor.
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serve more serious consideration, for each takes note of a situation or set of events that certainly exerted some influence upon
Buddhist fortunes. It is hard to accept, however, that anyone of
these factors (or even, for that matter, all of them taken together)
could have been decisive in precipitating the demise of institutional Buddhism on the sub-continent, for as we shall see, similar
and often identical forces were at work on another non-Vedic
community and yet failed to bring about its extinction. The community referred to is that of the Jainas, whose own circumstances
during the Buddhist "period of decline" have been virtually ignored by scholars. This is mo!>t unfortunate, for it is perhaps only
by asking the question, "How is it that one Gangetic, non-theistic
STama~a tradition was able to survive while another closely related
one was not?", that we may discover the unique aspects of the
Buddhist religion that ultimately led to its downfall. The task of
the present essay, then, will be to pursue this long-neglected line
of inquiry, and to produce on the basis thereof a new and, it is
hoped, more plausible explanation for the strange end of Indian
Buddhism.
We should at the outset establish our grounds for asserting that
Buddhism andJainism are in fact "similar" enough to warrant the
sort of comparison proposed above. Gautama and Mahavira, respective teachers of these two traditions, both seem to have come
from princely families, families that were not part of an empire,
but rather headed certain small janapadas ("republics") of the
Gangetic valley. Both are said to have left the household in the
prime of life and to have spent several years in great austerities
and mortifications, practices common among STama~as, the nonVedic ascetics of ancient India.' In addition, Buddha and Mahavira
are perhaps the only two human beings in history to have claimed
for themselves the attainment of "omniscience" (saroajnatva).4
Following this attainment, each man founded a sangha (congregation) consisting of both monastic and lay followers, and each attracted large numbers of brahmins and sons of wealthy families
to his order. Finally, the two great teachers wandered and preached
in the same general area for more than thirty years, passing at last
into what was claimed to be their final death (ni1Va~).5
The institutional histories of the religions originating from these
k$atriya saints also run in a parallel manner. Both movements
actively sought and often gained royal patronage, and typically

DISAPPEARANCE OF BUDDHISM AND mE SURVIVAL OF JAINISM 141

migrated along the trade routes (often one behind the other) in
its pursuit; both developed extensive bodies of philosophical literature and were vilified for propounding anti-Vedic doctrines.
Most important, both lived in what might be called a constant
state of seige, struggling to preserve their integrity amidst a veritable sea of more or less hostile Hindu custom and belief. Thus,
while Jainas and Buddhists often engaged in heated polemics
against each other, we are nevertheless justified in viewing them
as "cousin" traditions occupying an equivalent position relative to
the surrounding environment.
Moving now to the theories enumerated by Mitra, let us first
consider the issue of royal patronage. While Indian kings were
bound by custom to assist all religions, their active support of a
given sect almost always brought with it a great increase in the
status enjoyed by that sect. This took the form not only of greater
prestige among the common people, but also of tangible material
gain (a certain percentage of tax revenues, for example, might be
turned over to a mendicant community) and of access to the
court itself. From the very beginning of their careers, both Buddha and Mahavlra enjoyed the generous patronage of the
Magadhan king SreQika and of his patricide son AjataSatru. Jainas
have traditionally held that the Nanda kings who followed
AjataSatru were adherents to their faith (a claim supported by
inscriptional evidence),6 and that Candragupta, first emperor of
the subsequent Mauryan dynasty, was a Jaina convert who even
became a monk late in life. Candragupta's grandson ASoka, on
the other hand, is well-known to have been an ardent supporter
of Buddhism; indeed, his missionary zeal caused the spread of
that religion to Sri Lanka and laid the foundation for its eventual
successes in South and Southeast Asia. The rise of the Brahmanical
Sungas, ending theMauryan dynasty, meant the end of good
times for non-Vedic sects in Magadha; thus large numbers of both
Jainas and Buddhists moved out of their native region towards
Mathura in the west, thence along the mercantile routes into
other areas hospitable to their cause.' For the Jainas, this initially
meant Valabhi and Gimar in Saurashtra, and later the Kamataka
region of South India (where eventually arose the great Jaina
ruling houses of Ganga and Hoysala}.8 The Buddhists, for their
part, obtained a tremendous amount of assistance from the IndoScythian king Kani~ka. Many moved northward, penetrating into
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Kashmir, Central Asia, and beyond, while others followed the
example of the Jainas and proceeded into the pro-Srama~a regions of the South. The point to be made here is that royal patronage was definitely a significantly positive factor during the
formative years of both the Jaina and Buddhist movements. Nevertheless, we canno~ blindly extrapolate from this fact and assert
that withdrawal of such patronage (especially during the Hindu
resurgence of later centuries) meant the total eclipse of these
traditions. The continued existence of Jainism, which was every
bit as dependent upon royal support as was Buddhism, belies any
such claim.
Certain historians have emphasized the effect of Brahmanical
persecution upon the non-Vedic traditions. While isolated instances of actual violence by Hindu zealots doubtless did occur, these
were probably not sufficient in number or impact to seriously
cripple the groups toward which they were directed. It might be
argued that Jainas came in for fewer such attacks than did Buddhists, because Mahavira's doctrine allowed for existence of the
iitman, a fundamental Hindu belief which the Buddhists rejected.
Even if a relative easing of anti:Jaina hostility did take place on
this basis, however, it would have been more than offset by the
Jainas' active and vehement condemnation of animal sacrifice in
Hindu rituals, about which the Buddhists, as meat-eaters, could
make little effective protest. Thus, we have here another negative
situation from which both schools probably suffered to an equal
extent.
The case pertaining to the Muslim incursions of the twelfth
and thirteenth centuries is not so easily written off. Thanks to
their geographical position (largely in Western India and the
Deccan), Jainas escaped the fury of the early Muslim onslaughts;
Buddhist communities, especially the great "university" centres at
Nalanda and elsewhere, were not so lutky.9 It cannot be denied
that the sacking of such centres of monastic learning dealt Buddhism a severe blow. Even so, one still must ask how it was that
the Buddhists were not able to regroup and rebuild after the
initial holocaust had come to an end. We find, for example, that
although a great number ofJaina temples in Gujarat and R.yasthan
were converted into mosques in later centuries, the Jainas of those
areas not only survived but were able to become important leaders
in the economic life and government of the Muslim regimes.
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Hence, the Islamic invasion, though admittedly the most destructive. of the external factors considered thus far, should not have
been sufficient to destroy Buddhist society altogether.
Even the earliest Buddhist texts reveal an awareness of tendencies towards laxity and corruption within the sangha, tendencies
that eventually developed to the point where large numbers of
monks were performing magical practices, amassing personal or
community wealth, and engaging in various other improprieties.
Those who have emphasized the significance of this phenomenon
are certainly correct in claiming that it represented a serious weakness in the Buddhist community. It should be borne in mind,
however, that probably every religiouo; community has gone through
periods of decay; those that survived seem to have responded to
these situations with spontaneous internal reform. after which the
movement often became stronger than ever. The ninth<entury
Jaina mystic Haribhadra, for example, rallied against the luxurious life style of many monks in his community and was able to
arouse popular indignation to the point where such practices were
greatly reduced. JO Similarly. the dissatisfaction of certain Jaina lay
people with excessive emphasis on temple ritual and with the
grossly expanded power of the temple cleric-administrators led to
development of an entire "anti-temple" sect in the fifteenth century. While this group. the Sthanakavasi. failed to gain many adherents, it did manage to rouse the orthodox from their apathy
and thus bring about many important and necessary reforms within
the larger Svetambara community. I I Decay itself, then, need not
be fatal; the inability of the Buddhists to generate any meaningful
reforms must, like their failure to recover from the loss of their
"universities", be ascribed to still deeper causes.
The existence of widespread sectarianism within Buddhism (as
many as eighteen doctrinally-distinct schools at one point) has
often been construed as indicative of internal weakness. This interpretation, however. is not necessarily valid. In fact, when dealing with the kind of non<entralized movement that Buddhism
comprised, the emergence of numerous sects should probably be
taken as a sign of both intellectual and spiritual vigour. Even
more important, Buddhist sectarianism was confined to interpretation of texts; members of all schools more or less accepted the
validity of the basic Tripitaka, shared an almost identical code of
conduct, and moved easily among each other's communities.
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Contrast this situation with that of the Jainas, whose major sects,
though only two in number, were from almost the earliest times
completely estranged. 12 Digambaras rejected the validity of nearly
all texts in the Svetambara canon and simply produced their own
secondary scriptures. The definition of conduct suitable to a monk,
moreover, was an issue of such magnitude that Digambaras viewed
Svetambara clerics as nothing more than advanced lay disciples.
Members of these two schools have traditionally not set foot in
each other's temples, and it is indeed only very recently that even
the most tentative Digambara-Svetambara dialogue has been initiated. It is fair to say, then, that the divisiveness associated with
sectarianism was much more severe amongJainas than among the
Buddhists; such divisiveness cannot, therefore, reasonably be suggested as central to the downfall of Buddhism in India.
We now come to the most important and complex of the issues
raised by Mitra, that of the Buddhists' failure to pay sufficient
attention to their laity. This tendency seems to have been apparent from an extremely early period, for the very term "Buddhist"
itself generally referred only to those who had actually left the
household and taken up the yellow robes of the mendicant. While
there certainly existed large numbers of lay people who supported
Buddhism, there seems to have been no clearly defined set of
criteria (vows, social codes, modes of worship, etc.) whereby these
individuals could be identified as belonging to a separate and
unique group within the larger society. WhereasJaina clerics were,
according to canonical evidence, always closely involved with their
lay people, their Buddhist counterparts tended to remain aloof
from all non-mendicants. The Jainas moreover, eventually produced some fifty texts on conduct proper to a Jaina lay person
(.fravaluicara),13 while the Buddhists, as far as we know, managed
only one (and that not until the eleventh century) .14 There can
be little doubt, then, that the sense of religious participation or
identification felt by the Buddhist lay community was often a weak
one at best. This situation probably goes far towards explaining
the lack of any "grass-roots" revival once the trappings of the
monastic establishment, viz., the great university centres, had been
destroyed.
Serious as their neglect of the need for lay involvement was,
the Buddhists committed an even greater error by failing to respond meaningfully to the threat posed by the waves of bhakti that
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swept across India from the fourth or fifth century onwards. The
popularity of the various Hindu devotional cults, and particularly
of those associated with RaIna and Kr~Q.a, must have engendered
a great many lay defections from the Buddhist ranks. This problem was compounded by the depiction of the Buddha himself. in
the Mahiibhiirata, certain Purii1}as, and Jayadeva's Gitagovinda, as
nothing more than another avatiira of Vi~I)U.15 Buddhist monks
were perhaps unaware of the grave dangers represented by these
developments; not a single extant text shows any attempt either
to assimilate the popular Hindu deities into Buddhist mythology
or to refute the notion of Buddha as avatiira. The latter point was
perhaps most crucial, for by their very silence Buddhist writers
seemed to lend tacit support to the Hinduization of their founder;
this process certainly contributed to the undermining of whatever
sense of uniqueness the laity may have felt.
The response of the Jainas to similar pressures was markedly
different. They attempted to counteract Hindu suggestions (such
as those which survive in the Bhiigavatapuriir,ta) 16 that ~bha, their
first Tirthankara, had been an incarnation of Vi~Q.u by attacking
the "divine" status of Vi~Q.u himself, particularly through a criticism of the immoral behaviour shown by the avatiiras. 17 More
important, they produced entire alternate versions of the
Riimiiyar,ta18 and Mahiibhiirata,19 wherein RaIna and Kr~l)a were
depicted as worldly Jaina heroes subject to the laws ofJain a ethics.
RaIna, for instance, does not kill RavaQ.a in the Jaina rendition of
the tale; this deed is instead performed by his brother ~maQ.a,
and RaIna is reborn in heaven for his strict observance of ahi1flSii.
Such a transformation was not possible for Kr~l)a, whose deeds of
violence and treachery were too numerous to cover up; thus, he
is depicted as going to hell for a long period after his earthly
death. The point here is that the Jainas sought to outflank the
bhakti movement by taking its main cult-figures as their own, while
placing these figures in a uniquely Jaina context.
This effort. together with the careful attention to lay conduct
referred to above, makes it clear that Jainas were much more
concerned with maintaining the internal cohesion of their lay
~ommunity than were the Buddhists. It is tempting to aSsume that
III this fact we have found the key distinction between these two
traditions, the fundamental element in terms of which the demise
of one and survival of the other may be explained. Closer exam-
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ination of Jaina history, however, calls such an assumption into
question, for it seems that even the most extreme measures undertaken to hold the laity together were not in themselves crucial
to the ultimate fate of the community.
We have already seen the accommodation of Hindu elements
with reference to bhallti; this tendency was carried much further
by Digambaras of the Karnataka region, who introduced, for example, a set of saT{lSkiiras (worldly rituals, e.g., those pertaining to
birth, weddings, death, etc.) virtually indistinguishable from those
of the surrounding Hindu majority.20 While this certainly constituted "paying attention to the laity", it failed to prevent a serious
decline in the overall strength of Jaina society in the South.
Svetfunbaras and Digambaras of the North, on the other hand,
resorted to very few such measures, and yet remained, relatively
prosperous.
It will be apparent that all of the "explanations" thus far offered for the decline of Buddhism, whether referring to external
pressures or to inherent structural weaknesses, reflect a purely
socia-historical perspective. Having found each of these theories
wanting in some degree, particularly in their ability to explain the
divergent fates of Buddhism andJainism, we should perhaps tum
our attention away from strictly social issues and focus instead
upon the area of doctrine. Here, one suspects, may be found
within Buddhism some element that rendered it uniquely susceptible to certain of the destructive influences discussed above.
The impact of Buddhist:Jaina differences over the existence of
a soul, in terms of the greater or lesser degree of Hindu hostility
resulting therefrom, has already been considered. Probably, both
heterodox traditions were equally subject to direct orthodox aggression. It must, therefore, be asked which of them was more
doctrinally open to the force of Hindu sabotage, the insidious weaning away of lay support by absorption of heterodox beliefs and
cults into the Hindu sphere. In this connection. one is immediately struck by the Mahayana Buddhist doctrine of the heavenly
bodhisattvas, a class of exalted beings having absolutely no counterpart inJaina belief. The origin ofthis doctrine. which asserted the
existence of numerous figures who had attained the enlightenment of the Buddha and yet chose to remain forever in the saT{lSo:ric
realm, is not entirely clear. On the philosophical level, it probably
developed out of dissatisfaction with the earlier notion of the
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arhats, individuals whose apparent personal attainment of niTVii~a
seemed to conflict with the fundamental tenet of no-self. More to
the point of the present discussion, the heavcnly bodhisattvas may
well have represented an attempt to provide some outlet for the
devotional needs of the Buddhist laity. These beings, howevcr,
were conceived of in such a way that the very fact of their enormous popularity worked for, rather than against, the destruction
of Buddhism in India. This took place because the great bodhisattvas
were described as completely supramundane by nature; rather
than providing a human model of struggle and attainment, they
became virtual gods, who dispensed worldly boons and even spiritual grace in a manner not unlike that of the Hindu deities. At
last, the place of the historical Buddha himself was functionally
usurped by these figures; although the Buddha remained nominally the most hallowed of beings, the bulk of popular interest
and devotion was centred not upon him but upon the great
bodhisattvas, especially Maiijusri and Avalokiteiivara. 21
While Jainas also allowed certain non-human figures to playa
part in their rituals, these were always limited to mere spirits
(y~as) who were of lower status than Jaina mendicants. The
ya~as functioned as "guardians" of the holy shrines of the
TirthaiJ.karas; no great divinities on the Hindu model ever gained
legitimacy in either Jaina doctrine or worship. Thus, there was
little common ground to support the develapment of a subversive
synthesis with Hindu belief and practice. By embracing the nobon
of the heavenly bodhisattvas, however, Buddhism laid itself open to
precisely this sort of synthesis, particularly with the powerful Natha
cult of the tantric Saivite tradition. It was this fact, we believe, that
finally made the essential difference in the respective abilities of
Jainism and Buddhism to survive.
That various Buddhist temples fell into the hands of Hindu
groups is well known; notable examples are the shrines at Bodhgaya and Saranath, returned to Buddhist control only in modern
times. 22 What has remained obscure, however, is the exact sequence
of developments whereby such Hindu appropriation took place.
Certain little-known discoveries by the late Indian historian M.
Govinda Pai cast great light upon this question, and also provide
material in direct support of our contention that Buddhism was
subverted by the cult of the heavenly bodhisattvas. 25 In the suburbs
of Mangalore, a city in southern Karnataka, stands a Saivite temple
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known as Kadri-Maiijunatha; "Maiijunatha" designates the Sivalinga enshrined therein. Now, although Siva is commonly referred
to by titles terminating in "niitha" (e.g., Somanatha, Oxpkaranatha,
Kcdaranatha, ViSvanatha), this particular name "Maiijunatha" is
nowhere else attested as a proper epithet of the god. Intrigued by
this strange fact, Pai undertook to work out a chronological history of the temple in question. He found, first of all, that it had
once been a Buddhist monastery and temple called Kadarika-vihara;
within the shrine room stands an image of the Buddha. More
important, from our point of view, is the additional presence
therein ofa beautiful bronze image of the bodhisattvaAvalokiteSvara,
also called LokeSvara%4. An inscription at the base of the LokeSvara
image credits its establishment to one king Kundavarma of the
Alupa dynasty, stating that "Kundavdrma, the Alupa king. a great
devotee of Biilacandrasikhiima1Ji ('he who has the crescent moon
as his crest:iewel,' i.e. Siva), consecrated the image of Lord
LokeSvara in this pleasant vihiira called Kadarika, four thousand
one hundred and sixty-eight years after KaIiyuga" (i.e., 1068 A.D.).2.~
The interesting point here is that an image of Lokdvara should
have been erected in a Buddhist temple by a king who was devoted to Siva. Clearly it was not the Buddha who was being worshipped, but a bodhisattva who had in some way been integrated
with Siva.

Concerning the identification of LokeSvara with AvalokiteSvara.
see B. Bhattacarya, The Indian Buddhist Iconography, Calcutta, 1958,
Chapter 4. Also in this connection, compare the antelope skin
appearing on the image above with that of the Sanchi
AvalokiteSvara (ninth century). (The latter figure is discussed by
John Irwin in the Victoria & Albert Museum Yearbook, 1973.)
It is interesting to note that the Kadri LokeSvara image has not
been mentioned either by Irwin or by Marie-Therese de Mallman
in her book Introduction a ['etude d'AvalokiteSvara, Paris, 1948. Pai
has shown, further, that Lokesvara was identified with
Matsyendranatha, a Saivite saint said to have become divine by
attaining oneness with Sakti.26 Numerous caves in the vicinity of
Kadri are dedicated to ascetics of the Natha order which this saint
established, and an image of Matsyendranatha himself (identified
by the mark of a fish) adorns the outer wall of the "Kadarikavihara" temple. Considering the name "Maiijunatha" in light of all
this information, Pai concluded that the vihiira was originally a
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centre of the cult of the bodhisattva MaIijusri. At a later time, when
this and other heavenly bodhisattvas had become identified with
Saivite deities, Natha ascetics established a Siva-linga in the temple
and called it by the present name. Still later, disciples of
Matsyendranatha, among whom should be included king
Kundavarma, arranged for the placing of the extant LokeSvara
image, an image representing what they must have regarded as
the divine form of their master.
The worship of the Siva--linga and its associated bodhisattva no
doubt continued for several centuries, until what had originally
been a Buddhist centre was converted into a purely Saivite temple. 27 Although the Kadarik:l vihiira provides the only known example of solid inscriptional evidence for this sort of transformation, it must nevertheless be the case that the process witnessed
here was an extremely typical one. The Buddhist doctrine of the
heavenly bodhisattvas allowed not only the kind of absorption-byidentification that we have seen, but also opened the door to the
myriad Saivite gods, goddesses, mantras, dhiira1}is, and mystical
tantric practices surrounding such other-worldy figures. Natha
influence on the Jainas, by contrast, was kept to a minimum;
although certain tantric elements do appear in conjunction with
the ya~as, these are of an extremely superficial sort and cannot
in any way be construed as a fundamental aspect ofJaina worship.
It is true that the term "-natha" itself came to be attached to the
names of certain Tlrthailkaras (e.g., Neminatha, ParSvanatha), this
alteration, however, was purely a nominal one, representing no
change whatsoever in the nature of the saints so designated.
It has been the aim of this paper to go beyond the various
theories which Mitra has set forth by searching for more basic
factors, factors that underlay or made possible whatever set of
circumstances each of these theories describes. This same methodOlogy, then, should be applied to our own proposal, viz., that
the doctrine of the heavenly bodhisattvas made Buddhism uniquely vulnerable to the assimilating tendencies of the surrounding
Hindu cults. The development of the heavenly bodhisattvas theory,
and indeed that of the entire Mahayana in Buddhism, can perhaps be ultimately traced back to the celebrated "silence (avyiikrta)
of the Buddha", his unwillingness to commit himself regarding
ce~tain fundamental philosophical issues. The inability of the BuddhiSts to agree upon the meaning of this silence led to a situation
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in which various contradictory absolutist doctrines could emerge,
each one claiming to be the correct interpretation of the master's
teachings. Of particular interest here was the doctrine of sunyatii,
which implied, among other things, that there was no real distinction between sa7flSara and nirvii1}a. In such a context it was a short
step to postulate beings on the model of the heavenly bodhisattvas,
beings who, unlike the Buddha, dwelt in both realms simultaneously.
In Jainism, as is well-known, no counterpart of the Buddhist
Mahayana ever appeared. Again, we can understand this fact on
the basis of fundamental doctrine, viz., the Jaina assertion that nO
absolute philosophical statement could be taken as valid. This
view was expressed by the term anekiinta (non-absolutism), and
led to the cardinalJaina tenet of syiidviida ("qualified assertion").
For Jainas, in other words, no synthesis of the human and the
supramundane was ever possible; hence the Tirthailkaras remained
the highest models of spiritual development, and such Tantric
practices as identification of the self with the deity were simply out
of the question.
By excluding absolutism in any form, the Jainas limited themselves to a rather unexciting set of theories which probably exerted very little influence on Indian philosophical thoughts as a whole;
certainly their texts cannot compare in beauty or interest with the
spectacular flights of imagination and brilliant speculations found
in the Prajnaparamitiis. Nevertheless, the tenacious adherence of
Jaina aciiryas to the anekiinta doctrine did have one result )VDrth
more to them than any praise for literary or philosophical merit;
this was of course the survival of their religious community, an
accomplishment which the Buddhists were ultimately unable to
match.
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representation of the Buddha as a small inset in the crown of the Bodhisattva;
his position is "highest" (in accordance with doctrine) and yet relatively
unimportant in the eyes of the worshipper.
This was accomplished through litigation initiated by the Mahabodhi Society
of Calcutta, an international organization, mainly representing Buddhists of
Sri Lanka and Burma. The shrines were awarded to this organization on the
basis of its contention that Singhalese and Burmese kings had for many years
provided funds for their maintenance.
M. Govinda Pai, "Dharmasthalada siva-lingakke Maiijunatha emba hesaru
hege bantu?" in SamarpafJl! (Felicitation Volume in Honour of Shri Manjayya
Heggade), Mangalore, 1950, pp. 65-77.
Concerning the origin of the Siva-linga, see note 27, below.
The inscription reads as follows:
Sri Kundavannii gu~van Alupendro mahipatihl
piidiiravindabhramaro Balacandra-SikhiimafJl!h/61
LokeSvarasya devasya prat#lhiim aharat prabhuhl
Srimat Kadarikaniimni Vlhare sumanahare;9 I
Kalau va~asaha5Tii7Jiim alikrante calu!layel
punar abdag(s)ate caiv~I~QflYii samanvite/lOI
SamarpafJl!, p. 70.

26.

In this connection Pai quotes the following verse from a Nepalese inscription:

Sri LokeSvamya namah
Matsyendram yaginGf{' mukhyiih iiikliih saklif{' vadanli yaml
bauddhii Lokeivara1!' tasmai nama brahmasvarilpifJl!/1
27.

Pandit Bhagavanlal Indraji and G. Buhler, "Inscriptions from Nepal", The
Indian Antiquary, June, 1880, p. 192.
Local Kanna4a legend (Stha/a-purii~) concerning this shrine gives its traditional name as SuvanJa-Kada!ivana-Sri Maiijunatha Devasthana (Golden-banana-grove, the temple of Maiijunatha). This account (said to be based upon
the Bhiiradviija-samhitii) can be briefly summarized as follows :
"In ancient times Lord ParaSuriima (one ofthe avataras ofVi~l)u), having
(killed the kjatriyas and) given the entire earth to the bmhma1JllS, undertook
severe penances. Siva, pleased with his performance thereof, said, "0
ParaSuriima, I have a permanent abode in the Well of Ambrosia (rasa-kupa),
located in SUvaJ1)a-kada\ivana; go there and worship me". At that time, however, SUvaJ1)a-kadalivana was temporarily covered by ocean water. Para.~riima
wrested the land back from the sea, and then proceeded to carry out further
penances there. At last the members of the divine Trinity, Brahma, Vi.~I)U and
MaheSvara, came together and were spontaneously manifested in the form of
themaiijunatha(i.e.• theS;va..liliga) ". (Does this unusual coalescence of the
three deities perhaps reflect a confused reference to the three-faced LokeSvara
image?)
An alternate version, forming the latter part of the Sthafa-Pum~, suggests
that Matsyendraniitha came to this place from the kingdom of Sari (probably
Kerala, where matrilineal inheritence prevailed) and, like ParaSuriima, underwent severe penances to please Siva. The deity thus appeared as the
present Sivaliilga. This latter story tends to confirm the association of
Matsyendranatha with the temple in question, and even sugge~ts that he may
have been personally responsible for the establishment of the Siva,.liliga found
there.
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Kadri Imap of Lokemlra
For the inscription on the pedestal of this image, see note no. 25.

CHAPTER

8

Values in Comparative Perspective:
Svadharma versus Ahimsii*

As Louis Dumont's publications on the sociology of India have
conclusively established, Hindu society is characterized by a caste
hierarchy based upon the opposition between the pure and the
impure. 1 The caste system places the brahman, the emblem of
purity, at one extreme, and the untouchable, the embodiment of
impurity, at the other. In between are found the ~atriya (warrior), vaiSya (merchant), and sUdra (labourer), who share relatively in both purity and impurity. The occupations of the four castes
and the untouchables have been apportioned according to their
respective purity as inherited by birth. In principle, no member of
these castes is free to exchange his duties and privileges for those
of any other caste, and is thus denied all freedom of choice. The
loss of such liberty and the incumbent rejection of individual!ty
are thus considered to be the fate of people belonging to the
Hindu community. However. the system has a built-in escape, in
theory at least, for members of the first three castes, the so-called
"twice-born." A male "twice-borr." may renounce the world and
establish himself outside of the duties, obligations, and privileges
of society. and in doing so asserts both his individuality and his
freedom from social restraints. Although outside caste society, the
renunciate (sannyasin) is considered to have in fact transcended
it. Hence, to some extent he replaces the brahman as the apex of
'"This article was originally published in ~ Vulyti: Studies in BuddIaism:
Proftssur Jaganniilh Upadh,a,a Commemomlion Volume, ed. N.H. Samtani, (Sarnath,
Varanasi, 1987), pp. 111-122.
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purity. By virtue of this position, he may influence the behaviour
of his society in such a way as to remove whatever gross inequalities might occasionally occur.
It is patently dear that the hierarchical structure outlined above
is incompatible with Western norms of equality, in which an individual may not be denied the freedom of occupational choice.
Hindu law makers have used two terms to explain the coercive
nature of caste hierarchy. These arc svadhanna (one's own duty)
and svabhiiva (one's own nature).2Jt is believed that the duties of
each individual follow from his .wabhiiva. But how does one know
one's own nature? It is discovered by observing the various combinations of the three basic constituents (gu~as) of the psychophysical nature, namely prakrti. The prakrti, the source of all material creation, is composed of three gur:tas: saltva (knowledge,
happiness and light), rajas (energy, unhappiness and heat) and
tamas (ignorance, inertia and darkness). The domination of one
or another of these three qualities accounts for the variety of all
types of life-forms, human as well as non-human. The Hindus
have believed that the brahman has a larger share of sattva than
other human beings and, consequently. partakes of a greater
amount of purity and spiritual knowledge. This being his nature
(svabhiiva), he is fit to be a teacher, a reciter of the sacred texts,
a priest who can offer sacrifices to the gods, as well as a wise man
who is the lawgiver. His means of livelihood is thus restricted to
status-bringing professions, even while denying him the splendour
of royalty or the wealth of the merchant class. The ~triya is said
to be dominated by rajas. His sattva is thus subdued by his ambition for power-the will to destroy and to dominate. For this
reason, his svadharma is to rule and to administer justice, and to
uphold, by force if necessary, the hierarchical order and the social
constraints stipulated by the brahman. Artha or polity is his realm,
and it is believed that he has no inclination whatever to be a
priest. The vaiSya is inferior to the k~triya, because his rajas is
tainted to a large degree by tamas. His boundless greed forces him
to acquire larger markets and generate profits. Kama, the pleasures of the senses, is the guiding principle for this class. Below
this class comes the siidra whose nature is said to be overpowered
by stupidity and inertia. One expects him to be lazy, lacking in the
will to learn, to fight, or even to gain a surplus of wealth. Hence
his svabhava stipulates that his svadharma be that of a wage earner,
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who obediently serves the three upper castes. He may be sufficiently intelligent to master the worldly arts and crafts of the
carpenter, barber, or laundryman, but his sattva is so debilitated
that he cannot be initiated into the spiritual mysteries which are
available to the twice-born, through the traditional rites of passage
(sa1{lskiiras). For the same reason, he is barred from becoming a
renunciate, the only escape available even to the three upper
castes. As far as the untouchable is concerned, the overpowering
tamas of his constitution pervades even his shadow, effectively
shutting him off from any contact with all the other castes. His
svadharma is thus to be a scavenger, responsible for the removal
of the most impure substance for a Hindu, the dead bodies of
animals.
The idea that one should follow a vocation that accords with
one's own nature seems reasonable enough. But is there any way
a man might know what his svabhiiva is by analyzing his urges or
by reflecting on his conscience? Can he educate himself by selfexamination and bring about a change in his svabhiiva, which
would then effect a suitable change in his svadharma? In other
words, is the svabhiiva a changeable substancc, or must it remain
a fixed, unalterable part of one's personality, like one's sex? The
answer given in the law-books is emphatic in affirming that the
svabhiiva of an individual is inherited through birth in a given
caste. The lineage of the four castes was fixed from the time of
the primordial man, the great Puru~a and although each birth in
the life of an individual is detcrmined by his own karma, the
svabhiiva apportioned to each caste can neither be acquired by
that individual by recourse to new acts, nor relinquished at will.
One therefore knows one's svabhiiva by knowing the caste of one's
own parent'>, and this knowledge defines for him, from virtually
the moment of his birth, the range of his svadharma and his place
in the hierarchy.
Given these doctrines of the primordial man, the lineage of
castes, the force of karma and rebirth, the consequent svabhiiva
and the corresponding svadharma, it is clear that there can be no
egalitarianism in Hindu society. All men are inherently unequal.
~te identity may confer a certain amount of intrafratemal equalIty, but even this is subject to the internal hierarchies of the innumerable sub-castes (jiitis) found within that caste. The denial of
eqUality must therefore deprive the Hindu both of individuality as
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well as one of the basic rights of modern man: the freedom of
choice regarding one's own livelihood.
Evidently the rationale of svadharma and svabhiiva was used by
some lawmakers to explain a situation in Indian society which
prevailed at some remote time in history. But Hindus themselves
appear to have accepted the structure as the foundation of their
society, in the same way, for example, the Christians have accepted the Biblical story of Genesis as the beginning of human civilization. Whether only a handful of brahmans knew this Indian
"Genesis", or whether it pervaded the consciousness of all Hindus
at all levels of society, is unimportant. What is significant, however, is that the great epics (including the Gita), the Pura1.Las, and
the traditional Law Books, have sought to explain the four human
goals-dharma, artha, kama, and mo~a-by recourse to these two
key concepts. Such an explanation was probably necessary in order to defend the system against protests from those sections of
society which felt discriminated against in this world, if not also in
the next.
The existing literary documents attest to the fact that all four
castes raised their voice in protest, although for obvious reasons
only the protests of the upper castes have been heard. One would
think that the brahmans had everything to gain by the status quo,
as they were placed at the top of the pyramid. Yet it would be
naive to think that a brahman might not be tempted to enjoy the
privileges of kingship. The mythological story of the brahman
ParaSurfuna (RaIna with axe)-who slaughtered the entire ~triya
race seven times over, giving the earth to a brahman king and the
widows of the slain ~triyas to brahman men-should be understood not only as the reassertion of the brahman's superiority over
the ~atriya, but also. as an indication of the enormous jealousy
brahmans held towards the innate right of the ~triya to rule.
ParaSurama's behaviour betrays the claim made by the brahmans
that they embody the highest sattva. Despite the high status of the
~atriya and his privilege of ruling, this has not been immune
from protest either. The battlefield protest of Arjuna, the hero of
the Mahabhiirata, has echoed through the centuries and is sure
witness to the fact that these warriors, as brave as they might have
been, were able to accept their alleged svadharma only in defiance
of their conscience. 5 It is unlikely that the merchant caste despised its assigned roles, as they involved neither the poverty of
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the brahman nor the dangers confronting the kl;atriya. Even so,
however, the fact that historically this group supported the heterodoxies of Buddhism and Jainism would indicate that they too
did not wholeheartedly accept their place in the orthodox hierarchy. As far as the Siidra and, to an even greater extent, the untouchable are concerned, the documents are understandably silent. One can only speculate about the extraordinary amount of
coercion they must have suffered to accept their miserable lot
without excessive protest. We should probably also include women of all castes in a similar category with the siidra. They too were
denied all rights of inheritance, and were also not permitted to'
participate in the sa1{lSkiiras (in particular, the rite of initiation, or
upanayana) available to their male counterparts. Like the sudra
also, they were not allowed to renounce the world and thus find
freedom from the duties of the household. Thus the svadharma of
all four castes appears to have been accepted not voluntarily, but
under duress, sustained by the belief in the possibility ofimproving one's lot in the next life or of attaining salvation through the
grace of the Lord. It was asserted time and again that the Creator
extended his grace to those who patiently abided by the system of
svadharma and fulfilled their duties as participants in the divine
plan. Devotion (bhaktz) to the Lord thus served to reinforce the
system of svadharma, legitimizing the built-in inequality and forcing the individual to submit to the dictates of the traditional Law
Books.4
The only effective protest against the inequities of such aosociety would come from those who had rejected without reservation
the theological claims made in support of this system. The Buddhists and Jainas did not deny the belief in reincarnation, nor did
they deny that man's own actions generated the forces which
would determine the social circumstances in which a person would
find himself at birth. While a certain occupational or hierarchical
class was therefore "given" for each individual, the heterodox faiths
did not accept the theory that the child inherited from his parents the svabhiiva or the combination of the gu'J-as discussed above.
In the absence of such a theory there was no fixed svadharma for
individual. It is understandable that most people would follow
10 the footsteps of their parents and be trained in their "family"
OCCupations. But it was not considered obligatory to pursue the
same course if one lacked either the necessary inclination or the
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force of conviction to maintain oneself in the parent's tradition.
The idea that one should perform one's svadharma even against·
the call of conscience (as KHr:Ia had admonished Arjuna) would
be unacceptable to Buddhists andJainas, the two foremost Sram~a
schools, who resolutely discarded theistic bulwarks of Hindu society: the myth of the Primal Man as the source of the caste
geneology; the concept of prakrti and its three g;tl7J.aS; and the
claim that evil incurred during the perfonnance of one's svadharma
could be nullified by the grace of an almighty Being. The rejection of these three dOgn:las meant that an individual could fashion
for himself whatever course of action he might choose to-follow.
There was no obligation on his part to act against his conscience,
since there was no "divine play" in which one must participate.
Each individual was ultimately responsible for himself alone, and
took the consequence of his actions. There was no agency of
divine intervention which could cancel the irrevocable consequences of deeds done, as Kr~r:Ia had promised Arjuna Of course, the
Buddhists and theJainas did npt deny the conventional legitimacy
of caste distinctions; at the same time, however, they emphasized
that the caste of one's birth was not a pennanent feature like
one's sex, for example, but rather an accidental if unavoidable,
factor like one's given name. One could change one's caste and
move upwards or downwards by one's own freely chosen activities.
Since they did not believe in divinely ordained differences in
caste, they were not frightened by the spectre of vaTT}llSankara, or
confusion of castes, the deadly enemy of the orthodox social system. AI; a Jain a author boldly declared, there was a single jati, the
jati of human beings (manU$'jajatir ekaiva);5 difference~ of occupation did not produce different species.
In adopting the doctrine of karma leading to rebirth, the Buddhist and Jainas had accepted basic differences between men at
the time of their birth. But this inequality"was not derived from
the inherited svabhiivas, as believed by the orthodox schools. Karma
was not identical with the g;tl'TJ-as, since the former could be overcome by anyone regardless of his position in society at the time
of birth. Buddhists and Jainas emphasized that in looking for
hierarchy one should examine conduct, not birth (mii jati7fl fruccha,
ca~a1!l puccha), and one's sex or family affiliation were of no
consequence in perfecting conduct. They were able, therefore, to
open their monastic orders to large numbers of siidras and women

VALUES IN COMPARATIVE PERSPECTIVE

161

who were hitherto forbidden to move out of their given' suadha'T'rM'.
Neither did they hesitate to challenge the brahmans about their
alleged natal sacredness, nor to urge their k~atriya and vaiSya lay
devotees to forsake warfare and the pursuit of wealth, regardless
of the consequences to society at large.
It should not be thought, however, that these two heterodoxies
were content merely to expand the membership of already existing institutions of renunciants. The institution of renunciation
certainly appears to be pre-Buddhistic as it is expounded in the
older Upani~ads and is known from the example of the great
philosopher Yajnavalkya who, after leading a fruitful life, amicably
took leave of his two wives to enter the stage of recluseship. Buddhist and Jaina mendicants broke away from the pattern of gradual renunciation either by skipping altogether the stage of the
householder, or by abandoning their wives and children and their
aged parents in the prime of life as was the case with Siddhartha
Gautama and Vardhamana Mahavira. Since one discharges one's
family duties (such as caring for parents, raising children, and
offering oblations to one's ancestors) and fulfills one's prescribed
dharma-whether as a priest, warrior or merchant-primarily
during the householder period, a total renunciation at this stage
must be seen as a complete rejection of the values held sacred by
the orthodox system. It cannot be said that these were stray individuals, exceptions to the general rule. Both Buddhist and Jaina
texts proclaim repeatedly that tens of thousands of young men
and women of good family (kulaputtas and kuiaduhitiis), their hair
still jet black, left their household in search of the goal of salvation. One scene depicts the Buddha returning to his home town
with a retinue of 1200 young monks soon after his enlightenment.
As they moved along the main street, the people cried in anguish,
"This ascetic Gautama is bent on turning women into widows, is
intent on forcing them into childlessness." The Buddha is said to
have remained calm, assuring his ardent followers that the noise
would die down within seven days, "for surely who could blame us
for following the dharma?1I6 The dharma Buddha was teaching
about was surely not the suadharma of the orthodox tradition. It
was rather a dharma which rejected the claims of suadharma and
asserted the right of the individual to break away from social
obligations if and when he chose to do so.
lt would be wrong to think, however, that Buddhists andJainas
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were interested merely in recruiting members for their respective
mendicant orders. The dharma which they proclaimed was preeminently associated with ahiTflSii : renunciation of the intention
to harm any living being. They began their propagation of this
holy law by pointing out the hiTflSii. which was perpetrated by different castes in the name of svadharma. Hence, a brahman, undertaking the slaughter of animals during the performance of a
Vedic sacrifice, a king engaged in hunting as a part of his royal
duties, or a merchant involved in arms trade were all condemned
and encouraged to abandon their evil practices. The fact that the
Vedic practice of animal sacrifice has totally disappeared and that
a large number of upper caste men have become vegetarian attest
to the extraordinary success achieved by the heterodox faiths in
their attempt to create new values for the society based not on
svadharma but on ahi'rrzsii.. As they gathered strength, they were
able to convert a great many royal houses to their religion and
through them propagate the holy law of non-violence in the conduct of government as well. ASoka, the great emperor, is depicted
in the Buddhist chronicles as having been a wicked king before
his conversion to Buddhism. We know from his inscriptions that
he did indeed engage in a bloody war against the Kalingas in
which by his own admission "150,000 persons were carried away as
captives, 100,000 were slain, and many times that number died."
He could probably have justified his actions as legitimate for a
cakravartin, a world conqueror, in carrying out his svadharma. But
the Buddhist texts have consistently condemned his violent acts
without absolving him from the evil deeds he committed. He was
acceptable to them only after he repented from his actions and
resolved never to repeat them; from that point on he was known
as the righteous king, tlle king of dharma (dhammiko, dhammariijii.).
We are fortunate that we do not have to depend entirely on the
Buddhist <.hronicles for evidence of the King's renunciation of
violence. His own inscription attests to his remorse when he declares, "The conqueror of the Kalingas has remorse now, because
of the thought that the conquest is no conquest, for there was
killing, death or banishment of the people. This is keenly felt with
profound sorrOw and regret...This rescript on dharma has been
written for the purpose that my sons and grandsons who will hear
about my new conquests should not consider that further conquest is to be undertaken .... They should consider that the only
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true conquest is conquest by dharma. "7 By any standards, this
must be considered an extraordinary confession for an Emperor;
few rulers in the history of civilization have thought it fit to admit
the wrongs committed against people conquered in war. It is the
replacement of the orthodox svadharma by this new value of nonviolence which probably went a long way towards removing the
conflict between caste hierarchy and renunciation, and helped to
bring about a unity of purpose for both caste members and
renunciants.
Among the Jainas, the espousal of ahi1flSii was so total that they
could not bring themselves to sanction violence in any form. For
them, the very expression 'righteous war' would have been a contradiction. The Jainas have claimed many kings for their faith,
including Candragupta Maurya, the founder of the Maurya dynasty and grandfather of ASoka. One would expect Jaina authors to
have left some account of these heroes, but only those kings are
remembered in their literature who either became mendicants or
attained a holy death by fasting in the prescribed Jaina manner.
One name of a non:Jaina ruler stands out, however, in their narrative works: the great Moghul Akbar. He is not remembered for
his conquests, but for his decrees prohibiting the slaughter of
animals on certain holy days, made at the request of Jaina mendicants. s He thus adhered, however marginally, to the creeds of
non-violence and vegetarianism. As for Jaina views on warfare,
one need only glance at their enormous literature for evidence of
their condemnation of violence, even when it appeared legitimate
to the ordinary Hindu. In the brahmanical Rii:rniiyatta, Rama slays
RavaI).a for his unlawful act of abducting Siti; but rather than
incurring guilt from this transgression, he instead is praised, for
his mission as an avatiira ofVi~I).u was precisely the destruction of
this ungodly demon. The Jainas, however, saw the contradiction
inherent in killing without incurring the karmic consequence of
the deed. Rather than accept this, they modified the story so that
Rama could attain mo~a by attributing the slaying of RavaI).a to
~a's younger brother, ~maJ)a. One can appreciate the ethICal awareness of the Jainas in their insistence that the path of
mo~a cannot admit acts of violence, however justifiable they might
be. But what is truly striking in this new rendition is that ~maJ)a,
Who commits this heroic act, is born not in heaven, as we might
expect, but in the same hell to which the Jainas consign RavaI).a. 9
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Compare this story, for example, with the brahmanical story of
the Mahiibhiirata, where we are told that the villain, Duryodhana,
and the hero, Yudhi~~hira, were both reborn in heaven. 1o The
former attained this destiny because he perished on the battlefield, thus fulfilling the "svadharma" of the ~atriya; the latter gained
this reward because of his celebrated virtues. The contrast between the two attitudes should demonstrate conclusively the difference between the ethics of svadharma and ahiT{lSii, and the
extent to which the Jainas would go in refusing to legitimate
warfare or reward an act of killing. II
The Jainas applied the same principle of ahiT{lSii to the sphere
of the two lower castes also. They drew up long lists of professions
which involved the killing of animals or the excessive destruction
of vegetable life, and declared them unsuitable for a jaina of the
merchant class. As far as the siidra and the untouchable were
concerned, it must be admitted that the Jainas did not do enough
to bring them under their persuasion. However, they held them
impure not because of the presence of any alleged substance like
tamas, but because of the violence inherent in their occupations,
such as farming, logging, or butchery. They therefore concentrated on preaching vegetarianism to them and welcomed them to
their fold as full members of the jaina community if they could
conform to the vegetarian dieL The jainas" thus sought to make
ahiT{lSii into a universal principle which could serve as a guideline
for all members of the community, a dharma undertaken voluntarily ~nd in keeping with one's conscience.
It would not be impertinent to inquire whether the Buddhists
and jainas ever succeeded in establishing a society based on ahiT{lSti
Hindus have maintained that their civilization survived through
the centuries precisely because the members of its caste society
scrupulously adhered to their svadharma, even to the extent of
providing sustenance to the heterodoxies that grew like parasites
on the Hindu tree. Some modern Hindus, among whom we should
include the militant revivalists known as the R. S. S. (Rashtriya
Svayarpsevaka Sangha) look back on the rule of the minister
Kautilya Cfu:J.akya and his king Candragupta Maurya, the contemporary of Alexander the Great, and accuse the Buddhists and
Jainas of undermining India's military power by their excessive
zeal for ahiT{lSii during the ASokan period. The sudden fall of the
ASokan empire and the successive defeats of the Indian dynasties
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at the hands of the Scythians, Huns, and the forces of Islam, is
also said to have resulted from the debilitating message of nonviolence. We do not know how Buddhists or Jainas would have
responded to these accusations. Buddhists disappeared from the
Indian scene centuries ago, andJainas have been reduced to the
status of a minority caste, living on the fringes of the society of the
"twice-boms", struggling to maintain their identity in conformity
with their ancient teachings. However, Indian history might in
fact suggest that Hindus lost their political autonomy not so much
because of the high ideals of their "otherworldly" men, but instead because of the brahmanical enforcement of inequitable
svadkarmas. It is small wonder that the Hindu nation was never
able to win a single decisive victory over its invaders, since ~atriyas,
who were supposedly responsible for the fighting, vaiSyas who
bore the burden of financing the wars, and sudras (as well as the
untouchables) who offered their slave labour for the rest of society, did not willingly and spontaneously participate in fulfilling
their alleged svadharmo.. By contrast, one could point to the extraordinary victory achieved by Mahatma Gandhi in our own age,
through recourse to the principles of ahi1{lSa and asceticism. Under
his leadership, the entire nation, irrespective of the svadharmas of
caste or sex, reasserted the universal values of Indian civilization:
brotherhood, non-violence, and peace for all.
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On the Ignorance of the Arhat*

In the opening verse of his Abhidharmakosa, Vasubandhu (ca. 400),
while commenting on the words yalJ, saroathii. saroahatandhakiiralJ"
which describe the omniscience of the Buddha, speaks of two
kinds of ignorance. 1 The first is called kl4tasammoha (defiled delusion), which means ignorance of the four noble truths. The
pratyekabuddhas (those who attain arhatship without the aid of a
buddha) and the sravakas (those disciples of the Buddha who
attain arhatship) are free from such ignorance, since they have
realized the true nature of all (saroa7!'t) that exists as being dulJ,kha
(suffering), anitya (impermanent), and anauna (nonself). However, Vasubandhu claims that they have not overcome the second
kind of ignorance, akl4ta-ajnana, the "undefiled," ordinary ignorance of the infinite varieties of objects that are distant in space
and time. Vasubandhu states in passing that the Buddha has
achieved this total freedom from ignorance (ajnana) through cultivating its counterpart, but fails to indicate what that countcragent
(pratipak$a) could be. 2
YaSomitra (ca. 700), in his commentary to the Kosa, the
Sphutartha-vyiikhya, states that pratipak$a means aryamarga (the noble path), since it is the opposite of the adversary called kleSa
(defilement). YaSomitra does not seem happy with this explanation, because the sravakas and the pratyekabuddhas have destroyed
the kleSas and yet have not overcome all forms of ajnana. He
therefore gives an alternative meaning, saying that pratipak$a is
*Thi.. article was originally published in Buddhist Soteriology: The Marga Aptnuaches to Liberation. cds. Buswell and Gimello, (Kuroda Institute: University of Hawaii
Press, 1992). pp. 135-146. Reprinted with kind permission of University of Hawaii
Press.
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aniisrava'f!1 }nanam, knowledge freed from asravas (influxes).3
Whether this aniisravajfljjna is merely the understanding achieved
by the destruction of the anuSaya (disposition or defilement) known
as avidyii (ignorance), or whether it entails some additional achievement, is not explained by YaSomitra. He is also silent on the
precise difference between the klesapratiPak~a and the
ajiiiinapratipak$a, and about the possible stage on the path (miirga)
at which the latter may be cultivated. Yet there must be some
distinction, since the akli~ta-ajiiana is defined as a deficiency that
the arhats failed to overcome even when they were presumed to
have followed the same noble path traversed by the Buddha, which
was believed to culminate in the same kind of nirviitta. Neither
Vasubandhu nor YaSomitra addresses this issue specifically, but an
investigation of the Vaibh~ika rules on the marga pertaining to
the destruction of the ak14ta-ajiiana may yield a solution.
YaSomitra is acutely aware of the anomaly of admitting in the
arhat a form of ignorance that remains even in the absence of
kleSas:

Surely, [a questioner asks,] all that is considered siisrava [affected by influxes] is destroyed by both the sravakas and the
pratyekabuddhas as in the case of the Buddha; so how could
you maintain that in their case only the k14tasammoha is destroyed? Has it not been said in the sutra : "I do not say that
there is the complete destruction of suffering as long as even
a single dharma remains without being known (aparijiiiiya)
and abandoned (aprahiiya)?" Therefore it must be admitted
that this ak14ta-ajfljjna was abandoned by the arhats and the
pratyekabuddhas as weil, analogous to their destruction of eye
(ca~) and other dharma... [i.e., the ten material elements] by
the method of overcoming delight (chandaraga) toward them.
Otherwise there would be no total destruction of suffering in
their case?4
YaSomitra accepts this sutra and concedes that, even in the case
of the arhats and pratyekabuddhas, this so-called akl4ta-ajiiiina
must be considered destroyed (prahir.tam) like the kli~tasammoha,
but nevertheless pleads that there is a difference: whereas the
ak14ta-ajiiiina, unlike the k14tasammoha, can be destroyed, it is
liable to reappear (samudiicaratz) and needs to be dispelled anew

ON THE IGNORANCE OF THE ARHAT

169

on each subsequent occasion. In the case of the Buddha, however, once his chandaraga is destroyed, it will not reappear
(lnuidhasya tu prahiTfa'T[l san na samudacaratt) at each instance of
new perception. YaSomitra adds that, for this very reason,
Vasubandhu qualified the Buddha's destruction (praha7)a) as not
subject to reemergence (punar anutpattidharmatvat hatam), and
hence the Buddha alone is totally free from both kinds of ignorance. It is this excellence which distinguishes him from other
arhats. 5
What we glean from this rather obscure commentary is that
there is a form of ignorance that pertains not to the true nature
of dharmas (which is dispelled by the knowledge of the four noble
truths) but to the worldly nature of things, and that persists even
after one has become an arhat. An ordinary person can be consumed by curiosity (a form of desire or chanda) and will experience dejection at not knowing-or delight (chandaraga) at knowing-the desired object. For the arhat, however, his kleSas having
been destroyed, ignorance of "things" is unable to obstruct the
purity of his mind. When a need arises to know something hitherto unknown (i.e., when he becomes aware of his ignorance),
the arhat will be mindful and will dispel any delight that may
accompany the act of knowing the new object. In the case of the
Buddha there is no such deficiency because he lacks all forms of
curiosity and consequent delight, since the objects he wants to
know become instantaneously known to him without any effort
(prayoga) whatsoever.
What is the arhat ignorant of? Vasubandhu mentions three
items: (1) the eighteen special (ave7Jika) dharmas of the Buddha,
which are extremely subtle (paramasu!iJma); (2) the infinite variety of gross and subtle material aggregates (parama1Jusaiicita) that
are distant in place (viprakmade.5a), and (3) those that are remote
in time (viprakmakala). YaSomitra illustrates these with examples
about the arhats Sariputra and Maudgalyayana. 6 When questioned
by the Buddha, Sariputra admitted that he had no knowledge of
the extent of the Tathagata's countless aggregates of the practices
of slla (moral precepts), samadhi (meditation), prajna (wisdom),
and so on. This is because, as YaSomitra points out, the special
( ave7J i ka) dharmas of the Buddha are extremely subtle and no
one but the buddhas can know them.
Nor are the other material objects accessible to the cognition

a
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of arhats, even when they are not subtle but are distant-that is,
separated (antarita) by different world systems (lokadhiitu). This is
illustrated by the Elder Maudgalyayana's ignorance of the extremely
distant world system called Marici where his mother was reborn;
only the Buddha knew her whereabouts. Similarly, remoteness in
time can prevent an arhat from knowing a past incident, as haJr
pened when a certain person approached Sariputra seeking renunciation. Sariputra rejected him because he failed to discern
any roots of good (kuialamula) in him that might lead to nirval).a,
but the Buddha was able to perceive a subtle seed of salvation
(mo~abija)-the result of a certain wholesome act-which lay hidden like a speck of pure gold in ore, and granted him ordination.
As for the countless variety of material objects in their infinite
details, only the buddhas, if they cared to, could know them all,
for it is said that even the totality of causes that come together to
produce the "eye" on a peacock's feather cannot be known by
anyone but a buddha, since that is the realm of omniscient cognition. Of course, not all arhats need be equally deficient in all
these areas; but all fall far short of that omniscience (saroajiwbala)
which characterizes a buddha. 7
The Theravadins shared the Vaibh~ika belief that omniscience
is that mark which distinguishes a buddha from arhats and
pratyekabuddhas. We learn from the Kathiivatthu and its Aflhakathii
that the Pubbaseliyas held a view-similar to that of the
Vaibh~ikas- that the arhat may still possess ignorance (annii~a)
and doubt (ka'T{lkhii) because he may be ignorant and doubtful
about worldly things, such as names of men, trees, and so forth,
and may be excelled in such matters by worldlings (puthujjana). H
The Theravadins admitted this but concluded that since the arhat
has eliminated the anusayas, the ignorance of worldly things does
not in any way affect his attainment of arhatship. This shows that,
unlike the Vaibh~ikas, the Theravadins did not take the term
"aparijniiya" quoted above literally (as "without having known")
but interpreted it as "without truly having understood [every
dharma]." They therefore had no dispute with the Pubbaseliyas as
long as it was agreed that the arhat's ordinary ignorance did not
imply any residual presence of the anuiayas of vicikitsii (skeptical
doubt) and avidyii.
This explains why the expression "akl~ta-ajniina" is not attested
in the Theravada Abhidharma, which also fails to provide any
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explanation (such as those given by Vasubandhu and Yaiiomitra)
for the absence of this particular form of ignorance in the historical Buddha. Thus we need only examine the Vaibh~ika texts for
a possible solution to the problems of determining (1) the dhannic
nature of this akl#1a-ajiiana; (2) when and how the Buddha destroyed this particular ignorance; and (3) whether its persistence
could in any way be detrimental to the status of an arhat.
As seen earlier, akl#taNljnana is, by definition, ignorance of
worldly things---that is, the absence in varying degrees of what is
called sa1!1;urti-jiiiina (knowledge of conventional objects).9 It is
therefore not subsumed under avidyii (the foremost kleSa) or under
such lesser ones as skeptical doubt (vicikitsii), all of which are
annihilated through the process of marga. Could the ak14~jnana
be one of the kleSaviisaniis (impregnations of passions) which, as
Etienne Lamotte has so convincingly demonstrated, are destroyed
only by the Buddha at the time of attaining perfect enlightenment (samyaksambodhz), but which are never destroyed by arhats
and which persist to the end of their lives?l0 This does not seem
possible because the akl~ta-ajiiana does not fit the description of
an impregnation (viisanii). The kleSaviisaniis are said to be special
potentials of past passions that reside in the mind (hence designated impregnations) and that cause a special distortion in vocal
and bodily behaviour in the arhat's present life. For this reason
they are said to be morally indeterminate (avyakrta) special
thoughts (citta~a).u The akli~ta-ajiiiina, characterized merely as
absence of the knowledge of worldly things, whether gross or
subtle, can hardly be described as the source of special distortions
of behaviour. Nor can this ajiiana be a viisanii because, as YaSomitra
states, arhats overcome ajnana (albeit temporarily at the. time of
attaining arhatship), whereas the kleSaviisaniis are never destroyed
by them. This is further supported by Vasubandhu's statement
that the eighteen qualities of the Buddha are called iivCT,tika (special) because he alone has destroyed the kleSas together with their
viisaniis. 12
If the akli~la-ajnana is neither a kleSa nor its viisanii, yet is something that can be destroyed, then what is its dharmic nature? It
must surely stand for some obscuration or obstruction (iivara~a)
that is capable of preventing the mind from functioning to its
fullest capacity-namely, cognizing, as the Buddha did, even the
subtlest objects situated in distant space and time.
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This obstruction evidently could not be of the nature of karma
(present action), vipaka (the fruition of past actions), or klesas,
the three kinds of obstructions known to the Vaibh~ikas.13 The
word that comes immediately to mind is, of course, jiuryavara1J,a,
which is often cited as the agent of such obstruction. But strange
as it may seem, jiieyavara1J,a is not attested in the works of
Vasubandhu and YaSomitra, although it is not unknown to the
Mahiivib/U4ii. 14 We do not know the Vaibh~ika meaning of this
term, but they certainly could not have understood it in the manner
of the Vtiiianavadins, for whom the jiurya (the object itself, as
separated from the subject, i.e., consciousness) was an avara7J.a
(obstruction) .15
We are thus left with no specific dharma that can be identified
with the akl4ta-ajitana. Yet how could the Vaibh~ikas have introduced this whole controversy over the destruction of the akl4taajitiina without first introducing a separate dharma of that name
into their dharma list?! Could it be that the akli$la-ajitiina is indeed a kind of a hindrance-like styana (torpor), for examplebut a nonmental dharma of the cittaviprayukta (neither material
nor mental) category, capable of preventing the mind from achieving its full potential of absolute clarity? The kleSas certainly contribute to the prevention of this clarity by creating impurities such
as wrong views, doubt, lust, hatred, pride, restlessness, and avidya;
but the destruction of these passions alone does not seem to
result in total clarity of mind. The akl4ta-ajiliina must therefore be
conceived of as that (undesignated!) dharma that can survive even
when the passions are removed, and that can hinder the mind
from achieving its full potential of cognizing all that is knowable.
The ignorance that persists after achieving arhatship may rightly
be called akl41a because there are no defilements (kleSas) beyond
that stage. But in the case of the Buddha this ignorance is said to
be forever eliminated with the destruction of the kleSas. Hence it
is appropriate to investigate the stage on. the miirga (path) where
this elimination occurs. Also, is the akli~1a-ajitiina destroyed at one
stroke, like satkiiyadnli (personality-belief) at the level of
darianamiirga (the path of vision), or is it overcome piecemeal,
like the afflictions of raga (desire), mana (pride), and avidyii,
through the various stages of the bhiivaniimiirga (the path of practice)? We know that the destruction of this ignorance cannot
occur at the stage of darianamiirga, because according to the
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Abhidharma anything that is of the nature of the
unafflicted (akl4ta) cannot be destroyed by that path.'6 But it
cannot be destroyed on the bhiivanii:marga either, because on that
path a specific anuSaya is eliminated through the cultivation of its
counteragent, and we have determined that ajiiii.na is not an
anuSaya. Since both these supramundane or lokottara patrys are
not relevant here, it seems to follow that in the Vaibh~ika system,
the akl4ta-ajiiii.na can be destroyed only by the laulUkabhavanamarga,
that is, the mundane path of meditation, which can be practised
by anyone, at any stage in one's yogic career, with or without the
total destruction of the kleSas.
The Buddhist texts recognize a variety of meditative techniques,
known as samiipattis, that can be employed to enlarge progressively the mind's range of cognition. The most important of these
are those which confer the six superknowlcdges (abhijiias), five of
which pertain to worldly knowledge (sa1!1:urtijniina). 17 The absence
of this mundane knowledge, togethcr with all the other minor
varieties of ignoranccs, could properly be designated akl4ta-ajnana.
Thesc knowledges include (1) magical powers (rddhi~aya), (2)
the divine eye and ear (divya~uVSrotra), (3) penetration of
others' minds (CI!talJ,paryaya) , (4) remembrance of former existences (puroanivasanusmrti), and (5) knowledge of the births and
deaths of others (cyutyupapadajnana). Although they admittedly
do not constitute "omniscience," these five do encompass a great
many objects described by Vasubandhu as "subtle" and "distant in
space and timc," knowledge of which is blocked by ak14ta-ajnana.
If, as YaSomitra states, an arhat temporarily overcomes akl4ta-ajiiii.71a
prior to attaining arhatship, this probably means that for a time
he acquires these five abhijiias, together with the sixth abhijnfbnamely, iisrav~ayajnana (knowledge of the extinction of the influxes), which confirms his status aE an arhat. Only this final abhijiiii.
has a lasting effect, because it alone is accomplished by
pratisat{ikhyanirodha (extinction through knowledge of the four
noble truths); still, it has no effect on the arhat's ignorance in
worldly matters, since the othcr five abhijiias are of only temporary
duration. In the case of the Buddha, howcver, the Vaibh~ikas
~laimed that even akli$ta-ajniina is annihilated forever, because it
~s destroyed by the practice of its counteragcnt (pratip~a) and,
In the words of YaSomitra, through aniisravajnana. Although the
precise meaning of this rather unusual term is not known, YaSomitra
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probably uses it as synonym for iisravakJayajiiiina, the sixth abhijiia
and terminus of the bhavanamiirga.
Would it be correct to postulate, then, that whereas an arhat
attains only the last abhijiia by the lokottarabhiivanamarga, the
Buddha achieves all the abhijiias by the same exalted path? The
arhat, after all aspires only to attain his own nirvfu:la and needs
only sufficient worldly knowledge to help him toward that goal.
The five mundane abhijiiiis should be adequate for his purposesespecially the fourth and the fifth, dubbed vidyiis (knowledges),
which remove any perplexity regarding his past and future. IS In
the case of the Buddha, however, who aspires to teach all beings,
even his sa'l!lvrtijiiiina would be infinitely wider in scope and would
need to be achieved in a manner consistent with his role. Thus a
Buddha perfects his abhijiias to such an extent that he destroys
the kleSavasaniis as well as the akli~/a-ajiiiina and thus becomes
omniscient forever. This explains the Abhidharma claim that in
the case of the Buddha nothing is born of effort (prayogaja), that
all knowledge is immediately present to him, and that he is called
one who not only knows everything but also knows everything in
its entirety.19
Although an apparent deficiency, the persistence of flkl4laajiiiina is no more destructive of arhatship than the persistence of
the kleiaviisaniis, and both are automatically terminated when the
final apratisankhyanirodha (cessation without knowledge of the four
noble truths) is attained. Although the Vaibh~ika accepts the
possibility of a fall from arhatship for a certain kind of arhat, the
reason given is not the presence of this ajiiiina or of the viisaniis
in him, but a sutra passage cautioning an arhat against "gain and
honour, n the true meaning of which is hotly disputed by the
Sautnlntika Vasubandhu, who rejects the Vaibh~ika interpretation. 20 The claim of the nonomniscient arhat that he has attained
the same nirvaQa as the omniscient Buddha has been suspect,
therefore, only in later Buddhist schools, especially those which
formulated the doctrine of Ekayana. The authors of the
Saddharmapu:r.uf,aiikasittra, for example, do not hesitate to challeng~ openly the arhat's claim to nirvfu:la. They declare through
the mouth of the Elder Sariputra that the arhats were wrong and
conceited in thinking that they had attained nirvfu:la, when what
they had reached was only a state of rest (viSrama), and conclude
that there is no nirvaQa without omniscient cognition (sarva-
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jiiatva).21 Granted that the real aim of the Mahayanists is to teach
the realization of saroadharmafitnyatii (emptiness of all existents)

when they talk of the Buddha's omniscience, it is nevertheless
true that they place equal emphasis on the infinitude of his
sa1!'vrtijniina, as if the two cognitions were inseparable. This is
dear from several passages of the same sutra, where the arhat is
berated not only for his limited understanding of reality, but also
for the infinitesimal range of his mental powers pertaining to
woddy objects. 22
It is debatable whether there is an invariable concomitance
between the attainment of nirWI:ta and the possession of omniscience. Parallels to both models-that of the nonomniscient arhat
and of the omniscient arhat (namely, the Buddha)-<an be found
in the Yoga and the Jaina traditions. respectively. The entire third
book of the Piitanjala Yogasittra, for example, is devoted to a description of the various powers of perfection~ (vibhittis) that enable a yogin to acquire knowledge of the past and future
(atitaniigatajiiiina), of the speech of all beings (saroabhittarutajfiiina) ,
of his previous births (puroajiitijfiiina), of other people's minds
(paracittajfiiina), of regions (bhuvanajfiiina), of the position of stars
(tariivyithajfiiina), and so forth. These knowledges are similar to
the mundane abhijfiiis of the Buddhists.2~ All can be mastered prior
to knowledge of the spirit (puru~ajniina), the first stage in the
yogin's progress toward isolation (kaivalya), and hence are comparable to the Buddhist darsanamarga. As a result of this
pu~ajfiiina, there arise unceasingly in the yogin vividness (pratibhii)
and the organs of supernatural hearing, feeling, sight, taste, and
smell. The commentator Vyasa describes the first of these
"knowledges," pratibhiijfiiina, as an intuitive knowledge of subtle
(si.t~ma), concealed (vyavahita) , or remote (viprak~ta) objects.
whether past (atita) or future (anagata)-words that echo
Vasubandhu's description of the Buddha's range of cognition.24
Patatijali warns that these extraordinary perceptions are powers
(siddhis) only for one whose mind is distracted ('llik.$ipta); otherwise they are obstacles (antariiya) in the way of samadhi. 25 When
finaUy the yogin has attained full discernment into the difference
between the matter (prakrti, i.e., the buddhl) and the spirit (puTU~a),
he attains "omniscience" (saroajfiiitrtuam) and there follows kaivalya
Or the nirvfu:ta of the SaJ!lkhya-Yoga system.
It is evident from these Yoga aphorisms that although posses-
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sion of these knowledges and powers may be commendable, they
are not prerequisites to kaivalya. The yogin is even advised to
remain indifferent to them and treat some of them as inevitable
byproducts of the practice of meditation. Commenting on the
perfections a yogin acquires on his way to the goal of isolation,
Vyasa declares that it is immaterial whether the yogin has or has
not attained these powers or knowledges, since one whose seeds
of kleSa are burnt (dagdhakleSabija) has no need of knowledge and
the Iike. 26 This is the position followed in general by the
Theravadins and the Vaibh~kas as well: the Buddha's omniscience
is highly commendable, but the arhat's nirv.iJ:ta is not dependent
on overcoming the akl#ta-ajiicma, for the seeds of rebirth have
been burnt forever equally by both.
The jaina position appears to agree with the Ekayana claim
that nirv.iJ:ta is inseparable from omniscience, and hence that only
the Omniscient One gets the designation of an arhat or, as an
Ekayanist would say, only the Buddha has attained nirv3.Qa. I will
not explain here the precise difference between the omniscience
of the Buddha and that of the jina, as I have dealt with this
problem elsewhere. 27 Unlike the Buddhists, thejainas maintained
that ignorance of the true nature of things and other passions
(e.g., delusion, attachment, aversion, etc., which correspond to
the anuSayas in the Abhidharma) and ignorance of worldly objects
(ajiiiina) are two different kinds of defects caused by two distinct
karmic forces, the mohanzya (deluding) and the jiianavarar.ttya
(knowledg~bscuring). The former is destroyed by thejaina path
called gu1,.UlSthiina (stages of spiritual progress), which is very similar to the dariana and bhavana margas of the Buddhists. 28 The
consequent purity generated in the soul (iitman) affects its ignorance to some extent also, since the soul gains without any special
effort certain supernatural knowledges called avadhijiiana (clairvoyance) and manalJ,paryayajiiii.na (telepathy), comparable to some
of the mundane abhijiiiis and siddhis mentioned earlier. With the
total destruction of the mohaniya, the aspirant reaches the irreversible stage of liberation (mokJa) , appropriately called kJtr.tamoha
(the stage of the destruction of delusion), comparable to the
iisravakJayajiiana attained by the Buddhist arhat. Yet this is not the
final stage for the Jaina arhat; rather, with the destruction of the
mohaniya the aspirant is for the first time able to engage in higher
trances-an advanced stage of the Pure Meditation (sukladhyana)
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that had COJ1)lIlenced earlier-with which he is able to destroy the
entire mass of the jiiiinavara1J-iyakarma that had hitheno obstructed
the soul's innate ability for omniscience. Thus he attains kevalajiiiina .
(knowledge isolated from all karmic matter and freed from the
constraints of the senses and mind) and is able to cognize all
existents in their infinite aspects. He will remain in that state
forever, even after his final death, which is called nirval).a in
Jainism. 29
All four schools discussed here appear to agree that although
both avidyii and ajiiiina are called ignorance, they do not necessarily spring from the same source and may partake of two different natures. Avidyii appears to be caused by some form of passion,
whereas ajiiiina seems to result from a certain lack of clarity, the
cause of which cannot be easily determined. This probably explains the ncar unanimity in these schools' approaches to the
problem of overcoming avidyii through almost identical paths.
Their failure to devise an equally unanimous way to be rid of
ajiiiina probably derives from their inability to establish an invariable causal relationship between impurity and ignorance.
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10

On the Theory of Two
Vasubandhus*

Since the publication of Professor J. Takakusu's' Life oJVasubandhu
Uy Paramii:rtha' in the year 1904,2 several scholars have made attempts to determine the date and works of Vasubandhu. The
problem is beset with several difficulties. Tradition gives three
dates (A.N. 900, 1000, and 1100) based on different reckonings of
the NimiQa era. Vasubandhu, himself a Sautrantika, is the author
of the celebrated Vaibh~ika work, viz., the Abhidharma-kosa (and
its Bh~a), and is at the same time credited with the authorship
of several major works of the V~flanavada school. The problem is
rendered more complex by the mention in YaSomitra's SPhu!iirthO.
Abhidharma-kosa-vyakhya of an elder (Vrddhacarya) Vasubandhu,
leading to a recent theory of two Vasubandhus advocated by Professor E. Frauwallner.
Paramartha gives two dates for Vasubandhu. In his 'Life of
Vasubandhu' he gives A.N. 1100, and in his commentary on the
Madhyanta-vibhiiga (of Maitreya) he gives A.N. 900. Takakusu
favoured A.N. noo and proposed A.D. 420-500 as the period of
Vasubandhu. In 1911, P.N. Peri, after a thorough investigation of
all available materials on the subject, proposed A.D. 350. 3 Over a
period several scholars, notably Professor Kimura, G. Ono, V.
Woghihara, H. Vi, and many others, contributed their views on
this topic, which were summed up in 1929 by J. Takakusu,4 who
again tried to establish his previously proposed date of the fifth
."'This article was originally published in Bulletin of the School of Oriental and

~~n Studies (~BSOAS), Vol. XXI. pan I. pp. 48-53, University of London, 1958.
epnnted with kind permission of Oxford University Press.
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century A.D. Since then the problem received little attention untit
in 1951 when Professor Frauwallner published his monograph on
Vasubandhu. 5
Professor E. Frauwallner's views can be briefly stated as follows:
1. Of the three dates current in tradition, the first, viz. the A.N.
900, points to a time prior to A.D. 400, the last two, viz. the A.N.
1000 and lIOO, refer to one and the same date, viz. the fifth
century A.D. Thus there are only two dates for Vasubandhu.
2. These two dates refer not to one but to two persons bearing
the same name. One Vasubandhu (the elder-fourth century A.D.)
is the Vrddh:lcarya Vasubandhu mentioned in the Vyiikhyii of
YaSomitra, and the other Vasubandhu (the younger-fifth century
A.D.) is the author of the Abhidharma-kosa.
3. Paramartha in his 'Life of Vasubandhu' confuses these two
and hence the difficulty of determining the date of Vasubandhu.
4. This biography can be divided into three distinct parts:
(i) Legend of the name ofVasubandhu's native city Puru~apura,
his father, the Brahmin Kausika, and of the three sons Asanga,
Vasubandhu, and Virificivatsa.
(ii) Account of the council in KaSmir, arrival of the Sankhya
teacher Vindhyavasin, and defeat of Buddhamitra the teacher of
Vasubandhu. Vasubandhu's composition of the Paramiirthasaptatikii
in refutation ofVindhyavasin. The composition of the Abhidharmakosa. Sarpghabhadra's challenge to Vasubandhu for a disputation,
declined by the latter on account of his old age.
(iii) Asanga's conversion of Vasubandhu to Mahayana.
Vasubandhu's Mahayana works and death.
Of these the first and last sections deal with Vasubandhu the
elder, the second part deals with Vasubandhu the younger.
5. From this it follows that Vasubandhu (elder) the brother of
AsaIi.ga is not the KOSaKara Vasubandhu (younger). It is the elder
Vasubandhu who was converted from Sarvastivada to Mahayana by
AsaIi.ga. This is supported by Chi-Tsang's commentary on the
SataSiistra, where (this elder) Vasubandhu is said to have composed 500 Mahayana works (in addition to 500 Hinayana works
composed by him prior to his conversion) and hence given the
nickname of 'Master of the Thousand Manuals'.
The! younger Vasubandhu, the author of the Paramiirthasaptatikii
and the Abhidharma--kosa, belonged to the Sarvastivada school, but
leaned more and more towards the Sautrantika school.
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This in brief is a summary of Professor Frauwallner's thesis.
The conclusion that would logically follow from his thesis is that
the Kosakara Vasubandhu was not a Mahayanist and consequently,
not the author of the Vtiiianavada works credited to him. These
would necessarily have to be the works of the elder Vasubandhu,
the brother of Asailga. But Professor Frauwallner avoids such conclusions by stating that the accounts of the life of Vasubandhu
'either do not give any information at all about these works, or
mention them in passages where the two Vasubandhus are confused with each other' (p. 56).6
In this paper I propose to present some new evidence that
throws some doubt on Professor Frauwallner's thesis and confirms
the older and universal tradition about the conversion of the
Kosakara Vasubandhu to Mahayana, and his authorship of at least
one work belon~ing to the Vijiianavada school.
My evidence is based on the manuscript of the Abhidharma-dipa
(together with a commentary-the Vib~jj-prabhii-vrttz), discovered
in the Shalu monastery in Tibet by Pandit Rahula SanIq-tyayana in
the year 1937. He brought back photographs of this work, which
are treasured in the K.P. Jayaswal Research Institute of Patna. 7
The MS discovered is incomplete. The last folio is numbered
150. The whole work might not have contained more than 160
folios. Of these, only 62 have been found. It contains two works,
viz. the karika text (the Abhidharma-dipt/') and a prose commentary (the Vibhi4ii-prabhii-vrttf). The work belongs to the KaSmira
Vaibh~ika school and appears, from internal evidence, to have
been written either during or immediately after the time of the
Kosakara Vasubandhu. The name of the author is not mentioned
in the work, but it is my conjecture that it was written by a rival
of Vasubandhu, either Sailghabhadra or one of his disciples.
The Dipa and also its commentary (the Vrttz) closely follow both
in contents and in presentation, their counterpart", viz. the
Abhidharma-kosalO and its commentary (the Ahhidharma-kosa-b~all)
of Vasubandhu. Of the 597 karik:ls of the extant Dipa, more than
300 have their parallels in the Kosa, and in many cases appear to
be imitations of the latter. The Vrtti has about 50 large passages
almost identical with the Bhiirya, 32 of which are directly borrOwed from the latter. Thus to a large extent, the Dipa and the
Vrtti are written in imitation of the Kosa and the Bhiirya.
But what is more interesting to us is the fact that the extant
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Vrlti contains 17 hostile references to the Kosakara (without mentioning the name Vasubandhu) criticizing his Sautrantika views
and at times accusing him of entering the portals of Mahayana
Buddhism. I quote here a few such passages from the Vrlti:

(i)
(ii)

[dam idiinim abhidharma-sarvasva1(t Kosakaraka-smrtigocaratita7fl vaktavyam. (Fol. 37b. 12 )
Kosakiiras tv aha-'sarva-sit~mo rilpa-sarrtghiita/} paramii7Ju/} ,
iti. Tena sa7!l(Jhiita-vyatirikta7fl rilpam anyad vaktavya7fl ... (Fol.

43b. 13 )
(iii) Siddhii sabbhagata. Ko§akara1:l punas tii1(t

VaiS~-parikalpita

jati-padiirlhena samikurvan vyakta7fl payasa-vayasayor va~a
siidharmya1(t paiyatiti. (Fol. 47a. 14 )
(iv) Atra puna/} Kosakaral:J pratijiinite-'sacittikeya1(t samapatti/}'
iti ... Tad etad abauddhiyam. (Fol. 47b. 15 )
(v) 'Samadhibalena karmaja7fl jivitavedlia7fl nirvartya ayulJ,
sa1(tSkiira-4hi$/hanajam, ayur na vipaka/}' iti Kosakaral:J. Tatra
kim uttaram iti~ ...Vaitulika-sastra-praveSa-4varam arabdha1(t
tena bhadantenety adhyupeksyam etat. (F01. 49a. 16 )

In these passages the Kosakara is criticized for his Sautrantika
views on the theory of atoms and the three citta-viprayukta-sa1(tSkiiras,
viz. sabhiigata, nirodha-samapatti, and ayu. We may particularly note
the last passage where the Kosakara is said to have begun entering
the portals of the Vaitulika-siistra. The term Vaitulika-siistra clearly
refers to Mahayana scriptures. AsaIiga in his Abhidharmacsamuccaya
identifies vaitulya with vaipulya and explains the latter term as
Bodhisattva-pitaka,17 which undoubtedly belongs to Mahayana.
This is the first allusion to the Kosakara's leanings not only
towards Sautrantika but also towardo; Mahayana Buddhism.
While dealing with a controversial question related to perception (whether the eye sees an object or the mind sees it) the Vrlti
quotes the following passage from the Kosa-bhi#ya and says:
Tatra yad ukta1(t KosakiirelJa •kim idam iikiiSa1(t khiidyate. Samagrya1(t
hi satya7fl dr~tam ity upaciiralJ, pravarlate. Tatra kalJ, paiyatl' ti ?18 Tad
atm ten a Bhadantena samagryanga-kriyii,{pahara7Jam?J kriyate.
Abhidharma-saT{lmohankasthanenatmiipy ankito bhavaty ayoga-sunyataprapatabhimukhyatvaT{l pradarsitam iti.
The view of the Kosakara quoted by our l/.rlti is what the Kosa
gives as a Sautrantika view. In the l/.rlti the Kosakara is identified
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with the Sautrantika. He is censured for his ignorance of
Abhidharma and also accused of heading for the precipice of ayogasitnyatii.
The tenn ayoga-.funyatii should put at rest any doubt about the
real affiliations of the KoSakara. The term certainly refers to a
Maha.yana doctrine.
In the fifth Adhyaya of the Dzpa, a fundamental principle of the
Sarvastivada school, viz. the reality of the past and future clements, is discussed in opposition to the Sautrantika arguments
advanced by the Kosakara in the fifth Kosa-sthana of his Bhiir;a. 19
Mter dealing with the Sautrantika, the Vrtti criticizes the Vaitulika.
He is described as ayoga-sunyatii-viidin maintaining that nothing
(i.e. the past, present, and future) exists,2° and is, therefore, condemned as an annihilationist (vainiisika). 21
The main Vaitulika doctrine criticized in the Vrtti is the nilJ,svabhiiva-viida,22 which is common to both the Yogacara and the
Madhyamika schools. Both these schools are sunyaviidins in a real
sense and would appear, to that extent, as Vainasikas to a Realist
Vaibh~ika.

The term ayoga-sun)'atii is not found in the traditional lists of
18, 19, or 20 kinds of sunyatiiS~ or in the Madhyamika or the
Yogadira treatises. The Vrtti does not explain the tem1. If this viida
could mean the doctrine of non-applicability of all predications,
especially of iitman and dharmas (iitma-dharmopaciiraM, 24 then it
would be equivalent to the nilJ,-.roabhiiva-viida, accepted by both
the Madhyamika and the Yogacara schools.
The passages quoted above from the Vrtti indicate, in the view
of the Vaibh~ika, that the Kosakara, even in the Kosa-bhiirya,
shows signs of more and more leanings towards Mahayana Buddhism. This in itself does not prove his conversion to Mahayana,
but certainly indicates his inclination towardo; it. In the light of
these findings we may now tum to further evidence which seems
to anticipate his conversion and confirm his authorship of a
Mahayana work.
Mter dealing with the nih-svabhiiva-viida of the Vaitulika, the
Vrtti again turns to the Kosak~ra and says: 'The Vaitulika, apostate
from the Saroiistiviida, says: "We too advocate (imagine) three
~abhiivas". To him we should reply: "The world is full of such
Illusions which please only fools. Rare are those imaginations that
catch the hearts of the learned". These three svabhiivas imagined
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by you have been already rejected. Such other illusions should
also be thrown away. This is one more occasion where the KoSakara
shows his ignorance of (the doctrine of) Time.'25
Three significant statements in this criticism may be noted: (i)
The Vaitulika is called here saroiistiviida-vibhr~lilJ, (one who has
deviated from the Saroiistiviida).
(ii) A reference is made to the doctrine of tri-svabhiiva-viida.
(iii) A reference is made to the Kosakara in a manner which
shows his responsibility in the formulation of this doctrine.
Of these, the last two statements most probably refer to the
Trisvabhiiva-nirdeSa,26 a work of the Yogacara-Vijftanavada school,
credited by tradition to Vasubandhu. It consists of 38 karikiis and
marks the culminating point of the development of this doctrine
found in the Lankiivatiira-sutra and in the works of Maitreya and
AsaI'lga,27 the chief founders of the Yogaciira school. The first statement saying that the Vaitulika deviated from the Saroiistiviida, may
be a general statement, referring only to the belief of the Vaibh~ika
that the Vaitulika branched off from the more orthodox
Sarviistivada school. But read in the context of the above passage,
it appears certain that the Vrtti is alluding to the conversion of the
Kosakara to Mahayana Buddhism.
This in brief is our main evidence confirming Paramartha's
account of the Kosakara Vasubandhu's conversion to Mahayana
and his authorship of several Mahayana works. It does not contradict the fact of two (one elder and the other younger)
Vasubandhus. The Vrddhacarya Vasubandhu certainly existed, as
is clear from the statements of Ya§omitra. He may well have been
the author of a commentary to the Abhidharma-siira of Dharma-sri
and also author of many Mahayana works.
But we certainly are not justified, in the light of the evidence
of the Dipa, in limiting the activities of the younger Vasubandhu
to Hlnayana alone, in crediting him only with the authorship of
the Kosa and thus relating the last part of Paramartha's biography
to the life of Vasubandhu the elder. The dale of 'the Kosakara
Vasubandhu and his relation to Asanga, however, still remains
unsettled. But the confirmation of his authorship of the TrisvabhiivanirdeSa might well lead us to accept the tradition preserved in
Paramartha's 'Life of Vasubandhu '.
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In his recent work Die Philosophie des Buddhismus (1956), Professor Frauwallner
includes the Vi"uatiJui and the Tri1[liilui vijiiaptimiilTatiisiddhi under the heading of 'Vasubandhu der Altere', but is still hesitant about the ascription of
these works: 'Meiner Ansicht nach ist Vasubandhu der Jiingere ihr Verfasser,
doch kann diese schwierige Frage hier nicht weiter erortert werden' (p. 351).
I am grateful to the K.P.Jayaswal Research Institute for entrusting me with the
work of editing this MS. It will soon be published in the Tibetan Sanskrit
Works Series, Pama. (Published in 1959.)
Henceforth called Dipa.
Henceforth called Vrtti.
Henceforth called KDsa.
Henceforth called Bh.i4ya.
In this bold line the Vrlti criticizes the KoSakara for his omission of a topic
dealif1.1t with cessation of dJUj/us through various stages of anGsrava-mii~.
See Pou.o;sin's L 'Abhidharma-lwsa, chapter II, Ita. 22, and YaSomitta's SPhu/iiTthii
Abhidharma-Iwia-vyiikhyii, p. 123 (ed. U. Woghihara).
See L'Abhidharma-lwSa, Chapter II, Ita, 41a, and Vyiikhyii, pp. 157-9.
See L'Abhidharma-lwsa, Chapter II, Ita. 44d, and Vyiikhyti, p. 169.
See L'Abhidharma-lwsa, Chapter II, Ita. lOa, and Vyiikhyii, p. 104.
Vaipulyaf!l katamat? Bodhisattva-pi/aka-samprayuktaf!l bhii$itam. Yad ucyate
vaifrulyaf!l tad vaidalyam afry ucyate vaitulyam afry ucyale. (Ed. P. Pradhan, p. 79.)
cf. 'Opinion du Sautrantika.-Que\le discussion dans Ie vide! I.e Siitraenseigne:
"En raison de I'organe de la vue et des visibles nait la connaissance visuelle" :
il n 'y a la ni un organe qui voit, ni un visible qui est vu; i\ n 'y a Ifl aucune action
de voir, aucun agent qui voit; ce n' est que jeu de causes et effets. En vue de la
pratique, on parle fl son gre, metaphoriquement, de ce processus; "L'oeil voit;
la connaissance discerne". Mais i\ ne faut pas se prendre fl ces metaphores.
Bhagavat I'a dit : il ne faut pas se prendre aux manieres de dire populaires, il
ne faut pas prendre au serieux les expressions en usage dans Ie monde'.
L'Abhidharma-/wia, chapter I, kil. 42.
See L'Abhidharma-koia, chapter v, kil. 17-19.
T alTa Saroiis/iviuiasyiidhva-/Tayam asli ... Vabhajyaviidinas 114, Dii11tiintikasya ca
pradeio varlamiiniidhva-saf!ljnakal). Vailulikasyiiynga-iunyalii-viidinal) saTVaf!l
niisliti. ... (F01. 1OSa.)
YaI) Saroiisti-viidiikhyal) '" sadviidi. Tad anye Dii11tiintika-Vaitulika-Paudgalikal)
'" Lokiiyatika-Vainasika-Nagnii/a-pak.fe pralqeptavyiil) (Fol. \OSa.)
Vaitulikal) kalpayati-Yat praliya-samutpannaf!l
tat svabhiiviin 114 u:dyate/
fat Malu nilJsvabluivaf!l nirii/maka1fl hetun pralUya jiiyate tasya khalu svabhiivo
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1Uisti ... Tasmiid aliita-cakTavan ni~abhiivatval saTVa.cJhannii niTti/mtina iti. Ta'!l
praly apadiiyate. ... (Fo\' lIla.)
See Professor T. R. V. Murti's The central philosophy oj Buddhism, Appendix.
I am indebted to Professor T. R. V. Murti for suggesting thi.~ interpretation of
the term ayoga-runyata.
AlTa Sarvtistiviida-vibhTa$#iT Vaitllliko niTiiha-TJayam api Inn svabhtivtin
parikalpayiryflmal). Tasmai prativaktavyam
ParikalpaiT jagad vyflpta'!l
murkha-ciltanllTaiijibhiQ/
Yas lu vidvan-mano-griihi
parikalpal) sa dllTlabha/.i//
Te khalv ete bhaTJatkalpitris traya-svabhavii/:1 purvam eva pralyiu/hii/:1. Evam anY',' fl)'
asat-parikalptil} protsiiTayitavyiil}. Ity etad apaTam adhva-sam.nohiinkanii-sthiina'!l
KoSakarakaryeli. (Fo\' 112a.)
Sanskrit text and Tibetan version edited by Sujitkumar Mukhopadhyaya,
Visvabharati, 1939.
See parallel passages collected by S. Mukhopa.dhyaya in the TrisvabhiivanirdeSa.

Additional reading: "Landmarks in the History of Indian Logic" by Erich
Frauwallner. In Weiner Zeitschrijt fuT die Kunde Sud-und Ostasiens, Band V, 1961.

CHAPTER

11

Buddha's Prolongation of Life*

The belief in immortality and the immeasurable life-span of a
single existence is found in the earliest records of the Indian
religions. The general trend of the Vedas, the epics, and the
Pura~as is towards immortalizing their devatas and deities. The
avataras of the Hindu Godhead, in spite of their earthly existence,
were considered free from the laws of birth and death. In their
ca.,e these incidents were spoken of as mere appearances, since
such beings were but devices of the immortal God to work among
mortals.
This extraordinary power over the laws of nature was in a limited way shared even by human beings. Certain great sages like
Bhi~ma were endowed with powers known as icchii-mara1Ja (death
at one's own will). How this was accomplished is not stated. In the
case of Bhl~ma, we are told that his great renunciation and his
vow of celibacy won for him a boon of this kind from his father
Santanu.! How such a boon could control the causes of death is
nowhere explained, but it is suggested that the laws of nature
could be controlled by sheer force of character or strong willpower of the individual.
An attempt to explain the functioning of such will-power over
the phenomena of death is made by the early Buddhists. Such
power over death, i.e. the power of attaining an immeasurable
life-span, is found attributed to the Buddha. The later Buddhists
went a step further and advocated a doctrine of the immortal
U .*This article was originally published in BSOAS, Vol. XXI, part 3, pp. 546-552,
ntversity of London, 1958. Reprinted with kind permission of Oxford University
Press.
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Buddha, comparable to the avatiiras of the Hindu God. The Buddhist texts, both Pali and Sanskrit, contain several controversies
arising out of the criticism of this belief in the power of the
Buddha. A study of this controversy sheds light not only on the
various phases of the development of Buddhology, but also on the
doctrine of Karma which explains the phenomena of life and
death.
An account of the last days of the Buddha is preserved in the
Pali and Sanskrit versions of the Mahiiparinirviir:w,5utra. In both
accounts it is said that the Buddha was 80 years 0ld 2 when he
attained parinirviiTJa. It is also said that three months prior to his
death, he was overcome by a severe illness which he bore with
great composure. Immediately after his recovery, during his sojourn in VaisaH, in the Capala shrine, he declared to his intimate
attendant, 'whosoever, Ananda, has developed, practised ... , and
ascended to the very heights of the four paths3 to rddhi ... he,
should he desire it, could remain in the same birth for an aeon
(kalpa) or more than a kalpa (kappiivasesa'f!l).4 Now the Tathagata
has thoroughly practised them and he could, therefore, should he
desire it, live on yet for an aeon or for more than an aeon'.5
This was indeed a hint to Ananda that he should beg the Lord
to remain during the aeon. But we are told that as the heart of
Ananda was possessed by the Evil Mara, he did not beg the Lord
to exercise this power. The Buddha then repeated his declaration
twice in vain, and asked Ananda to leave him alone. In the meantime, the Mara appeared and reminded the Lord that it was time
for the latter to attain parinirviiTJa. The Buddha promised that
after a period of three months he would pass away. Mter the
departure of the rejoicing Mara, it is said, the Buddha deliberately
and consciously rejected the rest of his natural term of life. 6
This account is given in identical terms in both the Pali and
Sanskrit versions of the MahiiparinirviiTJa-sutra. The Sanskrit version has a few more points of interest. It is said there that before
rejecting the iiyulJ,-sarp.skiira (the force of life-duration),7 the Lord
thought that there were only two persons, viz. Supriya, the King
of GandharvasB and Subhadra, the parivrajaka,9 who would be
taught by the Buddha himself at their attaining maturity of insight
within a period of three months. Thinking thus, the Lord attained
that kind of samiidhi, by which he mastered the forces of jivita
(new prolonged life) and rejected the forces of iiyulJ, (the existing
life-force) .10
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The Sarvastivadins, on the basis of this, hold that the life of
three months was indeed an extension of life. He prolonged his
life for only this short period: there was no purpose in prolonging
it further, as the two new converts mentioned above would have
become his disciples by that time. Further, the Buddha did this to
shoW his control over the forces of life and death.l1
This episode in the Mahaparinirua1Ja-sulra became a centre of
several controversies among the Buddhist'). The Sthaviravadins and
the Sarvastivadins agreed on the various miraculous powers of the
Buddha. The prolongation of the life-span was indeed a splendid
miracle which they would gladly have conceded to him. But when
the Mthakatha-karas and the Vibh~a-sastrins set about explaining
this siitra-passage, they were confronted with several doctrinal difficulties. The main question was how to account for the new life
and how to reconcile it with the accepted theories of the laws of
kanna.
According to the Buddhist karma theory, the life-span of any
single existence (nikiiya-sabhaga) is determined by the karma of
the individual at the moment of his conception (pratisa1[l.dhi).
This is illustrated by the analogy of an arrow. The destiny of an
arrow and the time it will take to reach its destination are determined at the moment of its shooting. Similarly, karma determines
the life-span of the individual (i.e., the five aggregates) at the
moment of his conception. The karma, so to say, generates a
force (sa1J1Skiira) known as ayulJ which keeps the series of the five
aggregates intact for a certain period. When this particular force
is exhausted, we call it ayulJ~aya or death. It is therefore maintained that ayulJ is a vipiika, a result of some past karma. If the
phenomenon of life-prolongation is accepted, we have to account
for a new life-force. This, as suggested by the Buddha's declaration, is possible by assuming that the rddhi or the yogic potency
produces such new life-force. Thus we find two kinds of life, the
original one generated by the karma and the other by yogic powers.
The Sthaviravadins, despite the above-mentioned declaration
o~ the Buddha in their siitra, did not accept the theory of generatmg a new life by yogic practices. Consequently, they were not
able to reconcile the text with their accepted theories of karma.
They retained the passage, but gave it an interpretation to suit
these theories. According to them the 'kalpa' in this passage never
meant a mahiikalpa, i.e. an aeon, but an ayulJkalpa, i.e. the dura-
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tion of a man's life. Now the iiyulJ.kalpa is what people consider a~
the normal life-span of a human being. It is, as the Buddha himself said (in a different context), 'a hundred years, less or more' .12
Since the Buddha had reached the normal limit, he did live for
a kalpa or a portion of a kalpa. This indeed was a very poor
explanation. The Sthaviravadins were aware of the doctrinal difficulties involved in this belief. Indeed, in the Kathiivatthu, where
for the first time we meet with this controversy, the Sthaviravadin
argues against the Mahasanghika's claim that the Buddha could
have lived for a mahiikalpa. The main argument is whether the
new life-span (iiyulJ.) , the new destiny (gati), the acquisition of a
new individuality is a thing of magic potency.13 This the
Mahasanghika cannot affirm, for he is committed to the theory
that the iiyulJ. is a karma-vipiika and not a result of magic potency.
Buddhaghosa, in his commentary on this. controversy, maintains that the kappa here meant only iiyukappa. He further explains that a person like Buddha, or anyone having mastery over
the iddhipiidaJ, can avert any obstructions to life, whereas others
are not capable of this. When, therefore, the Buddha claimed that
he could live for a kappa, what he really meant was that he had
powers to avert any premature death.
We may note here that a .. yet there is no suggestion in the Pali
works that the Buddha extended his life even for a short period
of three months. It wao; a modified belief of the Sarvastivadins.
The Milindapaiiha accepts this SaIVdstivadin theory and maintains
that the Buddha did extend his life for a period of three months
and could have lived for a kappa, if only he had any desire for
earthly life. While maintaining this, the author of the Milindapanha
most inconsistently explains that the kappa here means only
iiyttkappa and not the mahiikappa. 15
These explanations did not satisfY anyone, least of all the
Sthaviravadins. In the commentary on the Mahiiparinibbiina-sutta,
Buddhaghosa gives the view of one elder, Mahasivathera. This
thera maintained that the Buddha did mean to live for an aeon
hy the powers of his magic gift. But be did not live because the
physical body is su~ject to the laws of old age and the Buddhas
pass away without showing any severe effect.. of it. Moreover, all
his chief disciples would have attained nirvaI)a by that time and
the Buddha living to the end of the kappa would have been left
with a poor following of novices. Buddhaghosa dismisses this view
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without any comment and expressly states that according to the
Atthakathas, the kappa here means only the ayukappa and not the
~hiikappa. 16
These explanations of the Anhakathas do not seem to take
notice of another Vinaya passage of the Sthaviravadins. In the
Cullavagga, in the section dealing with _the first council held und~r the presidentship of Mahakassapa, Ananda is censured for his
failure to request the Buddha to live for a kappa or kappatJasesa. 17
Surely if kappa meant only an iiyukappa, and if the power of the
Buddha was only limited to avert any premature death, there was
no point in censuring Ananda for his absentmindedness.
The Pali commentaries are silent on the manner in which the
prolongation and the rejection of the life-force is accomplished.
This topic is fully discussed in the works of the Sarv.istivada School.
Vasubandhu in his Abhidharma-kosa-bhii.rya gives several Vaibha~ika
views on this topic. 18 According to the Vibh~a-sastra, karma is of
two kinds. One is known as ayur-vipaka-karma, i.e. the karma which
at the moment of conception determines the iiyul},. The other
kind is bhoga-vipiika-karma. This is 'a sum total of all past karmas,
accumulated in the series of consciousness, which continuously
yields it~ fruits (other than iiyulJ,) during the phenomenal existence. A human arhat, having full mastery over the rddhipadas, can,
by his strong resolution, transform the bhoga-vipiika karma into an
iiyur-vipiika-karma. This transformed karma then produces the new
iiyU~I. If he wishes to reject his already establisherl. life-span (iiyul},sa7flSkiira) , he transforms his iiyur-vipiika-karma into the bhoga-vtpiiJw.
This explanation is not satisfactory because at the time when
the ayul}, is r<:jected, the ayur-vipiika-karma is no longer potentially
existent, for it has already yielded its fruit. Therefore, some acaryas
hold a different view. According to them, the karmas of the past
birth, as yet unripe, are ripened and made to yield their fruit by
the power of meditation. But the difficulty here is that in the case
of an arhat, there is no possibility of any new potential ayur-vipiikakarma, since at the attainment of the arhatship, he has brought an
end .to all new births. In all these explanations we can see a
sustaIned but unsuccessful attempt to relate the new (i.e., the
prolonged) iiyul}, to some form of karma.
Gho~aka, a Vaibh~ika acarya, goes a step further. He holds
that ~n altogether new body consisting of the material elements
(mahabhutiinz) of the Rupavacara world is produced by the yogic
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powers. This body is capable of living for a kalpa. One can see
here a veiled reference to thenirmii1Ja.JUiyll or the assumed body
of the Buddha. But it is not explained here how such a body can
continue to exist when the original body would cease at the end
of the iiyulJ,.
Vasubandhu, after giving these views, gives his own. He says
that such an arhat has such yogic potency that he can cut short
or put aside the life-span cast by the past karma and produce a
new life-span by the sole power of his meditation. Consequently,
this new life-force would be a result of samadhi and not of karma.
This view takes us back to the controversy raised in the
Kathiivatthu. The view of Vasubandhu is identical with the
Mahasanghika view condemned by the Sthaviravadins as contrary
to the laws of karma.
This unorthodox view of Vasubandhu is severely criticized in a
work of the fifth century A.D., known as the Abhidharma-dlpa, 19
representing the orthodox Vaibha~ika school. The commentary
on this work calls this view unbuddhistic, reaffirms the doctrine of
karma, and accuses the Kosakara of entering the portals of
Mahayana Buddhism. 'For surely', says this work, 'if the Lord, by
the powers of meditation could at will produce a new living personality or could cast a new life-span independent of karma, then
indeed, the Buddha would be turned into a NarayaQa. Moreover,
he would never attain pariniruii1Ja, such is his compassion for worldly
beings. Therefore, this view deserves no consideration, as the
Kosakara here is following the Vaitulika-sastra. '20
This statement is very significant. It anticipates the development of the avataravada in Mahayana Buddhism and reasserts the
orthodox theory of the human Buddha. It also points to the
Mahayanistic origins of the belief in the Buddha's power of prolonging his life-span. We have already seen that the Kathiivatthu
attributes this belief to the Mahasanghikas, the forerunners of the
Mahayana, who were the first to fall away from the orthodox
church. The Mahiivastu, a Vinaya text of the Lokottaravadins, a
branch of the Mahasiinghika, contains the earliest reference to
the doctrine of the supermundane (lolwttara) Buddha. It is said
there that the Buddhas are not subject to the effects of old age.
Nor are they subject to the laws of karma. The following verse 21
seems to refer to the belief in the Buddha's power of life prolongation and yet his passing away as a human being:
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prabhus ea karma viirayitu1fl karma1fl deSayanti ea jinii
aiSvaryaTfl vinigiihanti ~ii Iokiinuvartanii. 22

The Pali commentators and the Vibh3¥-sastrins had to account
for the laws of karma which even the Buddhas could not escape.
Hence their argument that the Buddha wished to pass away while
his body was stiII unaffected by old age. The Lokottaravadins placed
the Buddha above the laws of karma and thus paved the way for
the Mahayanistic doctrine of a Transcendent Buddha.
Once the supremacy of the Buddha over the laws of karma was
accepted, there remained no great difficulty in assuming a limitless life for the Buddha. The Sukhiivati-vyuha opens with a similar
and this time a far bolder declaration of the Buddha. 22 'Should he
desire, 0 Ananda, the Buddha can live on a single morsel for one
kalpa, or even a hundred, a thousand ... , or even millions of
kalpas, or even beyond that and still his faculties will not diminish,
nor will his complexion show any decay.' The Sukhiivati-vyuha was
indeed devoted solely to the glorification of this one aspect, symbolized by the glorious conception of the Buddha Amitayu, the
Buddha of immeasurable life.
The emergence of the absolutist schools like the Sfmyavada
brought a still greater revolution. Here the Buddha was considered not only a supermundane personality, but the very essence
of phenomena, comparable to the Godhead of the Hindu religion. The theological conception of the trikiiya of the Buddha is
explained on the basis of this doctrine. It led to the doctrine of
the identity of saT{lSiira and niroiitlfl.24 The statements in the
Prajnapiiramitiis or the Saddharma-putl4arika-sutra,25 that the Buddha never attained niroiitla are to be understood in the background of this philosophical development. The historical or the
human Buddha of the Hlnayana was considered here as one of
the many incarnations of the Absolute Buddha, his descent on
earth in the nirmiitlfl-kiiya or the Assumed body.
Thus we see that the belief in the Buddha's power of prolon~ation of the life-span gradually led Buddhists to a higher conceptIon of the Buddha of immeasurable life and to a still higher
conception of the Transcendent and Immanent Buddha.
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I.
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6.

7.

8.
9.
10.

II.

12.

13.
14.

IS.

16.

sa tena kannatJii~jjnoli prilas lasmai varaTfl dadau
niikiimli-maratJaTfl tata bha~ati taveli ha.
na Ie prabhavitii mrtyur yiilJad icchasi jitfitum
Stfe1UJ kamena martyo 'si ntikiimas lvaTfl kathaiicana.
Mahiibhiirala, J, 94, 7!Hi (Southern rescension, ed. P.P.S. Shastri).
Also,
lad d~ltfii du~karaTfl kanna krtaTfl Bhipnl!TJa Santanuli
svacchanda-mara1JaTfl lasmai dadau I~~li pitii Stfayam.
Mahiibharata, I, 94, 94 (Poona edition).
For other traditions on this point, see E. Obermiller (tr.), Histury of Buddhism
fry Bu-slon, II, p. 70.
Will (chanda), effort (virya) , thought (cilta) , and investigation (vimiiT{lSii) , each
united to earnest thought.
The Pali-English didionary (PTS) takes the word kappiivasfSaTfl to mean '(for)
the rest of-the kappa'. But as Professor Edgerton has shown, this word probably
means 'more than a kalpa '. See BHSD, 173.
Talhiigatassa kho Ananda, rottfiTO iddhipiida bMvilrz ... rzkankhamiino Ananda.
Talhiigato kappaTfl vii ti/lheyya, kappiivasfSaTfl vii. Digha-nikiiya, XVI, 3. 3 ... ; d.
yasya kasyaci rol1liira rddhipiida iisevitii ... akii~ama1Jali sa kalpaTfl tla ti~lhel
kalPiivai~aTfl vii. Tathtigatasyrinanda ... iikii~amii1Jas Talhiiga/ali kalpaTfl vii
I~!hel kalpiivasf,fa7{l vii. MahiiparinirviitJa-sfl.lTa. ed. E. Waldschmidt, p. 204.
Alha kho bhagavii Ciipiile eeliye salo sr;mpajiino iiyu-saTflkhiiraTfl ossajji. 1>ighanikaya. XVI, 3, 9.
For the use of this expression, see Stcherbatsky, The CenlTal conr,eplion of
Buddhism.
There is no mention of Supriya in the Pali version.
Both versions contain an identical account of the conversion of this pari~Tajaka.
Yannv ahaTfl ladrfl.prin rddhyabhisaT{lSkiiriin abhisaTfl.fkuryiiTfl yalM samahile ritle
jivita-saTflSkiiran adh~IMyayuli-saTflSktiran utsrJeyam. Mahaparinirvii1Ja-sfl.lTa, p.
210. Also Di"Yiivadiina, p. 203.
Mara1Ja-vasilva-jiiiipaniirlham
ITaimiisyam eva nOTdhvaTfl
vineyakiiryribhiivril .... Yasomitra, Abhidharma-kosa-vyiikhyrj. p. 105.
Ellha (a kappa7{l Ii iiyukappa7{l, lasmi7{l lasmi7{l kiile ya7{l mailUssiinaTfl
iiyuppamiina7{l holi la7{l pariputJtJaTfl karonlo lillheyya, kapprivasesa7{l Ii :
'appa7{l vii bhiyyo' Ii vultavassasalalo alirl!ka7{l vii. Sumangalaviliisini, Vol.
II, p. 554.
Iddhibaln.a samannagato kappa7{l liUheyya'li~ iimanlri. iddhimayiko so iiyu .... sii
gali ... so attabhiivapa/iliibho ti~ na hroa7{l1Jattabbe .... Kalhiivatthu. XI,S.
KD panettha iddhimalo viseso, nanu aniddhimii pi iiyukappa7{l tiUheyya li~ aya7{l
viseso, iddhimrj hi ... akiilamara1Ja7{l nivarelu7{l saUoti, aniddhimato eta7{l natthi.
Kalhatlallhu-allhakathii, Xl,S.
'Kappiivast!Sa7{l va' ti temiisaparicchedo ca bha1Jilo. so ca pana kappo iiyukappo
vuecati ... vijjati ea la7{l maharaja iddhibala7{l bhagavato ... anatthiko maharaja
bhagavli sabbabhavehi ... Milindapaiiha, pp. 141-2.
Mahiisivatthero paniiha : Buddhtina7{l atthiine gajji/aTfl niima natthi ... ida7{l
bhaddaka-ppam eva Iitlheyya ... EvaTfl vuUe 'pi so pana : roccali, iiyukappo Ii idllm
roa Auhakalhiiya7{l ni,yiimilaTfl. Sumangalaviliisini. Vol. II, pp. 554-5.
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18.
19.

20.

21.
22.

23.

The commentary on this section of the Cullavagga makes no reference to this
point.
L. de la Vallee Poussin, L 'Abhidharma-kosa de Varubandhu, ch. II, ka. 10.
The original MS of this work was discovered in Tibet by Pandit Rahula
sankrtyayana, in the year 1937. It has been edited by the author of this article
and will soon be published by the K. P.Jayaswai Research Institute, Patna, in
their Tibetan Sanskrit Works Series. (Published 1959.)
'Samiidhibalena karmajaf!l jivitiivedhaf!l niroartyiiyuQ

sa7f'Skiiriidh~thiinajam,

iiyUT

na vipiikaQ ' iti KoiakiiraQ. lalm kim ultaram iii r na latTlivaiyam utwraf!l vaklaT'Yam,
)'asmiin naital sUire 'vatarali, lrinaye na saf!ldriyale, dharmatii1{l ca vilomayali ...
lalhiipi tu yuktimad uttaram ucyall>. yadi Bhagaviin samiidhibalena svecchayiipuromll
sattva1{l ... utpiidayet, sviitmano vii jivitam aniik~ipta1{l prflk-karmabhir
yngabaleniik#Pet, tato Buddho Bhagaviin NiiriiyarJi-krtaQ syiit, apuroa-sattvanirmii1,liit.
sa rn kiirurJikatviin naiva parinirviiyiit ... lasmiid llailulika-siistra-praveia-dl/iiram
iirabdha1{l lena bhadantenety adhyupekryam ptat. Abhidharama-dipa-vrt1i, kfl. 138.
Mahiivastu, I, p. 169.

'Although they could suppress the working of karma, the conquerors let it
become manifest and conceal their sovereign power. This is mere conformity
with the world' (trans. by JJ . .Jones, The Mahiitlastu, Vol. I, p. 133). For other
similar doctrines of the Lokottardvadins, see J. Ma~uda, 'Origin and doctrines
of early Indian Buddhist schools', A.fia Majur, II, 1925.
J.kii1{l~ann Ananda, Tathiigata eka-pin4a-piitma kalpa1{l vii t~/hel, kalpa.fala1{l

vii, ... tato vottari ti~/het, na ca Tathiigalasyendriyii1.'y upanasyeyur na
mukhavaTrJS]finyathiitva1{l bhaven napi dlavivaTrJa upahanyela. Sukhiwati-tryuha

24.
25.

(Anecdota Oxoniensia. Aryan Series, Vol. I, Pt. 2), 1883, p_ 4.
For a full exposition of this topic, see T. R. V. Murti : The Central philosvphy of
Buddhism, 284 ff.
Niroii1.'abhumi1{l cupadariayiimi vinayiirthasattviinavadiimy upiiya1{l na Cllpi
nirviimy ahu tasmi kale ihaiva co dharmu prfikiisayiimi. Chapter XV
(Talhiigatii~pramiif'.'Uparivarta), p. 323. Also cf. Na BuddhiZQ pariniroiiti dharmo
'ntarhiyate na ca, sattviinflm paripiikiiya niroii1.'a1{l tupadariayet. (Quoted in the
Abhisamayiila1{lkiiriiloka, p. 132.) For several views on this topic, see Bu-ston, II,

pp.67fT.
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CHAPTER

12

The Vaibh~ika Theory of
Words and Meanings*

Among the many controversies between the Sautrantika and the
recorded in the Abhidharma-ko.ia-bhi4ya ofVasubandhu, I
a large number are devotcd to discussions of the reality of a
Vaibh~ika category called citta-viprayukta-sar[1skiiras (tr. 'pure forces' by Stcherbatsky).2 The Vaibha.5ikas enumerate thirteen such
sar!lskiiras' and declare them to be distinct trom the traditional
three categories of dharmas, viz. rnpa (matter), citta (mind), and
caitasikas (mental concomitants).
Whereas the first ten of these sa7[1Skizras have a bearing on the
Buddhist theories of causation, unconscious trances, life~uration,
and phenomenal existences, and thus are directly or indirectly
related to the working of thc traditional five skandhas, the last
three sa7[1Skiiras, viz. the niima-kii)'a, pada-kiiya, and uyaiijana-IUiya,
have a bearing only on the nature of words and meanings, as they
are 'forces' that impart significance to words, sentences, and letters respectively. An influence of the theory of sphota and also of
the Mimrupsaka theory of eternal words in the formulation of
these three Vaibh~ika sa7[1Skizras was long ago noted by Stcherbatsky
in ~is The Central Conception oj Buddhism.4 A considerable amount
of Abhidharmika literature has been discovered since then, notably the Abhidharma-samuccaya of Asanga5 and the Abhidharma-dipd'
(~th its commentary the Vihhii..~ii-prabhii-vrtlt'l) which furnish us
WIth valuable information on these last three sa7[1Skiiras.

Vaibh~ika

.'"This article was originally published in BSOAS, Vol. XXII, part I, pp. 95-107,
Umversity of London, 1959. Reprinted with kind pennission of Oxford University
Press.
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The Pali scriptures make only incidental references to the problem of words and their meanings. The Kathiivatthu records no
controversy on this theme. No Buddhist work prior to the Bhi4ya
takes any serious note of this problem. It seems probable that the
Buddhists made their entry into this field under the influence of
their contemporary Mimarpsakas and Vaiyakarat:las, who had developpd their theories of eternal words and of sphota.
For the Mimarpsakas, the problem of words and meanings was
of primary importance, as all their metaphysical and ritual speculations were based on the doctrine of the validity of the Vedas.
They, therefore, developed the doctrine of eternal words and
their natural (autpattika) meanings. In parallel with this, the
Vaibha.5ika theories of words and their meanings can also be traced
primarily to their speculations on the nature of the words of the
Buddha.
This can be seen from a controversy be~een the Sautrantika
and the Vaibha.5ika on the inclusion of the words of the Buddha
in the formula of the five skandhas. Both these schools agreed that
the words (which consisted of sounds-sabda) were made up of
sound-atoms (sabda-paramii1Ju) reposing on the eight dravyaparamii1Jus. It was, therefore, only logical to treat all sounds (viik)
(and therefore all words) as material, and hence include them in
the rupa-skandha. Contrary to this Sautrantika position, the
Vaibh~ikas maintained that the words of the Buddha are not of
the nature of viik (verbal sound) but are of the nature of nama
(non-material). The V:7tti on the Dipa quotes a scripture on this
controversy: 'While the Lord lived, his words are of the nature of
speech (vak) as well a" of the nature of ruima respectively in a
secondary and primary sense. Mter his parinirvii1Ja, however, his
words are only of the nature of nama and not of viik. For, the Lord
of the sages had a "heavenly sound" not comparable to any mundane speech'. 8
Commenting on this controversy Yasomitra says that according
to the Sautrantikas, the Buddha-vacana is of the nature of vocal
expression (vaguijiiaplz) and hence is included in the ritpa-skandha.
Those who maintain the category of the viprayukta-saYfLskiiras, include the Buddha-vacana in the sa'f!l-skiira-skandha. The
Abhidharmikas. however accept both these views. 9
In elaboration of this last statement, Yasomitra quotes two pa"sages from the jiiiina-j)rasthiina : 'What is a Ruddha-vacana? The
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speech, speaking, talk, voice, utterance, range of speech, sound of
speech, action of speech, vocal expression of the Tathagata is
Buddha-vacana' . 10 According to this view the Buddha-vacana is
merely a viik-vijiiapti. i.e. verbal expression, which is identical with
the 'viicii' of the Theravadins, also defined in similar terms.ll
This view, ya.somitra says, is immediately followed by another
view (supporting the Vaibh~ika theory of niima-pada-vyaiijanakayas): 'What is this dharma called Buddha-vacana? The arrangement in regular order, the establishment in regular order,' the
uniting in regular order of the niima-kaya, pada-kiiya, and vyaiijanakiiya (is called Buddha-vacana), .12
This latter view is accepted by the Vaibh~ikas. This passage
suggests that the Buddha-vacanas are not verbal sounds but some
other non-material dharmas put into order.
YaSomitra does not name the Abhidharmikas who accepted both
these views. Apart from the Bhii~ya (representing the NeoVaibh~ikas), the Abhidharmiimrta of Gho~aka and the Abhidharmasamuccaya of Asanga (Yogacara school) also enumerate the niimapada-V'yanjana-kiiyas in their viprayukta category. But their definitions are different from those of the Vaibha$ikas. Gho~aka defines
niima-kiiya as meaningful letters, the pada-kiiya as naming a thing
by an aggregate of padas, and the vyaiijana-kiiya as a collection of
letters.13 Asanga's definitions of the first two sa1{lSkiiras are altogether different. He says that when the own-natures of dharmas
are designated or named there is a notion called niima-kiiya. When
the peculiarities (or details) of dharmas are designated there is a
notion called pada-kiiya. Vyaiijana-kiiya is a notion for letters which
are the support for the niima-kiiya and the pada-kiiya. 14 The same
definitions are given in Haribhadra's Abhisamayiilankiiriilokal5 and
the Vijiiapti-matrata-siddhi of Hiuan Tsang,I6 suggesting that the
Yogacara-Vijiianavadins did not interpret these terms in the sense
i_n which they are understood in the Vaibha$ika school. By
Abhidharmikas, therefore, ya.somitra seems to refer to certain
Vaibh3.$ikas like our Dipakara who favoured the view that while
the Buddha lived, his vacanas are of the nature of nama as well as
of viik (albeit in a secondary sense) but after his death, they are
only of niima-svabhiiva.
The Kosakara deals with these sa1{lSkiiras rather briefly. concentrating more on their refutation and less on their explanation. We
may here summarize the Vaibha~ika position and the Sautrantika
refutation of this topic as contained in the Bhiifya. 17
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The Vaibh~ika maintains that verbal sound alone is not capable of conveying any meaning. A verbal sound (viik) operates
on the niiman, and the latter conveys the meaning. Thus it is the
niiman which gives significance to a word, which is purely material. This niiman is a viprayukta-saf!'lSkiira. In support of this theory,
the Vaibh~ika quotes a scripture which says that 'a stanza rests on
niiman'.18

The Sautrantika maintains that the niima-kiiyas do not play any
part in conveying a meaning. It is true that all sounds or sounds
alone (gho$a-matra) do not convey a meaning. But verbal sounds
(viik) which are agreed upon by convention to mean a particular
thing (k?ta-sanketa) do convey their meanings. Since such a sanketa
is essential even in the assumption of the niima-kiiya, the latter is
redundant and hence useless.
Moreover, the Vaibh~ika theory that a niiman is operated on
by verbal sounds (viik) does not stand any scrutiny. For, if naman
is an entity, a real dharma, it can neither be produced nor revealed bit by bit by the verbal sounds, which come into existence
only in series. Nor can it be said that it is produced or revealed
only by the last sound, for in that case it should be sufficient to
hear only the last sound in order to understand its artha.
If in order to avoid this dilemma the Vaibh~ika thinks that,
after the manner of a viprayukta like jiiti, the niiman is also born
with its object (artha-sahaja), then it would mean that there are no
actual niima-kiiyas conveying past or future objects, or the asaf!'lSkrta
dharmas which are not born.
Moreover to admit an entity in itself, called niiman (a word) or
pada (a sentence) is a wholly superfluous hypothesis. We might as
well argue that there exists distinct from ants a thing called 'line
of ants'. One can understand the letters (vyaiijana) being considered as real entities but it is absurd to treat their arrangements in
an order like word or sentence as independent realities (dravya).
As regards the scripture quoted by the Vaibha~ikas, the
Sautrantika points out that the 'niiman' there means words on
which men have agreed that they mean a certain thing. It does
not refer to any additional saf!'lSkiira as is postulated by the
Vaibh~ikas.

It is interesting to note that the scripture quoted by the
also occurs in the Pali Sagiitha-vagga of the Sa1{tyuttanikiiya. This deals with the composition of giithiis. To a question
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as to what is the origin and foundation of a verse, the Buddha says
that letters are their origin and namas are their foundation. 19
Commenting on this, Buddhaghosa says that letters (akkharas)
produce a pada, padas produce a gatha, and the glUM conveys a
meaning. 20 As regards the term nama, he says that it means names,
such as 'ocean', 'earth', etc., which are designations of certain
co n cept<;.21 From this it is clear that for the Theravidins the nama
is not a sa'T{lSkara. But Buddhaghosa's explanation of nama agrees
with the Vaibh~ika definition: nama-paryayalJ. sa1!ljiiii-kara1Ja1{l yatha
ghata iti.22
The Vaibh~ika takes the term pada as a synonym of a sentence
(pada-paryayo vakyam).2~ This rather unusual meaning of the term
pada can also be traced to Pali. In the suttas this term is often
used in the sense of a sentence or a refrain of a verse or a line
of a verse. 24 In the scripture quoted above dealing with gatha, the
term pada is not used. But the commentary says that 'akkhara1{l
pada1{l janeti'. Since nama refers to a word, it is probable that by
pada1{l here is understood a sentence (pada) or a line of agatha.
This seems to be the original meaning of the term pada in the
expression pada-kiiya. But a line of a verse may not necessarily be
a complete sentence. The Bhf4ya defines the term pada-perhaps
to make it conform to the Grammarian's definition of a sentenceas 'that by which the meaning is complete' ,25 and quotes a line
(anitya vata sa'T{lSkiiralJ.) of a verse as an illustration. The V:rtti also
calls pada a synonym of viikya and quotes further an Abhidharmika
view: 'A pada (sentence) is a collection of significant words (pada)
which fulfil the intended meaning' .26
The Vaibh~ikas are not unaware of the fact that the term pada
according to the Grammarians meant a word. In the Abhidharmika
view quoted above, pada is used side by side in both these meanings. Yasomitra also quotes the Grammarian's definition' sujrtinanta'Tf! padam'.27 The Theravadins also know this meaning as is
evident from such expressions as padaso (word by word), padattho
(meaning of a word), etc. The term vyaiijana is also interpreted
by the Theravadins as letters (akkhara) apparently including both
the vowels and the cC'nsonants. Commenting on a sutta where
va1J1Ja and byaiijana occur together, Buddhaghosa says that these
two terms are identical, and that the latter term could also mean
only certain va1J1Jas (Le. consonants) .28
Thus it is clear that there was a pre-Vaibh~ika tradition for the
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use of the terms nama, pada, and vyanjana in the sense of word,
sentence, and letter, respectively. Stcherbatsky's observation, therefore, that this is 'a case exhibiting clearly the desire to have a
terminology of one's own '29 overlooks the tradition noticed above.
Nor is this tradition limited only to a common use of these
terms. One can even detect a certain correspondence between
this Vaibha'~ika sa'f!LSkiira called nama-kiiya and a Theravadin dharma
called nama-pannatti, recognized more or less as an independent
category by later Theravadins like Anuruddha.
The term pannatti occurs several times in the suttas, always
referring to designations or concepts recognized as unreal in themselves, nevertheless used in common worldly parlance. In the
PO!lhapiida-sutta, for instance, the Buddha while speaking on various speculations on the nature of self, says that a word like attapa!iliibha, or expressions like past, present, future, or milk, curds,
butter, ghee, etc. which he used in his discussion, are merely
names, expressions, turns of speech, designations in common use
in the world. The Tathagata, although he makes use of these, is
not led astray by them (i.e. knows them as unreal). 30
The suttas do not contain further elaborations on the theme of
pannatti. But the Abhidhamma-Pi/aka and the Atthakathiis offer several important speculations on the nature, scope, origin, and cognition of the pannatti, and treat it almost as a separate category
like the nama and rupa. The Puggala-pannatti, for instance, is, as
the name itself suggests, solely devoted to a description of various
concepts arising about a central concept (pannattz) called a personality (puggala).
The Suttanta-matikii contains three pairs (dukaspl dealing with
dhammas respectively called adhivacana, nirutti, and flann'afti, and
the dhammas that are made known by them. Defining a dhamma
which is paiiiiatti, the Dhammasanga7Ji says: 'that which is an appellation, that which is a designation, an expression, a current
term, a name, a denomination, the assigning of a name, an interpretation, a distinctive mark, a phrasing on this or that dhamma
is a dhamma called paniiatti. All dhammas are capable of being
expressed'.32 The other two terms, viz. adhivacana and nirutti, are
described in identical terms.
Commenting on these dukas, the AUhasiilinz dwells at length on
one term, viz. the nama [pannattll. Nama (name) is fourfold: that
given on a special occasion, that given in virtue of a personal
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quality, that given by parents, and that which has spontaneously
arisen (opapatika-niima1!'). Of these the last is more significant, as
it points to a belief that certain names are eternal. 'In those cases
where a former concept tallies with a later concept, a former
current term with a later one, e.g. the moon in a previous cycle
is [what we now call] moon, this name is called opapatika-nama.'~~
It is suggested here that there are things which are not named by
others, but name themselves, or are born with their names. The
four (arupa) khandhas are called niima, because they make their
own name as they arise. When they arise their name also arises. M
No one names vedana, saying 'Be thou called vedana'. A vedana,
whether it is past, present, or future, is always called vedana. This
theory of the opapatika-nama reminds us of the Vaibh~ika theory
that the nama-kiiyas are anha-sahaja (born with meanings) and
also corresponds, as will be seen below, to what the Dipakara calls
apau~eya nama-kiiyas conveying such dharmas as the skandha,
ayatana, and dhatu.
Finally on the scope of this niima-pannatti, the 11.tthasalinz says
that this is a unique dharma which covers all dharmas, all dharmas
come under its scope. 55 The niimorpannatti is applicable to dharmas
of all the three spheres. There is no being, nor thing that may not
be called by a name.
The pannatti discussed above refers only to the nama-pannatti
or names. There is another kind of pannatti, called attha-pannatti,
which can be roughly translated as 'ideas' or 'concepts' or 'reflexes' (nimitta). The Theravadins recognize several kind., of ideas. 56
There are ideas such as 'land', 'mountain', and the like referring
to certain physical changes in nature; or ideas like 'man', 'woman', 'individual', referring to the fivefold set of aggregates; there
are ideas of locality, time, and the like, derived from the revolutions of the moon, etc. These ideas are not real dharmas. Nevertheless, they become objects of knowledge. As Anuruddha says,
'they shadow forth the meanings [of things] and become objects
of thought genesis [as our ideas]'. This idea is designated as atthapaiiiiatti. It is called paniiatti, because it is made known (paniiiipiyattii
paniiattz) by the namorpaniiatti." The names (niimas) are called
niima-pannatti, because they make the ideas known (pannapanato
pannath).'8 Thus the term paniiatti includes both names and ideas.
Although its unreality was not lost sight of, the Theravadins on
account of their recognition of the paniiatti as an object of mind,
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had to show its place in the traditional fonnula of the five skandhas.
They had to classify it either as nama or rupa, saf!'Skria or asaf!'Skrta,
traikiilika (belonging to three times) or kiila-vimukta (transcending
time). A few speculations on this problem are found in the
Abhidhammattha-sangaho and its commentaries.
Anuruddha classifies all dharmas into three categories, viz. rupa,
nama, and pannatti. Of these the first includes matter, the second
includes ritta, cetasikas, and nibbana. The last includes names and
ideas (i.e. nama and attha-pannatu).39 He describes pannatti as a
sa1l/lthata dhamma since it is also produced by a cause, viz. by a
certain worldly convention that a particular name refers to a particular object (loka-sanketa}.40 Nevertheless, it is unreal, and hence
cannot be predicated as past, present, or future. Therefore it is
called kiila-vimutta.
Mter dealing with the Hature of pannatti, Anuruddha explains
the thought process involved in its cognition leading to an understanding of the thing meant (attha}.41 Following, i.e. making its
object a vocal sound (vaci-ghosa) there arises a thought process
called Srotra-vijnana (auditory consciousness). In a subsequent
thought process the verbal sound heard gives rise in the mind
(manlHivara) to a corresponding nama-pannatti. This is grasped in
a subsequent process by a mind-consciousness (mano-vinnatla-vilht)
which is already conversant with the sanketa '~2 between this namapannatti and the particular object it is conventionally taken to
convey. Wben this mind-consciousness thinks on this sanketa there
follows the cognition of the object, i.e. the thing meant (attha).
The nama1Jannatti of the Theravadins offers several points of
comparison with the nama-kiiya of the Vaibh~lkas. Both these
dharmas are different from verbal ~ounds (viik-sabda or vaci-ghosa).
Both are dependent on the verbal sounds for their origin. Both
follow a verbal sound perceived by a hearer. Both serve the purpose of conveying a meaning (artha) b}'-!he help of sanketa. The
nama1Jannatti is enumerated as a separate category distinct from
the nama and rupa. The niima-kiiyas also belong to the viprayuktas,
different from the nama and rupa. But whereas the Theravadins
recognize the namarpannatti as unreal and, therefore, a prajnaptidharma, the Vaibh~ikas treat the niima-kiiyas as a real drauya-dharma.
Although the Theravadins hold that vaci-ghosa gives rise to a
nama-pannatti, they do not offer any explanation on the difficulties involved in this operation. Nor do they show any acquaintance
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with the controversies that took place on this problem between
the SauWintika and the Vaibh~ika or between the Sphotavadins
and their opponents. The Sautrantikas were certainly acquainted
with certain aspects of these controversies as can be seen from the
KoSakfu"a's arguments against the revelation of the naman by series of vocal sound-arguments which are not different from those
of the Mimarpsakas and others against the theory of the revelation
of spho~ by dhvani. 43 But neither the Kosakara nor his commentator YaSomitra makes any reference to the Mimarpsakas or the
Sphotavadins. Both are content only with a brief refutation of the
Vaibh~ika. The Dipakara's treatment of this topic is more comprehensive. He refutes the Sautrantika position, makes pointed
reference to the theories of (verbal) sounds held by the Mimarpsaka
and Vaise~ka, and briefly examines the sphola theory of the Grammarians.
Mter briefly stating the Sautrantika argument that the niimakiiyas, etc. are not different from the verbal sounds (viik-sabda)
and, therefore, are unreal,« the Dipakara set.;; forth the Vaibh~ika
theory of these sa1!lSkiiras. 45 A verbal sound (viik-sabda), he says, is
synonymous with speech (viik), utterance (gilJ), and is, therefore,
included in the rupa-skandha. The niima-kiiyas, etc. are viprayuktasa1{lSkiiras, and hence included in the sa1!lSkiira-skandha. The niimakiiyas, etc. are dependent for their origin on the verbal sound and
manifest the meaning which is dependent on the utterance (or
the individual word-shape) and thus are representatives of the
thing meant (artha) as in the case of (the content of) a knowledge.¥> Just as the five sense cognitions are dependent on their
corresponding five objects, similarly the niima-kiiyas, etc. are dependent for their origin on the verbal sound. It is said, therefore,
•A verbal sound (viik) operates on the naman, the niiman expresses the object (artha)'. 47
Here the Sautrantika raises the following objection: you say
that along with the speech sound the letters (like ka, ca, la, ta, pa,
etc.) are produced, by the speech the nama-kiiyas are brought into
operation. This being the case, the speech, following as it does
each letter in turn, is subject to divisibility. Therefore. there can
be no such thing as a niima-kiiya as a meaning conveyor (abhidhiina).
(Since for this purpose a unitary entity is required.)
The Dipakara rejects this argument saying that when the aggregate of the sound parts are perceived. there is a possibility of its
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(nama-kiiya) having the capacity of being a meaning-bearer. Moreover, its existence is evident from its activity. Its activity is conveying its meaning. It conveys its own meaning, since the relation
between niiman, and meaning is not created by any person
(apau~atviit). 411

The Sautrantika here brings forward the theory of sanketa. He
says that the niiman, etc. are not different from verbal speech.
The verbal sound alone acting itself (krtiivadhi/:l) as the factor
which gives rise to the cognition of the object, conveys the meaning to the listener when its constituent parts are grasped as a unit
by memory. Why, therefore, postulate these separate naman, etc.?49
The Dipakara points out that the verbal sounds, being atomic,
are not capable of revealing the artha. A (verbal) sound being a
collection of atoms can bring to light only those objects with
which it has come into contact, like a lamp. Things which are not
born or which are destroyed or are inaccessible (to the senses,
like heaven, etc.) are not reached by sound. Naturally, therefore,
a sound cannot convey these objects.
Moreover, the sounds cannot convey a meaning either serially
or simultaneously. The stems of balvaja grass, for instance, which
are individually incapable of being used in the action of dragging
a piece of wood, become capable when they are put together and
remain in the form of a rope. But the words of a sentence which
consist of atoms of sound, and which come into existence in series, are merely conceptual unities of the constituent parts
(samudiiya-sa~epii~) which are received by the mind. They are,
therefore, incapable each part individually (of conveying the
meaning), nor do they convey it if taken together, since they
cannot stand in unity like the balvaja grass. Thus it is proved that
the sounds do not convey the meaning either serially or simultaneously.5O
Moreover, as in the case of a lamp, there is no relationship of
revealed-revealer between the sounds and meanings (artha). Thus
people who wish to see a pot take a lamp which has the capacity
of revealing a pot and other things as weB; and there are no
speech sounds which have the predetermined activity of revealing
(or acting) on any meaning taken at random by some particular
relationship.
Nor is this particular relationship, viz. of rcvealed-revealer, appropriate in the case of the thing meant and a sound. For the
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sounds do not convey that which is not agreed upon by convention to mean a particular thing. 51
Even if we accept the theory of sanketa obtaining between a
sound and artha, such a sound is still subject to the argument of
seriality. IT it is said that the memory of each sound conveys the
meaning, then also it is subject to the same fault. And if it is
maintained that the trace (sa1!lSkara) left by the sounds in the
mind conveys the meaning,52 then also we deny it as it is not
proved.
The Dipakara further elaborates the atomic nature of sounds.
He says that sound (gho~a) cannot be a unity as it consists of
several paramii:TJ-us. It is accepted that the diphthongs e and ai are
produced in the throat and palate. But it is not correct to say that
a sound consisting of only one atom operates in two different
places. But this is possible in the case of aggregates of atoms.5~
Even then the atoms cannot convey a meaning individually, for
their individual existence cannot be proved. Nor can they do so
in a collection (sa'1{lghiita). For a sa'1{lgluita does not exist in reality
apart from its constituent parts.
After thus showing that verbal sounds alone cannot convey a
meaning, the Dlpakara sums up his position. 'The correct form of
exposition', he says, 'is that the letters which are past with reference to the last letter are grasped by a (single) mental effort
(mano-buddhz) and then cause to arise the mental concept (buddhz)
as directed towards the relevant meaning and thus (only in this
fashion) convey the meaning' .54
As regards a common belief that a (verbal) sound conveys a
meaning, the Dlpakara says that this belief does not correspond
to facts. 'In fact the speech (viik) operates on the naman, i.e. it
expresses or speaks the nama, i.e. it gives voice to it. The nama
brings to light the artha. Thus the speech passing over each letter
in order, speaking or giving voice to the nama. and at the same
time giving rise to (the perception of) its own form, but existing
only in the form of series, is said to reveal the artha only by a
process of metaphorical transfer. The meaning is not expressed
or brought to light by the sound.'55
This exposition of the nama-kiiya offers several points of comparison with the sphota theory of early Grammarians. sphota is
defined as 'the abiding word, distinct from the letters and revealed by them, which is the conveyor of the meaning'.56 The
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nama-kiiya is also distinct from letters (i.e. sound), is revealed by
them, and is claimed as the conveyor of meanings. The Vaibh~ika
argument that sounds on account of their seriality cannot convey
a meaning, is identical with the argument of the Sphotavadins
against the Naiyayikas who, like the Sautrantika, maintained that
verbal sounds (with the help of sanketa) convey the artha. 56 But
whereas the sPhola is called a sabda and described as one and
eternal, the niima-kiiyas are nowhere designated as sabda and are
declared to be many and non-eternal.
The Dipakara does not appear to be unaware of this similarity.
As if anticipating an attack from the Sautrantikas on this account,
he raises a question as to whether the niima-kiiya, etc. are nitya or
anitya. 57 Such a question is indeed unnecessary, for the niima-kiiya
is a sa1{tSkiira, and consequently anitya. The question raised, therefore, suggests that a similarity between the sphola and niima-kiiya
was present to the mind of the Dipakara. He is, therefore, unduly
emphatic when he says that the nama-kiiyas are anitya, as they
depend for their function on such causes as gho~a (sound), etc. 58
Nor does he recognize the theory of sphola. He examines a
statement of Patanjali that sphota (the unchanging substratum) is
the word, the sound is merely an attribute of the word (sPhotalJ.
sabdo dhvanilJ. sabda-gu:r:,taM. 59 The Dipakara does not admit any
difference between a substratum and an attribute, and, therefore,
says that these two being identical, even the sound (dhvant) will
become eternal. For him dhvani, sabda, and sphota are all synonyms like hasta, hara, and pat,i, etc. The sphota being thus identical with verbal sound is subject to the same fault of seriality and
therefore incapable of conveying the artha. 60
He further confirms his rejection of the theory of sphola by
openly favouring a view, which Patanjali calls naive, that sabda is
dhvani. PataiJ.jali in his Mahabhi4ya gives two views on the nature
of a word (sabda): (i) a word is that by means of which, when
uttered (yenocctiritena), there arises an understanding of the thing
meant; (ii) or a word is a sound capable of conveying a meaning
(pratita-padiirthako loke dhvanilJ. sabdalJ.). fil The expression
yenocctiritena is traditionally held to refer to sphota.62 The Dipakara
does not refer to this view, but quotes the second view showing his
preference for it. But this second view equally goes against his
theory of nama-kiiya. He, therefore, says that the nama, etc. are
different from the dhvani (Le. from the .{abda) , (because) they are
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sarvartha-vi~aya. 6~ The significance of this statement seems t.o be
that whereas a sound refers to a particular thing, the nama-kiiya as
a sam5kiir-a is capable of conveying all meanings. Taken as a dharma,
this ·expression corresponds to what the Theravadins called sabbe
dhammii paiinatti-pathii or to the statement of the AUhasiilini that
ayaTfl- hi niima-paniiatti eka-dhammo sabbesu catubhitmika-dhammesu
nipatati. 64
The sphota theory referred to by the Dlpakara shows his acquaintance only with the Pataiijala school of grammar. He does
not refer to the later developments of this theory as contained in
the Viikyapadiya of Bhartrhari. While dealing with the nature of
sounds, he says that the VaiyakaraQas (together with the
Mim;iqlsakas) do not recognize the atomic nature of sounds, and
proceeds to show that the sounds are atomic, because they possess
resistance. The Viikyapadiya refers to a view that some consider
words (Sabda) as consisting of atoms. 65 It is possible that the
Dipakara was not aware of this view, or did not consider it an
authoritative view of the Grammarians.
As seen above, the Sphotavadins understand the term sabda in
the sense of sphota and not in the ordinary sense of a sound. This
sabda, therefore, is not perceived by the ears but only by the
mind. 66 The Dlpakara makes play with the ambiguity of this term
and ridicules the Grammarians for maintaining a view that sahda
(sound) is perceived by the mind.
The Dipakara further gives some more details about the niimakiiyas, etc. The niima-kiiyas are two-fold: those which have a determinate meaning, and those which do not (in themselves) mean
any particular thing (yiidrcchika). The former is again divided into
two kinds: apau'f'U$eya (not created by any person) and laukika
(mundane). The niima-kiiyaswhich convey the dhiitu, iiyatana, and
skandhas are apau'f'U$eya. They are primarily perceived only by the
BUddha. It is therefore said 'the niima-pada-vyaiijana-kiiyas appear
when the Tathagatas appear (in the world), .67
The laukika (worldly) niima-kiiyas are two-fold; those which convey a particular thing, and those which are yiidrcchika. Of these,
the apauru~eya as well as the niyata-laukika niima-kiiyas convey only
those meanings for which there exists a sanketa. 68
The use of the term apauru~eya for the niima-kiiyas which convey the Buddhist categories of dharma is significant. It reminds us
of the opapatikarniima of the Theravadins and shows a direct influ-
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ence of the Mimfupsaka. For the latter, the Vedas are apau~eya
and eternal. For the Vaibh~ika, the Buddha-vacanas (i.e. namakiiyas) are apau~eya, but not eternal.
It appears from the above discussion that the Vaibh~ika theory
of the nama-kiiyas was a continuation and a development of an
earlier tradition represented in the form of niima-pannatti in the
Pali Abhidharma and AHhakathiis. As in the case of many other
prajnapti-dharmas, the niima-kiiyas, etc., also came to be recognized
by the Vaibh~ikas as dravya-dharmas, and thus found a place in
the viprayukta category. The lack of speculation on the nature of
the Buddha-vacana in the Pali tradition and its presence in the
Vaibh~ika school suggests that this was a later development
brought about by a certain influence of other schools, particularly
the Mima11lsakas and the VaiyakaraJ:tas, who, although for different reasons, had a primary interest in the problem of words and
their meanings. The Vaibh~ikas seem to have benefited from the
arguments of the early Sphotavadin Grammarians. But the
Mimfupsakas seem to have exercised a far greater influence on
them as is evident from the use of such expressions as apauru~eya
for denoting the Buddha-vacana.
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Abhidhammattha-sangaho, VIII, 34.
IIi tektiliJui dhamma ktilamutta ca sllmbhavrl/
ajjhatta,!! e.a bahiddha ca sa"f{lkhatrisa"f{lkhaia tathli//
paiiiiatti-nama-rii.pana", vasena lividha thita/ Abhidhllmmattha-sangaho, VIII, 31.
Siiya,!! paiiiiatli viiiiieyya loka-sanketa-nimmitii/ ibid .• \111. 36.
Vaci-ghosanusarena sota-viiiiili~-vl.thiyii/
pavattanantaruppanna-mano-ilvarassa lOcara//
attha yassanusiinrna paiiiiiiyanti taw para,!!/
saya,!! paiiiiatti viiiiieyya loka-sanketa-nimmita// ibid.
Nama-cintantikiira-pavallassa mano-ilvarika-viiiiia1Ja-santanassa idamldisassa
nama,!! Ii pubbe yeva gahita-sailketupanissayassa .. .Abhidhammattha-sangahovibhlivini(Jkii, VIII, 36.
See Sahara-b~a, I, I, 5. and the chapter on Spho/avlida in the Mimii'!lSrl
Slokavarttika of Kumarila BhaHa.
Namaluiylidayo vaktavyal}. Na khalu vaktavyiilJ. Na hi te iabdiid anye vidyante, svabhiiva-kriyabhlivlid iti. Tad upadarSanartham idam ~rabhyate .... 'Zrtti on ka.. 142.
See 'Zltli on Ita. 142-9.
Vifrrayuktiil} khalu niimiidayaIJ saT!L<ktira-skandha-sarrwhitiil}. Vak tu rupa-skandhasaTflg'"hita vag gir niruktir ity arthalJ. Te ca lad adhinotpattayo nirukty-adhinarlhapravrf.tayaS co jiiiinavad arthasya pratinidhi-slhliniyalJ ... .ibid.
'Viiil niimni pravarlate, niimiirtha,!! dyotayali' iii. ibid.
Svartha-pratyayana,!! kriya. Sva,!! svam artha,!! pratyiiyayaty apauTU~eyatt/an
niimiirtha-samhandhasya ... ibid.
Vak chabda evarthqu sa'!ljiiii-kartr-krtiivadhilJ smrtyii grhitiivayiiva-samudiiyaIJ Srolur
artha,!! pratyiiyayatili kim anyair niimiidibhi/.l parikalpitaiIJ. ibid.
Na caiva", vtikyatmiina/.l iabdalJ buddhy-upagrhitavayava-samudiiya-sa~epiJ/.I
krama-labdha-janmiinal} pratyekam artha-pratyrlyana-samarthii/.l, napi sa,!!bhuya
pratyayayanli. sa",bhuyanavasthiinlid halvajavat. V:rtli on ka.. 143.
ibid.
Sa'!lSkiira iti cd .... ibid. This appears to be an allusion to the Mima'11saka
theory: PUrva-vaTIJa-janita-sa'!lSkara-sahito •anlo vaT1JO/.I pratyiiyaka iii. saharab~a,I, 1,5.
'Edaitau kal'}l/aa-tiilavyau' iti pralijiiiiyate. Na cail!asyana-(read : °l)u)-vacanasya
viSl#/a-sthana-ilvaye vrttir upapadyate. Paramii1Ju-sa,!!ghiitasya tupapadyate .... 'Zrlti
on ka. 145.
Atita-vaTIJa-samudii,as tvantya-vaT1Jape~o mano-buddhyopagrhita-svarufla/.l
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sambandhiny arthe Imddhim utpadayan pratyayayatiti yukta-rupo f'YapadtSai}. ibid.
It is curious to note that there is no reference to the nama-Mya in this
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59.
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62.

63.
64.
65.
66.

67.

68.

statement. Read without the context this line would appear to conform to the
Sautrintika view. Probably the term buddhi should here be understood a~ a
concept, i.e. nimitta, another name for the naman, which directs the mind
towards the artlw.
Svarupa7fl vedaya.",s cclwbdo rryaiijaniidini co dhruva77l/
arlha-pratyiiyakal} prajnair bhakti-kalpanayocyale// Abhidharma-dipa, ka. 144.
Va~atirikto va~abhirryangyo 'rtha-pratyiiyako nityai} sabdai} spho/a iti tad vido
vadanti. Madhava, Sarvadarianasailgralw (ed. Abhyankar), p. 300.
It is precisely on this ground that San~ita refutes the Vaibh~ika theory of
nama-Mya : 'Yo' pi VaibJu4ikal} iabda-~ayaf!& namiikhyaf!& nimittiikAyaf!& ciirthac;ihna-rupaf!& viprayuktatfl Saf!'SMram icc1wti, tad apy etenaitia dii#tatfl drflllarryam.
Tathii hi-tan namiidi yadi qa~ikaf!& /ada anvayayogal}, aqa~ikatve kramijnflniinupapaUil} ... '. Tattvasangrahn-paiijika, ka. 908. See S. Mooketji, The
Buddhist philosophy of universal flux, Calcutta, 1935, 115.
Anityiis Ie tv. vijileyai} sapeqimha-vibhiivanat/ AbhidhaT7TllJ-({"tpa, ka. 143cd.
MaJujb~a, J, 1,70 (Kielhom's edition, Vol. I, p. 1SI,lines 19-20).
spholfikhyo niiparo ~ac chabdo nityal} prasiddhyali/
krama-vrt/eT no iabdena kai cid arlho 'bhidlUyale// Abhidharma-dipa, ka. 146.
Mahiib~a, p. I (Kielhom's edition, Vo!' I).
On the validity of this tradition, see Professor J. Brough's article 'Theories of
general linguistics in the Sanskrit Grammarians', Transactions of the Philological
SocUty, 1951,27-46.
Tasmiit pratila-padiirlhako toke dhvanil} iabdaJ). T alai cimye niimiidayal} sarvartha~aya iti sthiipana. v:Ttti on ka. 147.
Atlhasiilini, v, 114.
Viikyapadiya, I, 107.
Yad apy ucyate Vaiyiikara~iI} 'sabdo Imddhi-nirgriihyai} ' .... V:rlli on ka. cr. Srotropalobdhir buddhi-nirgriihyal} prayop,bhijvalita iikaiaMaI} iabdai} .... Vimtika 12
on Sivasutra l. (Kielhom's edition, Va!. I, p. 18, I, 19.)
Uktatfl hi Bhagavatii 'TathiigrJtiinam utpiidan niima- pada-rryaiijano-Myanam utpiido
bhavati' iii. ... Ye hy apau~~ii dhiiroayatana-s1candhiidy avadyotakiis Ie pralhamatfl
Buddha-~ayii eva. v:Ttti on ka. 148.
Tatra ya aryaya niruktya nirucyanle dviidaiiiyatana-v~ayiis Ie niyatiibhid~a
saf!'bandhiil}. LaukikyiiS co kean niyatiibhid~ nirucyanle. Ubhaye 'py ele kfta·
sanketasyiirthaf!& pratyayayanti. ibid.
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The Sautrintika Theory of Bija*

Vasumitra in his famous work 'Origin and doctrines of early Indian Buddhist schools' (Samaya-bhedoparacanacakrn) I enumerates
the following four doctrines as characteristic of the Sautrantika
school: '(i) The skandhas transmigrate from one world to the
other: hence the name Sailkranti-vada; (ii) There are muliintikaskandhas and ekarrasa-skandhas; (iii) An average person (frrthagjana)
also possesses the potentiality of becoming a Buddha (lit. in the
state of average man there are also divine things, iirya-dharmas);
(iv) There are paramiirthorpudgalas'.2
Elucidating these doctrines and particularly the term skandha,
J. Masuda says that a commentary on Vasumitra's work called Shuchi interprets the term skandha as mjas. The eka-msa-skandhas are
interpreted as 'mjas of one taste, which continue to exist from
time immemorial without changing their nature'. The iirya-dharmas
are interpreted as 'anasrava-mjas' (pure seeds),3 which Masuda
identifies with the paramiirtha-pudgalas.3
Very little is known about these Sautrantika doctrines or even
about the origin and significance of the theory of baja.
Vasubandhu's Abhidharma-kosa-bhii~ya4 and the SPhuliirtha
Abhidharma-kosa-vyakhyi/' of YaSomitra contain several references
to the theory of mja, but do not make any mention either of the
eka.JT'asa-skandha or of the arya-dharma of the Sautrantika school.
In a newly discovered orthodox Vaibh~ika work called the
Abhidharma-dipd' (with its commentary the Vib~ii-frrabhii-vrth),7
*This article was originally published in BSOAS, Vol. xxn, pan 2, pp. 236-249,
University of London, 1959. Reprinted with kind pennission of Oxford University
Press.
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primarily composed with a view to correct Sautrantika bias exhibited by Vasubandhu in his Bh~a, we find valuable material that
sheds light on several obscure doctrines of the Sautrantika, and
particularly on the theory of liija. The author of the V:rtti attributes
to the Kosakara the theory of a subtle and incorruptible pure
element (su~ma-kusala-dharma-liija) which, as will be seen below,
corresponds to the eka-rasa-skandha of the Sautrfultika, as well as
to the prabhasvara-citta, a cardinal doctrine of the YogacaraVgtianavada school.
This controversy on the validity of the theory of liija between
the Sautrantika Kosawa and the Vaibh~ika Dipakara is fully developed in their discussions of the following three successive topics: (i) manas-karma and kleSa, (ii) anuSaya and paryavasthiina, (iii)
the kuSala-dharma-liija.
I. Manas-karma and kleSa
Three kinds of purely mental (evil) actions are spoken of in
the sUtras. The Saiicetaniya-sutra, for instance, says: 'How are the
three kinds of volitional acts committed through mind? Here 0
monks, one becomes covetous (abhidhyiilu) , full of ill will (vyiipannar
citta), and a holder of a wrong view (mithyii-dmt)'. According to
this sutra, the abhidhya. vyiipiida, and mithyii-d~1i are purely mental
acts. Since the Lord has said that karma is volition, the Diir~J:fultikas
(i.e. the Sautrantikas) maintain that these three, being mental
actions, are identical with volitions (cetanii).8
The Vaibh~kas do not agree with this Diir~J:fultika view. According to them the abhidhyii, vyiipiida, and mithyii-dr~ti are passions (kleSas) that produce an evil volition (karma), and not actions by themselves. They are not manas-karma (mental actions)
but only mano-duscarita. 9 In the sutra these three are identified
with cetanii because the latter arises thr:ough them.
The Kosakara, as usual, favours the Dar~tantika viewpoint. 10 The
Dipakara asserts the Vaibh~ika position without advancing any
new arguments in its favour, and criticizes the Kosakara for
favouring the Dar~J:fultika interpretation of the Saiicetaniya-sutra. J J
The reason for the Vaibh~ika treatment of abhidhyii, vyiipiida,
and mithyii-d~# as passions distinct from volitions is perhaps to be
found in the Abhidharmika theory that two volitions (cetaniis)
cannot operate in one moment. According to the Abhidhanna all
evil volitions (such as killing, theft, etc.) are prompted and sus-
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tained by one of these three, viz. abhidhya, vyapada, or mithya-d:!~#.
In the case of an evil act like pra1Jatipata, for instance, one of
these three produces a vadhaka-Cetana (a·volition to kill) which is
essentially accompanied, till the accomplishment of the act of
killing, by vyapada (ill will). If vyapada is also treated as a cetana
then there will be two volitions (vyapiida and vadhaka-cetana)
operating in one moment. The Vaibh~ika, therefore. maintains
that these three are to be treated as kleSas (passiom) and not as
volitions (karma).
The Pali commentators also seem to recognize a similar theory.
The Allhasiilini states that of the ten evil karmas (viz. pii1Jiitipata,
etc.) the first seven are cetana-dhamma (i.e. identical with volition)
whereas the last three, viz. abhijjhii, vyapada, and micchii.-diffhi are
cetanii-sampayutta dhammii. (i.e. factors associated with the first seven
volitions).12
This Abhidharmika distinction between a volition (karma) and
a passion (kleSa) has a close bearing on the theory of bija. The
kleSas are like roots which produce as well as sustain an evil volition. Abhidhya, vyapada, and mithya-dmi are not called roots, but
are recognized as intensive states of the three roots of evil (aku.5alamula), viz. lobha, dv~a, and moha respectively. All evil volitions are
essentially rooted in and spring from one or other of these three
basic passions (mula-kleSa).
Corresponding to these three roots of evil, the Buddhists recognize three roots of good (volitions), viz. alobha, adve,5a, and
amoha. All good volitions spring from these three kusala-mitlas, the
intensive states of which are called anabhidhya, avyapiida, and
samyak-dr~li respectively. Thus the kusala-mulas and the aku-falamulas are incompatible in nature and exclude each other in their
operation in a single moment.
Whereas their intensified states can be overcome by the attainment of the first three lokottara paths, the basic passions (akusalamulas) are not completely annihilated until one attains arhatship.
A STota-apanna, for instance, overcomes mithyii-drJIi, but still possesses its root, viz. moha. A sakrdagamin overcomes grosser forms
of vyiipiida, but still possesses its root, viz., dv~a. An anagiimin
co!"pletely overcomes vyapada, but he is not free from the akuSala"!ulas. Only an arhat brings an end to these roots of all evil volitlOns.13
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If the akuSala-mulas are not annihilated till the attainment of
arhatship and if they are incompatible with the kuSala-mulas, how
are we to explain the operation of kusala-mulas or of kusala volitions in a mundane (laukika) existence? Being incompatible they
cannot operate simultaneously. Nor can they operate successively,
for succession demands a certain element of homogeneity between the preceding and succeeding moments. If a kusala-citta
were to follow an akwala-citta, then it will depend for its nature
on a heterogeneous cause. This will amount to an admission of
the unacceptable position that good springs out of evil or vice
versa.
The Theravadins avoid this dilemma by postulating a theory
that the akuSala and kwala-cittas never follow each other without
an intervening avyiikrta (indeterminate, i.e. vipiiAa) citta. An akuSalacitta-Vithi can be succeeded by a kuSala-citta-Vithi only after the
intervention of a bhavanga-citta, which is necessarily a vipiiJuN.citta.
The Vaibh~ikas seek a solution by postulating a citta-viprayuktasa1flSkiira called prapti, a force which controls the collection of a
particular kind of element, and another sa7fl.Skiira called aprapti
which prevents such a collection. Tnus, for instance, when an
akuSala-citta is followed by a kusala-citta the latter is brought into
operation by prapti of the kwala dharmas which is at the same
time assisted by the aprapti which prevents the rise of akusala
dharmas.
The Sautrantikas reject both these theories. They do not accept the theory of the Theravadins presumably on the grounds
that an avyiikrta-citta is not more helpful than the akusaia-citta,
inasmuch as both are equally ineffective to produce a kusala-citta.
They reject the Vaibh~ika dharmas called prapti and aprapti on
the grounds that these in tum need to be produced by another
prapti and aprapti, a position which leads to an infinite regress.
The Sautrantikas explain the operation of kwala and akusala
dharmas by postulating a theory of seeds. There are three kinds
of seeds: seeds of evil and seeds of good, and those which are
indeterminate. The seeds of evil (akuSala-bija) are called anwaya;
the seeds of good are called kuSala-dharma-liija. Before we proceed
to an examination of the latter we shall note here views of several
Buddhist schools on the nature of the anusayas, a topic which
holds a clue for the theory of seeds.

TIlE SAUTRANTIKA THEORY OF BljA

223

II. Anu1aya
The Pali scriptures as well as commentaries contain several references to and controversies on the anusayas. The term anuSaya,
derived from Si-(Saya-) 'to lic', connotes 'to live along with' or 'to
cling to'. It is always used in the sense of a bias, a proclivity, a
persistence of a dormant or latent disposition of mind leading to
all kinds of evil volitions. Buddhaghosa says that a passion is called
anu1aya because of its pertinacity. It ever and again tends to become the condition predisposing to the arising of new passions. 14
The KoSakara calls it the root of existence. IS The '(rtti describes it
as that which follows through the series of mind. 16 Seven such evil
predispositions are enumerated in the scriptures: kama-raga,
pratigha, dmi, vicikitsa, mana, bhava-raga, and avidya. The three
akusala-mulas as well as their accessory kiesas are included in these
seven anu1ayas.
The outbursts of these dormant passions are called pariyuffhana
(Skt. Paryavasthana). There are seven pariyutthanas corresponding
to the seven anusayas, bearing the same names. 17 In the Vaibh~ika
tradition different kleSas are enumerated under the paryavasthanas.
The '(rtti enumerates ten: mr~a, i~a, ahri, anapatriipya, styana,
middha, auddhatya, krodha, miitsarya, and kaukrtya. 18 But this seems
to be an Abhidharmika tradition. Thc Sautrantikas do not treat
these ten as paryavasthana. They agree with the Theravadin tradition (based on sutra) in treating the paryavasthana as outbursts of
the latent anuSayas.
The relation between an anuSaya and a pariyutthana is made
clear in the Maha-Miilunkya-sutta. 19 This sutta deals with satflYojanas
(bonds or fetters) such as kama-cchanda, vyapiida, vicikitsii, etc.,
which chain all beings to the lower life. It is said there that heretic
ascetics used to ridicule this theory of sa'T{tyojanas by saying, 'An
infant is not conscious of lusts of the flesh (kama), much less can
passion (kiima-cchanda) arise within it, its sensual propensities
(kama-rago) being latent only {anusetl)'.20
The implication of this criticism is not clear. According to the
AlIhakatha these ascetics believed that a person is associated with
the passions (kilesa) only when they operate or beset him but at
other times he is disassociated from passions. 21 Apparently the
heretics believed that an infant is free from kleSas.
The Buddhists do not accept this position. According to them
even an infant is in possession of kleSas, because the latter are
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present in him in their dormant state (anusaya) and become active
when there arise suitable conditions for their operation
(pariyu!thiina). This implies that when the passions are not operating they always remain in a dormant state. If they are always
present in the mind then the latter is always akusala, for a kusala
can neither co-exist nor operate simultaneously with an akusala.
Consequently, there will be no ku.~ala-citta as long as the latent
passions are not removed, and they will not he removed without
a kusala-citta.
Different solutions are put forward by different schools to this
problem. 22 The Theravadins (despite their objection to the heretical view noted above) and the Vaihh~ikas denied the existence of
anusayas apart from the paryavasthiinas. According to them a mind
is akusala only when passions are in operation. There is no such
thing as purely latent passions. The Vatsjputriyas maintained a
difference between the anusayas and paryavasthiinas. But they said
that the anusayas are cittcrviprayukta-sa1f1Skiiras, and hence could
co-exist with kuSala-dha17TUlS. But paryavasthiina~ are citta-sa.""prayuktasa1!lSkiiras and therefore cannot operate with ku.~ala-dha17TUlS. They
include the anusayas in prapti, a viprayukta-sa.""skiira of the
Vaibha~ika list.
The Sautrantikas maintained that the anusayas as well as the
kuSala elements (fiijas) co-exist side by side in the form of subtle
seeds, but only one of them operates at one time. When the
anusayas operate (i.e. become paryavasthiinas), the mind is akusala.
When the seeds of kusala operate the mind is kusala.
All these views are well represented in a controversy on the
meaning of a sutra passage preserved in the Koso', the Vrtti, and
also in the Atthakathtis. A question is raised whether a term like
riiganuSaya should be taken as a karmadhiiraya or as a genitive
tatpu1'U$a<ompound. The former (i.e. raKa eva anusayaM goes
against a sutra passage which says: 'Here a person has a mind
beset and obsessed (paryavasthita) by no sensuality (kiima-raga); he
knows the real escape therefrom; this obsession of sensuality (kiimaraga-paryavasthiina) if vigorously combated is destroyed together
with its propensities thereto (siinuSaya."" prah"iyate) ' .2~
By using the term sanusaya."" the sutra makes it clear that
paryavasthiina and anuSaya are not identical. The Vatsiputrtya here
suggests that the term sanuSaya."" means 'together with anusaya,
i.e. a viprayukta-sa1!lSkiira called priipti'. But this contention goes
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against Abhidharma where it is said that the riigiinu.saya is associated with three kinds of feelings. Priipti being a viprayukta cannot
associate with a caitasika. Therefore, anusaya cannot be a

viprayukta. 24
•
•
•
_.
_
Faced with thIs dIlemma the Valbh~lka, regardless of the sutra,
states that the term riigiinusaya should be taken as a kannadhiiraya
compound.2-~ He resolves the contradiction of the siItra by interpreting the term siinusaya as .~iinubandha, i.e. together with its
power of producing a new kle.sa. He also gives an alternative suggestion that the sutra identifies anusaya with priipti only figuratively; the Abhidharma is definitive when it says that raga
(paryavasthiina) is (identical with) anusaya.~6
The Theravadins also identify pariyuUhiinrz with anu.saya. Commenting on the sutra words siinusayo pahiyati, Buddhaghosa observes that some people on the basis of this expression maintain
that the sa7!!yojanas (here identical with pariyutthiinas) are different from anusaya. They should be refuted, he says, by the simile
of a person sleeping with his head covered. The person is not
different from (his) head. 27 Buddhaghosa takes note of an objection that if sa7!!yojanas and anusayas are identical then the Buddha's
criticism of the heretic ascetics (for holding the view that an infant has no passions) is meaningless. 2M Buddhaghosa does not give
any convincing answer to this criticism but asserts his position by
repeating that the same passion is called sa7!!yojana because it
binds, and is also called anusaya because' it is not renounced
(appahina).29
The Kathiivatthu records several controversies on the anu.sayas.
The Andhakas held that the anusayas are different from
pariyu!!hiina.~o The Mahasarpghikas and the Sammifiyas maintained
that the anusayas are indeterminate (abyiikata), without good or
evil roots (ahelukii) and therefore citta-vippayutta.'l The arguments
of these schools are the same as noted above that if the anusayas
are akusala and citta-sa7!!prayukta there will never be an occasion
for the rise of kusala consciousness.
Buddhaghosa's reply to these schools is the same, that the
a~usayas are identical with pariyuUhiinas. He once more returns to
thIs topic in his commentary on the Yamaka. There also he repeats the same arguments and adds that these passions are called
anusaya not because they are different from pariyullhiina but because they are strong passions (thiimagata-kileso) and because they

226

BUDDHIST STUDIES

arise on obtaining suitable conditions for their operation (anusentiti
anurupa1!l kiiratta1!l labhitvii uppajjantiti ... ).32
It is clear from these discussions that thc Theravadin a.o; well as
the Vaibh~ika interpretation of the term siinu.~aya, and the subsequent identification of the anusayas with paryavasthiina are contrary to the sutra quoted above. They show a determined effort to
uphold the Abhidharma in preference to the sutra. The Sautrantika
takes strong exception to the Abhidharmika theories and puts
forth his theory of hija. He says that the word riigiinusaya should
be taken as a genitive tatpuT'U$a, i.e. anusaya of raga. Asked further
if this anuSaya is a sa1!lprayukta or a viprayukta, the Sautrantika says
that it is neither, because it is not a separate dravya (reality).3:1
When a kkSa (like riiga) is dormant, it is called anuSaya. When it
is awakcned, it is called paryavasthiina. 34 When it is dormant it
does not appear but persists in the form of a seed. This form of
seed i.s simply an inhercnt power of mind to produce a (ncw)
passion which is itself born of a past passion. It is comparablc to
an inherent power of yielding rice found in a sprout which is also
born of rice. 35
The Kosakara openly favours this Sautrantika theory of bija
(attributcd in the Vrtti to thc Dar~~tika) in his Bhi4ya. The
Dipakara borrows this whole controversy from the latter and remarks that he will cxpose the indolence ofthe Sautrantika Kosakara
in properly grasping thc clear sense (niti) of the words of the
Buddha. He refers to another work of his own called Tattvasaptati,36
wherc he says he has dealt fully with this topic, and adds that the
hija imagined by the Sautrantika, which is dcscribed as a mcre
power (saktz) or application (bhiivanii) or impression (viisanii) of
mind cannot stand any scrutiny. For this hija could either be identical with or different from the mind. If the former, there is no
point in spcaking about it. If the lattcr, then it must be a
sa1!lprayukta (associated) or viprayukta element, a position unacceptable to the Sautrantika. If it is maintained that thc mja is
neither identical with, nor different from the mind, and thus
conforms to a middle course, this is also denied. for such a middle
course is impossible in the case of a mja which is an unrcality likc
a stick made of sky-flowers. 37
These brief arguments of the Dipakara are idcntical with
SaJ!lghabhadra's criticism of the theory of bija. We have noted
above a Vaibh~ika theory that a viprayukta-sa1!lSkiira called prapti
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brings into operation a particular set of dharmas (to the exclusion
of others) in a given moment, and thus determines the nature of
a santati either as impure (akuSala) or pure (kusala). While dealing with this topic, L'le Kosakara argues against the Vaibh~ika
that the seeds (liijas) of kusala or akusala accumulated in a santati
determine the character of the latter. He defines the liija as niimaritpa, i.e. the complex of the five skandhas capable of producing
a fruit either immediately or mediately by means of a parirJiimavisesa of the santati. 38
This theory of liija advocated by the Kosakara is subjected to a
severe criticism in the Nyiiyiinusiira of Sarpghabhadra. Yasomitra
quotes a fairly long passage from the latter and defends the
Sautrantika position. 39 Sarpghabhadra's main criticism of the theory of liija (as a sakti-viJe~a) is that it could be either different from
or identical with the mind. If it is a separate entity, then it is
priipti, for the dispute then is only on naming it. If, however, it is
identical with mind, then it will result in the fault of mixture or
confusion (siinkarya-do$a) of good and bad seeds. For surely the
Sautrantika will admit that a mind possesses seeds of both the
good (kusala) as well as evil (akusala) , of siisrava as well as aniisrava
element'>. If they arc all accumulated in one citta what is there to
determine the nature of a particular citta as kuSala or akusala or
aryiikrta?YaSomitra's reply to this criticism is that the siinkarya-do$a
would arise only if the liijas were identical with the mind. But we
maintain, he says, that a liija is neither identical with, nor ditIercnt from the mind, because a liija is not a separate entity (drarya)
but only a prajnapti (nominal) dharma. 40
YaSomitra further states that even if a blja is considered identical with citta, there is no fault: for, a kusala-ciua which has arisen
would in that case implant ito; seed in a (subsequent) citta of its
own santiina, the latter atta being either of the same kind (ktt.~ala)
or of the opposite kind (akusala). Thereafter (tatal},) , the (second) citta would arise as qualified (determined) by the first only
in accordance with the principle that a specific effect arises from
a specific cause (lulrarJa-vise$a) [i.e. if the second citta is anya-jiitiya,
~he liija lies dormant] .... Nor does the fact that a specific sakti is
Implanted by a kusala-citta in an akusala-citta entail (ill) that the
a~us~la becomes ku.~ala or vice versa, since it is only a specific sakti
[I.e. It cannot produce effect'! which, by its very nature, it is not
competent to produce] also called liija or viisanii. These are all
synonymsY
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Even the Vaibha~ikas, he says, must resort to some such theory
to explain the phenomenoll of the succession of two heterogeneous cittas. They also believe that an aku.5ala can be succeeded by
a kusala. Do the Vaibh~ikas here agree that the kusala is produced by an akusala? If they do not agree then they deny
samanantara-pratyaya. If they agree then they must explain what
kind of power (Saktr) it is that produces a ku.sala-citta. If this power
is akusala it cannot produce kusala. If it is kusala then it cannot
on their terms remain in an akusala-citta. It is, therefore, wrong of
the Vaibh~ikas to accuse us of maintaining that an aku.sala seed
would become the cause of a kusala-citta. We do not maintain that
a kusala seed deposited in an akusala-citta transforms the latter,
but merely that this ku.sala seed remains there and produces either immediately or in succession a corresponding ku.5ala-citta.
This power of producing a new citta is what we call a liija. It is not
an independent entity but only a nominal thing (prajitapti-miitra).42
It appears from YaSomitra's explanation that the theory of liija
was employed by the Sautrantika primarily to replace the Vaibhfuiika
dharma called prapti in explaining the phenomena of immediate
succession (samanantarotpiida) between two ciuas of heterogeneous
nature, and secondarily to reconcile the abiding nature of the
santati with the momentary flashes of dharma. Their theory that
the liijfL~ are neither identical with nor different from the mind
bears a close resemblance to the Vatsiputriya theory of pl.ldgala
which is also described as neither different from nor identical
with the five skandhas.4~ But wherea" the Vat"iputriya claims reality
for his pudgala, the Sautrantika insists on the nominality (prajnaptimatra) of the liijas and thus escapes the heresy of which he accuses
the former school. On the other hand his theory that the mind
is a depository of good and bad seeds capable of yielding new
seeds in the series of mind foreshadows the theory of iila)la-vijiiiina
(also called mula or liija-vijii(ina) of the Vijiianavada school. 44

III. Kusala-dharma-mja
Although the Theravadins do not recognize this Sautrantika theory
of mja, there is substantial evidence pointing to ito; origin in the
suttas. The Ang-nikaya contains a long sutta dealing with the operation of kusala and akusala-mulas in six kinds of persons:15 In the
case of the first three of these persons a comparison is made with
good or bad seed (mja) sown in a fertile or stony field. In the case

THE SAUTAANTlKA THEORY OF BljA

229

of the first person, for instance, it is said: 'There is a person
endowed with kuSala as well as akusala dharmas. In course of time
his ku.iala dharmas disappear, and akusala dharmas appear. But
since his kusala-mulas are not completely annihilated, new kuSala
dharmas appear from that (unannihilated) kusala-mula. Thus this
person becomes in future one who does not fall (from the holy
life). His kusala is comparable to whole seeds (akhaTJ4a liija) sown
in a cultivated fertile field, capable of yielding abundant fruits' .46
This scripture is favourable to the Sautrantika theory of liija. It
supports the contention that the ku.iala and akusala co-exist in the
form of seeds which give rise in a subsequent time to their corresponding kusala or akusala thoughts, and thus determine the nature of a particular santati as subject to decay or su~ject to growth.
The Vaibh~ikas also accept this sutra, but maintain that it
refers not to the theory of liija but to their theory of priipti. When,
therefore, the sutra says that a person is samanviigata (endowed)
with kusala and akusala dharmas,47 it means that he has the priipti
of these dharmas, since samanviigama and priipti are synonyms.1~ A
person cannot be endowed with kusala and akusala in one moment, because these two are sarttpraYl.lkta dharmas. But their priipti
being viprayukta can co-exist and thus cause the rise of kusala and
akuSala dharmas in favourable circumstances.
In support of this contention the Vaibha..5ika quotes the following passage from the same sutra: 'A person is endowed with ku.iala
as well as akusala dharmas. His kuSala dharmas disappear. But
there is in him the root (mula) of kuJala not destroyed. Even this
kusala-mula is in course of time completely annihilated, wllereupon he comes to be designated as a samucchinna-kusala-mula'. 4~
Here arises a problem regarding the rise of a new Itusala-citta
in the santati of such a person. The Vaibh~ika solves it by postulating the theory of prapti which ushers in a new kusala-citta independently of the seeds of kusala. But according to the Sautnlntika
a kusala-citta can arise only out of its seeds. In the absence of the
laUer, therefore, a samucchinna-ku.iala-mula will have no possibility
of having a kuSala-citta. Consequently he will be doomed to have
only akusala-cittas till eternity.
Indeed the Theravadins, on account of their view that a ku.iala
cannot succeed an akusala, and because of their non-recognition
~f the theory of priipti, arrived precisely at such a fateful concluSion. They maintained that a samuahinna-ku.iala-mula was inca-
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pable of producing a kwala-citta, and sought to support this theory
by the following scripture: 'Take the case, bhikkhus, of a person
who is possessed with entirely black akusala-states, he it is who
once immersed, is immersed for ever'.50 Commenting on this,
Buddhaghosa says: 'The term ekanta-kiifaka means those grave
wrong views (micclui-ditthz) (which deny the result of karma)natthikaviida, ahetukaviida, and akiriyiivada. A person like Makkhali
GosaIa who holds these grave wrong views becomes the food of
the fire of lower and lower hells. For such a person there is no
emergence from worldly existence' .51
But neither of these alternatives (viz. of prapti and of eternal
doom) is acceptable to the Sautrantika. The Kosakara here puts
forth a bold and original solution to this problem. He says that we
should distinguish between two kinds of ku.fala dharmas. There
are some kwala dhannas which are innate, which do not presuppose any effort (ayatna-bhizm) but are always present in any given
condition (upapatti-liibhika). Then there are other kinds of kusala
dharma... which are obtained only b~ffort or practice of meditations (priiyogika). The former, i.e. the innate kusala dhannas, are
never completely annihilated. When a person on account of holding a grave mithyii-dmi becomes samucchinna-kusala-mula, he destroys only his priiyogika-kwala-mulas. His innate kwala dharmas
remain in the form of liijas intact in his santati from which arise
new kusala dharmas under favourable circumstances. 52
The statement of the Kosakara that even a samucchinna-kusalamula possesses a subtle element of kwala seems hardly satisfactory. The Bh~a naturally does not contain any criticism of this
contradiction, and even YaSomitra who defends the theory of liija
against Saqtghabhadra is silent on the point. Fortunately, a brief
criticism of this major controversy has survived in the V:rtti. The
Dipakara gives the meaning of the term samucchinna-kusala-mula
as understood in the Vaibh~ika tradition, and criticizes the theory
of liija as propounded by the Kosakara.
According to the Vaibh~ikas, the mithya-dmi and the kusalamulas both consist of three basic grades, viz. mrdu (subtle or slight),
madhya (of medium nature), and adhimiitra (extreme). Each of
these three grades is further divided into three, e.g. mrdu-mrdu ...
adhimiitra-adhimiitra.
The kusala-mulas pertaining to the arupavacara and the
rnpavacara are destroyed by the mrdu and madhya mithya-dr*s.53
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The adhimiitra mithyiirdmi destroys the prayogika-kufala-mulas pertaining to the kama world, leaving in such a person only the
innate or the upapatti-liibhika roots of good. But when a person
(like Maskari Gosaliputra for instance) comes to hold such extremely grave (adhimatra-adhimiitra) wrong views as nastika-vada,
ahetuka-vada, or akriya-vada, then he destroys even these innate
and the most subtle (upapatti-liibhika) kusala-mulas pertaining to
the klima-toka, whereupon he is called a samucchinna-kusala-mula.
After stating this Vaibh~ika theory of the loss of kufala dharmas
the Dipakara turns to the Kosakara's definition of a samucchinnakusala-mula. 54 This he condemns as contrary to the scriptures where
it is specifically stated that the kuJala-mulas are completely annihilated. He then criticizes the theory of mja, arguing that the kusala
and akusala, being incompatible like light and darkness, cannot
co-exist at one time. Even if they co-exist, in the case of a
samucchinna-kusala-mula, the kusala elements are entirely lost How
can a new kusala arise in this person? If it arises from the akusala
then one may as well argue that rice is obtained from barley seeds
or that mithya-d'!"$(i is produced by right thinking.55 Thus the
Kosakara's theory of liija and the consequent wrong definition of
a samucchinna-kusala-mula do not stand the test of either the scriptures or of reasoning.
The Kosakara's definition of the term samucchinna-kufala-mula
is identical with the Yogacara definition of this term. In the
Mahayana-sutrala7p.kara only the imminent liberation of a
samucchinna-kufala-mitla is denied. 5f> This suggests that he may attain
parinirva1Ja in the distant future. This would mean that according
to the Yogacaras such a person is not completely devoid of a
kufala-mula. The contention of the Kosakara that the innate /rusalamulas are never entirely destroyed marks a still further departure
from the orthodox Hinayana. It implies that unlike the akufalaliijas which are completely annihilated, the elements of kufala
persist throughout the series of existence. This is a characteristically Mahayanist view inasmuch as it holds an assurance of ultimate liberation even for a person like Maskari GosaIiputra who
comes to hold the gravest of wrong views.
The Kosakara does not give further details of this incorruptible
e~ement of kusala. Unlike the elements of akufala which are only
sasrava, the kusala elements are of two kinds, viz. sasrava and
aniisrava. The former pertains to the kusala kama and to the ritpa
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and ampa bhiivas. The aniisrava kuSalas are those which produce
the lokottara (super-mundane) states like arhatship or Buddhahood. Is it possible that the incorruptible kusala-mja spoken of by
the Kosakara represents the aniisrava-kusala-bija leading to nirvii1Ja?
We have noted above the Sautrantika doctrines of eka-ra.sa-skandha,
iirya-dharma, and the paramiirtha-pudgala. All these are described
as existing from time immemorial without changing their nature,
transmigrating from one birth to another. In the Shu-chi they are
interpreted as 'extremely subtle and incomprehensible mja'. The
kuSala-dharma-mja propounded by the Kosakara. which is also described as subtle (suk$ma) and incorruptible (na samudghiito). offers a striking resemblance to the eka-rasa-skandha, the iirya-dharma,
and the paramiirtha-pudgala. None of these could mean a siisravakusala-mja, for the latter is as much subject to destruction as are
the akuSala-mjas. The suk$ma-ku.~ala-dharma-bija of the Sautrantika,
therefore. should be understood as an aniisrava-kuSala-liija or mok~a
bhiigiya kusala leading to pariniroii~ta.
This conjecture is strengthened by the occurrence of such terms
as mo~a-liija in the Sanskrit Buddhist scriptures. Of the ten extraordinary powers of the Buddha one is his power of fathoming
the innate capacities of all beings for liberation. Illustrating this
power. YaSomitra quotes the case of a person desirous of obtaining the pravrajyii ordination. It is said that this person approached
Sariputra, but the latter could not see any root" of kusala-mula
leading to liberation in him (mok$a-bhiiftiya kusala-mula). and therefore refused to admit him to the order. The Buddha. however,
noticed it and said:
mok$a-liijam aha1{/. hy asya susuk$mam upalak.,saye/
dhiitu-Pi4ii1Ja-vivare nilinam iva kiincanam// ~7

'I see his extremely subtle seed of salvation like a seam of gold
hidden in metal-bearing rock'.
The simile of gold aptly describes an incorruptible element.
The mok$a-mja thus described as extremely subtle (susu~ma) and
incorruptible seems to be identical with the su~ma-kuSala-dharma
liija propounded by the Kosakara. It is even possible that the word
dhiitu is used in the above verse with the express intention of
evoking its other sense, as in the term niinii-dhiitu-jniina-bala (Pali
aneka-dhiitu-niinii-dhiitu-loka1{/. pajiiniitt) where it is understood as
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viisana, iisaya, or a gutra. "R The saroiikiirajitalii of the Buddha consists in knowing the gotra of all heings. The doctrine of golra is
fundamental for Mahayana. It determines the 'family' of a person
as belonging to the community of a .5riivaka, jJTatyeka-buddha, or a
Buddha. Ya.~omitra describes this gotra as bija,S9 which could only
be the mok,w-bija concealed in the midst of other dhiitus or liijas
such as akusa/a and siisrava ku.5ala.
The theory of an innate, indestructible, and pure (aniisrava)
clement existing in the mIdst of destructible, phenomenal, and
impure clements shows an affinity with the Mahayana doctrine of
prakrti-prabhiisvara-citta, according to which mind is essentially and
originally pure but becomes impure by only adventitious aft1ictions. 60 The prakrti-prabhiisvara-citta is fi.lrther described as identical with the dharmatii, tathatii, and, therefore, with the dharmakiiya of the Buddha. 61
The theory of a prabhasvara-citta is not unknown to the Pali
scriptures. It is said in the Ang.-nikaya : 'pabhassaram ida,!! bhikhhave
ciUa'!!, ta,!! ca kho agantukehi upakkilesehi upakkilitthart'/' and
•... iigantukehi upakkilesehi vippamutta,!!'.62 But the Theravadins interpret it as a bhavanga-citta,63 i.e. a pafisandhi-citta causing a rebirth. Now a patisandhi-citta can either be a kusala-vipiika or an
akusala-vipiika-citta, accompanied by the ku.5ala-( viPiika-) mulas like
alobha, adosa, or amoha, or else aku.iala-vipiika-mulas like lobha,
dosa, or moha. But according to the Theravadin Abhidhamma only
the kusala-vipiika-cittas are saheluka, i.e. have the mitlas. The aku.5alavipiika-citta is considered to be ahetuka, i.e. devoid of any mitlas. fi4
No reason for such a discrimination is given either in the
At/hakalhiis or in the later Tikiis. Professor Dharmanand Kosambi,
who noted this, explains that the akusala-vipiika-citta is considered
ahetuka because the akusala-mitlas do not strengthen each other. 65
The real reason for such a discrimination is, perhaps, to be found
in the Theravadin interpretation of the pabhassara-citta, as a
bhavanga-citta. They must have thought that a pabhassara-citta can
have the kusala-mitlas (which are pure) but cannot possess the
akusala-mulas, and hence formulated a rule that the akuSala-vipiikadtta is ahetuka.
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'n)'a-janye vii sva-sanlima-citte bijam iidhiyeta. Tata~ kiirat:La-viSqiil kiirya-viiqa iii
veS4la", lenelac cittam ulpadyela. ... Na ca kuialentikufale citte iakJi-lIiSqa tjhitll iti
'!ui akuiala", kusalaliim apadya/e kuSala", vii tad akmalaUi", sakti-viSe~a-11IiilTatvat.
Saktir bija", viisanl'ty eko 'yam aTth~ ... (ibid.}.
. .. Na Mavanto bijartha1!l jiiflate.... sakti-viie$a roa bija",. Na bija", niimii.fli hiiidl
prajiiapli-sattviit (ibid.).
See Stcherbatsky' The conception ofBuddhisl nif"Va~UJ, p. 30, n. I, and S. Schayer's
'Kamala.ma's kritik des Pudgalavada', Rocz. Orj., VIII, 1931-2,68-93.
See J. Masuda, Asia Majur, n, 1925, p. 68, n. 1; D. T. Suzuki, Studies in the
Lankiivatiira-sulra, pp. 176 ff. ; La Siddhi de Hiilan Tsang (tr. L de la Vallee
Poussin), I, pp. 100-23, and the following articles in the Melanges ChinolS et
Bov..ddhiqv.es: 'Notes sur \'Alaya-vijfiana' (by la Vallee Poussin), III, 1935, 151;
'L' A1aya-vijfiana dans Ie Mahayana-sangJiaha (by E. Lamotte), HI, 1935, 208 ff.;
'Le Bouddhisme et Ie yoga de Patafijali' (by la Vallee Poussin), v, 1937,231 ff.
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Anguttara-nikiiya, III, pp. 404-9.
ldhaha", Ananda ekacca", puggala", /'Va", ... pajanami : imassa kho puggalassa
vijjamana kusaul pi dhamma akusalii pi dhamma. Tam ena", aparma samayena
roa", ... pajanami: ima.rsa kho puggalassa kusalii dhamma antarahitii, akusalii
dhamma sammukhibhutii, aUhi ca khvii'ssa kusala-mula", asamucchinna"" tamhii
tassa kusalii kusalaf{l piitubhavissati. Evam aya", puggalo iiyati", aparihiina-dhammo
bhavi.;satiti. Seyyathii pi bijiini akha1J4ani ... sukhette suparikammakatiiya bhumiya
nikkhittiini ... vepulla", apajjissanti... (ibid.).
Samanvagato 'ya", pudgalal} kusalair api dharmair akuialair api yiivad asti (4syii nusahagata", kwala-mii.lam asamucchinna", yato 'sya kuiala-muliid anyat kuialamulam utpatsyate. Evam aya", pudgala iiyatya", viiuddha-dharma bha~atiti ...
(Sakv., pp. 188-9).
Priiptir nama samanviigamo liibha iti paryayal; (l-':Tlti on Ita. 129).
'Samanviigato 'ya", puTUfal; kuialair api dharmail;' iii vistaral) .... Te 'sya pudgaiasya
kuSalii dharma antardhiisyanti.... Asti casya kuiala-mulam anu(Onu)-sahagatam
anupacchinnam upapatti-liibhikam. Tad ap, aparena samayena sarvena saroa",
samucchetsyate. Yasya samucchediit samucchinna-kusala-mula iii saf{lkhyii", gam~atiti
WTlti on Ita. 199).
ldha bhikkhave ekacco puggalo samannagato hoti ekanta-kafakehi akusala-dhammehi,
so sakim nimuggo nimuggo va holiti (Puggala-paiiiiatti, ~ 7, 1).
'Saki", nimuggo' ti eka-viiTU", nimuggo. 'Ekanta-krlfakehi' ti ekantent!lJa kafakehi
natthika-viida-ahetuka-viida-akiriya-viida-sa",khiitehi niyata-miccha-di/lhidhammehi. Eva", puggalo... nimuggo va hoti. Etassa hi puna bhavato vullhiina",
nama natthiti vadanti. Makkhali-gosaliidayo viya hellhii narakaggina", yet/a ahiirrl
honti (Puggala-paiiiiatti-alfakathii, § 7,1). In this connection see the following
controversies recorded in the Kathiivatthu : Kusala-citta-pa/iliibha-kathrl (xiii,
2), KaPpallha-luJthii (xiii, 1), Anantartippayutta-kathrl (xiii. 3), Niyatassa niyiimakathii (xiii, 4), Kusaliikusala-palisandMna-kathrl (xiv, 1). Accanla-niyiima-itatha
(xix, 7).
Kusalii api dvi-praktira iii vistara~l. Yathti kl~0 dvi-praktirii iti api-iabdaT/hal}.. Tad
bija-bhiivanupaghiilad iti : t.qam utpatli-liibhikiina", bija", ... samanviigatal; : kail;'
ayalna-bhiivibhil; kuSalail; .... Ko'sat. ity iiha : samucchinna-kuiala-mulal; .... Na lu
khalu kusaliinaf{l dharman/i", bija-bliavasyiityanta", santatau samudghiito yathii
kle.Sanam arya-miirgrnatyanta", .fUnlatau samudghiita ity abhipriiyal; .... (Sakv., p.
147). See L'Abhidharma-kosa, ch. ii, kii. 36.
The KOSakara gives several views on the manner in which the kuiala-mulas are
destroyed. See L'Abhidharma-ko.ia, ch. iv. kii. 79, and l-':Tlti on Ita. 199.
'SU~", kuiala-dharma-bija", tasminn akuiale cetasy avasthita", yatal; punal;
pratyaya-siimagri-sannidhiine sati kwala", cittam Iltpadyate' iii KoSaltaral:l. Yuktyagama-virodMt Ian neti Dipakaral) ... WTlti on ka. 199).
ibid.
Tat-kaliipariniroiina-dharma... dwcaritaikanlikal) samucchinna-kuiala-mula/.1
(MaMyana-sutrrilarrtMra, Vol. I, p. 12). See also Studies in the LmikavatiiTa-sutra,
p.220.
Sakv., p. 644 L'Abhidharma-kosa, ch. vii, kii. 30, notes. SutralarrtMra d'Asvagho~a
(Ir. Huber), p. 283. This story occurs in the Mahiivagga (Vinaya-pi/aka, I, p. 55),
and the Dhammapada-allhakatha, vi, 1, vol. II, p. \05 (Radhatthera-vatthll). In
the Pali versions, however, Sariputta ordains this person after recalling his
charity of offering a spoonful of alms.
Te puna/.1 puroabhyt'isa-vt'isanii-dhtitaval) ... (l-':rtti on kii. 496).
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SautnintikaQ punar va11JOyanti-bijaT{l samtlrthyaT{l ataso gotram iti (Sakv., pp.
58~). On the Buddhist interpretation of the term go/ra see among others, E.
Obermiller's 'The sublime science of the great vehicle to salvation', Acta
Orien/alia, IX, 1931, 97 fr.
On prahhiisavara-ci/ta, see K. Regamey's Three chapters from the Samiidhi-riijasUtra, introduction, Warsaw, 1938.
MataT{l ca citta7!l prakrti-prabhiisvaraT{l
sada tad iigantuka-do~a-dU#taT{l/
na dharmtltii-cittam rte 'nya-alasaQ
prabhiisvaratva7!lpra/crtau vidhiyate// Mahiiyiina-sutriilaT{lkjira, ch. XIII, Ita. 19.
Anguttara-nikiiya, I, p. 10.
Anguttara-nikiiya-allhakathii, I, p. 60.
Akusaln-vipiikopekkhii-sahagata-.~antira1Ja7!l (Abhidhammattha-sangaho. v, 10).
See Abhidhammtlttha-sailgaIurNavanita-1ikii (Benaras, 1941). i. 8; v, 10.

CHAPTER 14

The Origin and Development of
the Viprayukta-sa'f!lSooras*

One of the most important factors which distinguish the Vaibh~ika
Abhidharma from the Theravada Abhidharma is a category called
the vifrrayukta-saf!1Skiiras. The disputes on the reality of the dharmas
included under this category dominate some of the major works
on Abhidharma, especially the Abhidharma-kosa-bhii~yal of
Vasubandhu and the SPhu{iirthiT ofYaSomitra. An analysis of these
dharmas is found in a few pioneering works like those of
McGovern,3 Stcherbatsky,4 and others, but very little is known about
their origin. Particularly the relation between these dharmas and
the ones enumerated in the Pali Abhidharma as well as their
correspondence to the pwliirthas (reals) of the non-Buddhist schools
such a.o; the Vaise~ika and the Mim~saka, are still in need of a
more thorough investigation. There are valid reasons to believe
that these padiirthas exerted a strong influence on the Vaibh~ika
theory of reality and indirectly were responsible for the drauyaviida of the neo-Vaibh~ika school represented by Sal1lghabhadra.
The recent discovery of the Abhidharma-dipd' (together with its
commentary-the Vibhii~ii-prabhii-vrttt'), a work belonging to the
tradition of Sarpghabhadra, furnishes us with valuable information on certain aspects of the theory of viprayukta category in
general and on the nature of some of the viprayuktas in particular.
In early Buddhism, saf!1Skiira is described by a solitary term,
cetanii 'volition'. The saf!1Skiira skandha consists of six volitions cor*This article was originally published in BSOAS, Vol. XXII, part 3, pp. 532-547.
University of London, 1959. Reprinted with kind permission of Oxford University
Press.
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responding to the six sense objects. 7 But as the Abhidharmikas
analysed the mental factors and differentiated their characteristics, they formulated long lists of dharmas which had to be accommodated in the traditional formula of the five skandhas. Instead of
postulating new skandhas, they included these new dharmas in the
sa1{tSkiira skandha.
This addition of new dharmas in the group of caitta is justified
by showing a functional co-ordination (sa~prayoga) between them
and the citta. The Abhidhammattha-sangaho speaks of three kinds of
uniformities that exist between a citta and 52 kinds of cetasikas
(one vedanii, one sa1{ljnii, and 50 sa1{tSkiiras). 8 They arise and disappear at the same time, have the same object, and depend on
the same base. The Vaibh~ikas also speak of five kinds of samatii
(uniformity).9 There is between the citta and caitta uniformity as
regards time, basis, objects, essential qualities, and function.
Both the Theravadins and the Vaibh~ikas arrived at almost
identical lists of these sa1{tSkiiras. The former enumerated 50, and
the latter had 44 sa1{tSkiiras. In the formulation of these sa1{tSkiiras,
the early Buddhists appear to have been influenced by the Yoga
school, which also analysed various states of mind with reference
to several citta-bhitmis, samiidhis, rddhis, and dhyiinas with their attendant yogiingas or the means of yoga. lO In course of time, the
Abhidharmikas, and particularly the Vaibh~ikas seem to have been
much influenced by their contemporary realists like the Saf11khya,
Vaise~ika, and Mjm~saka schools.
Over a long period and particularly during the time of the
Mahiivibl1i4ii, the Abhidharmikas were engaged in studying and
criticizing the doctrines of these rival schools. ASvagho~a's poems
show an acquaintance with the Saf11khya systemY Vasumitra, a
leading Vibh~a-5astrin is extolled in the V:rtti as the one who
refuted the theory of 25 tattvas (of the Saf11khya) and demolished
the (Vaise~ika) doctrine of the atomic structure of the cosmos.1 2
We learn from Paramartha's 'Life ofVasubandhu'l~ that a S~khya
teacher Vindhyavasin defeated Buddhamitra, the teacher of
Vasubandhu, in a debate, whereupon the latter composed the
Paramiirtha-saptatikii in refutation of the Saf11khya. The Bh~a, as
well as the V:rtti, contain several criticisms of the Saf11khya and
Vaise~ika theories.
A result of these criticisms and counter-criticisms was the acceptance not only of new theories but also of new dharmas and

THE VIPRAYUKTA-SAMSKARAS

241

novel terms in the Vaibh~ika school. The doctrine of the
Sarviistiviida bears a close resemblance to the satkaryaviida. The
four traditional explanations of the sarviistiviida can be treated as
interpretations of the pari7Jiimaviida of the SliIpkhya. The atomic
theory of the Vaise~ika too played a great part in formulating the
Vaibh~ika theory of the dravya and sa1!lghata paramii:TYus. The seven
categories of the Vaise~ika greatly influenced the Vaibh~ika analysis of the niima-ritpa and even their theory of dharma. On account of their fundamental thesis of anatmavada (nonsubstantialism), the Buddhists did not recognize the Vaise~ika
distinction of padiirthas as dravya (substance), gutta (quality), karma
(action), etc., but reduced all things to the status of dharmas, i.e.
unique, momentary, ultimate elements. It is, therefore, not surprising to find that the term dravya is conspicuous by its absence
from the Pali suttas and even from the Abhidhamma. In the
Vaibh~ika school, however, it almost replaces the Buddhist term
dharma. Here all real dharmas are called dravya. Of the nine
dravyas of the Vaise~ika, only five, viz. substances of earth, water,
fire, air, and mind have their corresponding dharmas in the
Theravada Buddhism. The iikiiSa was recognized by them only as
a kind of matter (akasa-dhiitu = pariccheda-ritpa) , and not as a
mahiibhuta. In the Vaibh~ika school the four mahiibhutas came to
be regarded as dravyOrparamii1Jus, as indivisible as the atoms of the
Vaise~ika. The iikasa-dhiitu of the Theravada was raised here to the
status of an asa1flSkrta dharma, and made a nitya-dravya as in the
Vaise~ika school. Of the remaining three dravyas of the Vaise!?ika,
viz. kala, dik, and atman, the first two were recognized by the
Yogacaras as prajitapti-dharmas. Thus with the sole exception of
the iilman, all the Vaise~ika dravyas came to be recognized.in the
later Abhidharmika schools.
As in the case of the term dravya (substance), the term gu1Ja
(quality) also is not found (in its technical sense) 14 in the Theravada
canon. But one can detect an influence of the Vaise~jka theory of
gutta and dravya in their enumeration of the derived matter
(upiidiiya-rupa) .
. The Visuddhimagga enumerates the following 24 kinds of denv('d matter: cakkhu, sota, ghii1Ja, jivha, kaya; ritpa, sadda, gandha,
rasa; itthindriya, purisindriya, jivitindriya; hadaya-vatthu; kayavinfiatti,
vacivinnatti; iikiisa-dhiitu; ritpassa lahutii, ritpassa mudutii, ritpassa
karr:maniiatii; ritpassa upacayo, ritpassa santati, ritpassa jarata, ritpassa
antccalii, and kabaftkaro iiharo.ls
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According to the Theravadins, all these 24 upadaya-rupas are
'dhammas' and hence ought to be recognized as ultimate elements. But a large number of these can be treated rather as
aspects, modes, or qualities than as separate entities. This is borne
out by the description in the commentaries of some of these
dhammas and a distinction drawn between the nipphanna and
anipphannal 6 rupa. Thus, for instance, the iikiisa-dhiitu (element of
space == vacuum) is called pariccheda-rupa 'material quality of limitation'. The two viii:iiattis (intimation by body and speech) together with the lahutii, mudutii, and kammannata (lightness, pliancy,
and adaptability of matter) are called vikiiTa-rupas, i.e. material
qualities signifying special conditions. The upacaya, santati, jara,
and aniccata (i.e. the integration, continuance, decay, and impermanence of matter) are called lakkha'T}-a-rupas, i.e. the and characteristics of matter. These ten kindo; of rupa are called anipphanna
in order to distinguish them from the remaining 14 rupas (and
the four mahiibhutas) which are called nipphanna-rupa. Thus in the
Atthakathiis Buddhaghosa explains the nipphanna-rupas as those
which 'transcend limits, change, and characteristics and which are
to be seized in their intrinsic nature (sabhiiva) .17 The anipphannas
are contrary thereto. The Visuddhimagga-tikii explains further that
the nipphanna-rupas have their own nature (sabhiiva), whereas the
anipphannas are devoid of their own nature and are known only
in relationship to the sabhiiva-rupas. IH The anipphanna-rupas are
nowhere in the suttas enumerated as rupa-dhammas. Their inclusion in the Abhidhamma suggests an influence of the Vaise~ika
school. It is certain that the commentators knew the theory of
gurJ-a. Buddhaghosa criticizes a (Vaise~ika) theory according to
which the rupa (== vaT'T}-a) and gandha are qualities of teja and
Prthivi, respectively.19 The words nipphanna-rupa and anipphannarupa do not occur in the canon. They are found only in the
Mthakathiis. It is, therefore, possible that the commentators introduced this division in order to separate the 'real' upiidiiya-ritpas
from 'qualities', which in the later Sautrcintika terms could be
designated as mere prajiiapti (nominal) dharmas.20
A few of the so-called nipphanna-ritpas can also be placed in the
category of the anipphanna. The ftvitindriya, for instance, does not
cOl1sist of a separate rupa, but is only a name given to the life of
matter. The itthindriya and purisindriya, two 'material qualities of
sex' can be treated as different aspects of the kiiya. 21 The last
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nipphanna-rnpa, called kabalikiiro aharo (edible food) is also not a
separate entity but only a name given to the material quality of
nutrition.
Thus out of the 24 kinds of upadaya-rnpas, only nine, viz. thefive sense organs and four sense objects (the Pho!!habba-touch
object-being included in the mahabhutas) can be considered as
dhannas having intrinsic nature (sabhava) and, therefore reaI.22
As a matter of fact, these ten are identical with the ten of the
eleven dharmas enumerated in both the Vaibha~ika and the
Yogadira lists of the rnpa-dharma. 2~
Although the Vaibh~ikas did not enumerate the 'qualities' of
rnpa in the rnpa-dharma, they certainly knew some of them. They
recognized, for instance, the four ~aTJas, which were proclaimed
in the sutra., as being universal characteristics of not only the rnpa
but of all phenomenal elements. These were not enumerated as
separate dharmas in the traditional formula of the five skandhas.
If a large number of new caitasikas could be added under the
sa7{tSkiira skandha, there was no reason why these four la~aTJas
could not also be accommodated under that heading, particularly
when these were specifically called 'sa7{tSkrta-la~aTJas' by the sutra.
But these lak~aTJa..5 were not exclusively caitasika, and could not,
therefore, be treated as purely mental factors, inasmuch as they
covered even the rnpa-skandha. The origin of a novel category
called the (rnpa) citta-viprayukta-sa7{tSkiira is perhaps to be traced
to an attempt to include the ~aTJas and such other aspects or
qualities in the traditional formula of the pancOrskandha.
YaSomitra explains this term fully. These dharmas are disassociated from the citta but are more akin to it than to the rnpaskandha. Hence they are included in the nama-skandha. The term
viprayukta is used for excluding the caittas which are saTflprayukta.
The term sa7{tSkiira is used to exclude the asa7{tSkrtadharmas. Thus
the viprayukta dharmas are distinct from the rnpa, citta, caitta, and
asaTflSkrta dharmas. 24
The term citta-vippayutta is known to the DhammasangaTJi. But
there it refers only to the rnpa-khandha and nibbana. 25 It is not
recognized as a separate category as in the Vaibh~ika school. The
Kathiivatthu, however, shows acquaintance with the latter meaning. It contains a controversy where the opponent holds that the
paTiyutthiinas ('outbursts' of anusayas) are citta-vippayutta-dhammas. 26
Buddhaghosa attributes this view to the Andhakas. 26a In his com-
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mentary on another controversy on the anusayas he says that the
Andhakas, Uttarapathakas, Mahasarpghikas, and Sammitiyas hold
that the anusayas are citta-vippayutta. 27 According to YaSomitra, the
Vatsiputriyas also maintained the same view. 2ft The jivitendriya was
also, according to Buddhaghosa, considered as a citta-vippayuttadhamma by Pubbaseliyas and Sammitiyas.29 The Yogadira school of
Asanga not only accepted this new category but added several
dharmas of its own under that heading. Thus the category of the
citta-viprayukttrsa1(lSkiira was not necessarily a Vaibh~ika invention;
it was known as early as the time of the Kathavatthu and was
accepted by several major and minor schools.
There is no unanimity among different schools regarding the
number of sa1(lSkiiras that were enumerated under this category.
The lists of only two schools, viz. the Vaibh~ika and the Yogacara,
have come down to us. Of the former, two lists are known. The
older one is given in the AbhidharrnamrtfilO of Gho~aka, and the
later one is given in the Bh~a and the Vrtti. The Yogacara list is
found in the Abhidharma-samuccaya'l of Asanga.
Gho~aka enumerates the following 17 Ja1(lSkiiras: (1) praPti~l,
(2) asa1!ljiii-samiipattil}., (3) nirodha-samiipattil}., (4) asa1!lJiii-iiyatanam,
(5) jivitendriyam, (6) nikiiya-sabhagatii, (7) sthiina-praPti~, (8) vastupriiptil}" (9) iiyatanarpraptil}" (10) jiiti~, (11) jara, (12) sthitil}"
(13) anityatii, (14) niima-kiiyal}., (15) padorkiiyalJ" (16) vyaiijana-kiiya~l,
( 17) Prthagjanatvam.
Asanga in his Asm. drops Nos. 7,8, and 9 of the above list and
adds the following nine, bringing his total to 23: (1) pravrtti~,
(2) pratiniyamal}.,(3) yogalJ" (4) javalJ" (5) anukrama~, (6) kala~,
(7) deia~, (8) sa.",.khya, (9) samagn.
The Kosa and the Dipa closely follow the list of Gho~aka. They
enumerate only 13 dropping Nos. 2, 7, 8, 9, and 17 from his list,
and adding one more item called aprapti. The last nine sa1(lSkaras
of the Yogadira list are omitted by them. Of these three, Gho~aka's
list is undoubtedly the oldest as he represents the period of the
Mahavibhii$a. The Yogacarins seem to have modified his list by
including Nos. 7,8, and 9 in No.1 = (priiptt). The neo-Vaibh~ikas
like the Kosakara modified it still further by including No.2 in
No.4. They replaced the Prthagjanatva (No. 17) by their new
dharma, viz. aprapti, since the fonner is only an aliibha (nonobtainment) of iirya-miirga.
At least five items of these lists, viz. the four lalqa'T}-as and the
jivitendriya, have corresponding dharmas in the upiidiiya-rupa of
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the Theravada. But the Theravadins enumerated the lak$a1Jas as
'qualities' devoid of sa1JlSkrta-lak,5a~as'2like the Vaise~ika gu~aswhich
are agu~vat. The Vaibh~ikas enumerated them as 'drauya', i.e.
having intrinsic nature, abiding in the three times and causing
the origination, subsistence, decay, and extinction of all phenomenal existence. A logical conclusion of such a step was to postulate
upa-lak$a~as (secondary characteristics) like jiiti-jiiti, sthiti-sthili, etc.,
to these lak$a~aS2; this was ridiculed by the Sautrantikas as absurd
and involving the fallacy of an infinite regress.
The same rule is applied in the case of the first two sa1JlSkiiras,
viz. the priipti and apriipti. The former is a sa1JlSkiira (force) which
controls the collection or obtainment of certain dharmas in a
given santiina (stream of life), as for instance, in the case of an
arhat there is a priipti of aSai~a dharmas. The apriipti is a 'force'
which prevents this priipti, as for instance in the case of a frrthagjana,
there is a non-collection of the iirya-dharmas. As in the case of the
lak$a~as the Vaibh~ika here postulates such additional dharmas
as priipti-priipti and apriipti-apriipti for explaining the obtainment of
the priipti and the prevention of apriipti, respectively, again exposing his theory to the fall.lCY of regress.
One can detect an influence of the Vaise~ika in this drauya-viida
of the Vaibh~ika. This influence is unmistakably seen in a few
other sa1JlSkiiras of this list. The Vaise~ika category of siimiin."Yn
(generality), for instance, is unknown to the Pali canon. The
Buddhists being pluralists, non-substantialists, and vibhajya-viidins
always tended to oppose the reality of siimiinya, as the latter was
a stepping-stone towards a unity, a suhs~ance, or even to the theory
of brahman of the Advaita school. Their formulas of the skandha,
iiyatana, dhiitu, etc., were primarily aimed at removing false nations of unity (ekatva-griiha).'4 In the later works on Buddhist logic
the siimiinya is unanimously described as a m~re conceptual construction (vikalpa) imposed on the discrete, unique, and momentary dharmas. and hence unreal. ~5 But this siimiinya creeps up. in
the Vaihha.5ika category of the viprayukta, under the guise of
sabhtigatii. Like the parii-sattii and the aparii-sattii of the Vaise~ika,
the Vaibh~ika sabhiigatii is also divided into sattva-sabhagatii (which
is common to all beings-abhinna) and dharma-sabhagatii (which
is found in smaller groups like men. women. laymen. monks. etc.).36
The Sautrantika Kosakara rightly observes that in recognizing
the sabhiigatii as a drauya, distinct from the skandha, iiyatana, or

246

BUDDHIST STUDIES

dhatu (which constitute a sattva or a dharma), the Vaibh~ika has
only supported the Vaise~ika category of siimiinya. The Vaibh~ika
seeks to support his sabhiigatii by a sutra passage where the word
nikiiya-sabhiiga is mentioned, and asks for an explanation of the
notion of generality. The Sautrantika points out that the sutra
does not warrant any recognition of the sabhagatii as a distinct
dravya. The generality is only a notion (prajnaptt) and not a real
dharma.~7 'And if all notions were to be treated as real', continues
the Kosakara, 'why not assume distinct dharmas for the notions of
number, magnitude, distinctness, co~junction, disjunction, remoteness, nearness, etc., which are treated as realities by the heretic
schools ?'38 Indeed, the last nine viprayukta-saT{lSkiiras of the Yogacara
list seem to represent these notions treated as reals in the Vaise~ika
school. Of these nine, the following six, viz. the pravrtti, java, kiila,
deSa, sa1!lkhyii, and siimagri correspond. respectively to the pravrtti
(a kind of prayatna), vega (a kind of sa1f1Skiira), kiila (a dravya), dik
(a dravya), sa7Jlkhyii (a gut!-a), and sa7Jlyoga (a gu~a). 39 The
anukrama40 can be taken to correspond to the paratva and aparatva,
two gut!-as of the Vaise~ika. Only two, viz. the pratiniyama
(manifoldness) and yogtf l (conformity of hetu and phala) have no
corresponding reals in the Vaise~ika list.
The acceptance of these Vaise~ika reals exclusively by the
Yogacaras did not, however, make them realists like the Vaibh~ika.
Unlike the latter, they treated all viprayukta-saT{lSkiira.~ as mere
notions (prajnaptt). And in the case of the last nine saT{lSkiiras,
which directly correspond to the Vaise~ika padiirthas, they interpreted them merely as different names of the hetu-phala. 42
The Sautrantikas also recognize these notions, but severely oppose the Vaibh~ikas for accepting them as dravya-dharmas or reals.
They point out that the so-called viprayukta-saT{lSkiiras neither have
own nature (svabhiiva), nor are they preached in the sutras. The
second kosasthiina of the Bhi#ya4~ contains long and lively controversies between the Sautrantika and the Vaibh~ika on the validity
of each and every item of the viprayukta-saT{lSkiira. The Kosakara
examines the scriptures quoted by the Vaibh~ika, analyses their
arguments, ridicules their dogmatic realism, and finally accuses
them of supporting the heretical schools.
A counter-attack to this polemic of the Kosallia is found in the
~rtti. The Dlpakara indirectly refers to the KOSakara as an infant,
ignorant of the Abhidharma, and boldly declares that he will prove
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the svabhavas of these sar"skiiras, and will also quote siitras in his
favour. 44 Unfortunately, a large number of folios containing these
lively controversies are lost. Qiscussions on prapti and aprapti are
entirely lost. The controversies on the nirodha-samapatti are severely interrupted, since only a prima facie argument has survived
which contains a view of the KoSakara condemned as 'unbuddhistic'
by the V:rlti. 45 The treatment of sabhagata and asa1{ljiiika is almost
identical with the Vaibh~ika explanations of these sa1[lSkiiras in
the Bh£4ya. The V:rlti here borrows several passages from the latter. The Dipakara does not advance any new arguments but contents himself with a remark that the Kosakara in comparing the
sabhagatii with the Vajse~jka siimanya has only made a futile attempt to see a similarity of the kind which we find obtaining
between piiyasa (milk-porridge) and viiyasa (a croW).46 The only
important discussions available to us, therefore, are on the
jivitendriya, the four la~a1Jas, and the last three sa1[lSkiiras called
nama-kiiya, pada-kiiya, and vyaiijana-kiiya. 47 Even in the case of these
topics the Vaibh~ika arguments of the Dipakara are not different
from those given in the Bh£4ya, which are well known through
Poussin's L'Abhidharma-kosa and Stcherbatsky's The Central Conception of Buddhism. We shall, therefore, concentrate here only on
certain aspects of these controversies which are found only in the
V:rlti.

jlvrrENDRIYA
Although the term jivita is known to the Pali suttas, the technical
term fivitendriya is mostly found in the Abhidhamma Pitaka. In the
suttas the term ayu is more commonly used in the sense of a
principle signifying life-duration. The Mahavedalla-sutta of the
Majjhima-nikiiya contains a conversation between Mahako~t.hita and
Sariputta on the mutual relation of the mind and mental concomitants. In this connection a question is asked on the basis of stability of the five indriyas. Sariputta replies that their stability is on
account of ayu. The latter, he says, depends on usma (u,sma, heat
generated by karma). Since usmii is also a part of the body, the iiyu
and usma are inter-dependent like the flame and the light of a
lamp. The light is seen by the help of flame, the flame is seen on
account of the light. 48 As yet there is no indication here to show
the place of ayu in the traditional formula of the five khandhas.
Perhaps to elucidate this point, a further question is raised wheth-
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er the ayusa1f'khiiras (constituents of life) are identical with feelings (i.e. vedana). Sariputta says that they are not identical, for, if
they were, a person undergoing the trance called sanna-vedayitanirodha will not rise again from that trance. 49 It may be recalled
here that according to the Theravadins, the four nama-skandhas
always rise and disappear in one time. The nirodha (cessation) of
vedana and sanna would, therefore, automatically mean nirodha of
all the four. Consequently, if ayu is identical with any of them, it
will also cease to be, resulting in the death of the yogin. Sariputta
further explains that when a person dies, three things abandon
him, viz. the ayu, the usmii and the mind (vinna~a). In the case
of a person who has undergone the above samiidhi the ayu and
usmii still exist. 50 It appears from this passage that the sutta recognizes ayu as a factor which stabilizes the five indriyas, but does not
include it in any of the nama-khandhas. Its inclusion in the latter
group would also go against the recognition of an existence called
asanna-bhava which consists of only the rupa-khandha. Nor could
it be included in the rupa-khandha, for in the arupa-loka, in the
absence of any ritpa, its operation will be impossible. Various speculations regarding its inclusion in the formula of the five skandhas
can be traced to the above sutta and to the problems that arise on
account of recognizing these two existences, one wholly material
and another wholly mental.
The Theravadins solved this problem by postulating two
jivitendriyas (i.e. ayu) , one physical (rupa) and another mental
(arupa). Their Abhidhamma includes the former in the upiidayaritpas, and the latter in the sa1f'khara-khandha. S1 The beings of the
asanna-bhava and the aritpa-bhava live their life-span on account of
these two dharmas, respectively. The beings of other existences
possess both kinds of the jivitendriya.
The Theravadin enumeration of ayu in the ritpa-khandha looks
rather far-fetched. The sutta quoted above specifically raises the
whole problem with reference to five indriyas, i.e. the five senses,
and not matter in general. Death there spoken of refers not to a
corpse but to a personality, i.e. a being led by his karma in different destinies (gatt) or existences (nikiiya-sabhiiga) such as naraka
(hell), tiryanca (animal),preta (spirit), manu,rya (human), and deva
(god). The ayulJ, thus was directly related to kanna or cetana and
not the rupa-skandha. This seems to be the main reason for a
criticism of the ritpa-jivitendriya by Pubbaseliyas and Sammitiyas
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recorded in the Kathiivatthu. 52 They held that the jivitendriya was
essentially an. aropa-dharma. But these schools, as well as the
Vaibh~ikas, were equally committed to the theories of the asa7!ljna
and aropa-bhavas, and hence could not include the jivitendriya in
the niima-skandha. They, therefore, included it in their viprayukta
category, distinct from both the citta and ropa.
This conjecture is supported by the Vaibh~ika description of
this dharma. The V:rtt/ 3 defines it as a (cause of) subsistence (sthitt)
of the vital fire (u~ma) and mind (vijniina). It is a basis for notions
of different existences like human, animal, divine, etc., on account of its nature of being a result of the past karma. The
Abhidharma describes it as a force of life-duration in all the three
existences (viz. the kiima, ropa, and aropa worlds). The Vrlti, in
conformity with this Abhidharma, says that there is no faculty
other than the jivita, which is born of karma, covers all the three
worlds, exists uninterrupted from the moment of birth, and thus
becomes a basis for the notions of a particular destiny. The V:rtti
further quotes a scripture: 'when the iiyulJ" the ~ma, and vijiiiina
abandon this body, then (a person) lies discarded like a piece of
wood devoid of consciousness'.54
But if the iiyulJ, were to be always associated with the u$mii
(matter) and vijniina (mind), then it would not operate in the
aropa-bhava and in the asa7!ljna-bhava respectively. Therefore, the
V:rtti says that the iiyulJ, in the kiima-dhiitu is always accompanied by
the sense of touch, the u$mii, and vijiiiina. It is not essential to
have all the five senses for its operation. In the ropa-dhiitu, which
includes the asa7!ljna-bhava, the iiyulJ, is always accompanied by the
five senses, but not necessarily by mind. In the aropa-dhiitu it is
accompanied only by vijniina, with the exception of the nirodhasamapatti (where even vijniina is brought to a cessation).55
The Sautnlntika objection to this theory (as contained in the
Bh~a)56 is that if a separate dharma like iiyulJ, is necessary to
sustain the u$ma and vijniina, then the iiyulJ, itself will need to be
sustained by another iiyulJ,. The Vaibh~ika, in conformity with the
above sutta, says that the iiyulJ" u~ma, and vijiiiina are interdependent. This gives rise to another problem as to which of these
precedes the other two. The Vaibh~ika, therefore, says that karma
produces and sustains the iiyulJ,. The Sautrantika rightly argues
that the karma alone should be efficient to sustain both the u$ma
and vijniina. There is no need to postulate a life-sustainer like
iiyulJ,. Moreover, the iiyulJ, is a mere notion. Just as the destiny of
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an arrow and the time it will take to reach its destination are
determined at the moment of its shooting. similarly the karmas of
an individual, at the moment of a rebirth. fix the destiny (nikayasabhaga) and the duration of the santana of the five skandhas.
Therefore, concludes the Sautrantika, the iiyu~ postulated by the
Vaibh~ikas is merely a notion and not a dharma separate from
the santati.
The Dlpakara does not take note of these arguments but asserts his position by saying that the jivitendriya, being a basis of the
notion of a destiny, is a dravya, a real dharma. s7 Otherwise, he
says, what could prevent the death of a person who undergoe!\ the
nirodha-samiipatti or the asa1{tjTii-samiipatti? Both are devoid of consciousness and hence require some real dharma which will be
instrumental in the life-duration of these two states. That dharma
is the jivitendriya. These Vaibh~ika arguments are, however. unconvincing to the Sautrantika Kosakara, for whom both samiipattis
are conscious (sacittika), and which, therefore, do not require a
separate dharma for sustaining the life-stream during those states. 58
Whether the iiyu~ was accepted as a drav)'a or as a mere prajnaptidharma, both the Vaibh~ikas and the Sautrantikas (together with
the Theravadins) agreed that it was a vipiika, i.e. a result of some
past karma. Being a vipiika, and being co-nascent with birth and
coterminus with death, it functioned automatically, independent
of any new karma. If a life-span (ayuM was fixed it could neither
be prolonged at will, nor could it be replaced by a'new life-span
to sustain the same santati. This unanimously accepted theory of
ayu~, however, went against an equally well founded belief in the
Buddha's power of prolonging his life-span for an indefinite period.
Various controversies relating to this belief and its bearing on
the theory of karma are preserved in the Pali commentaries, the
Bha$ya, and the Vrtti. The Kosakara deals in detail with this problem and advances certain unorthodox solutions to this riddle. The
Dipakara examines his arguments, declares them to be invalid,
and accuses the Komara of entering the portals of Mahayana
Buddhism. 59
S~IQtTA-~~

The next four viprayukta-sa1ft$kiiras viz. jati (origination), sthiti (subsistence) ,jam (decay), and anityatii (extinction), are called sa1ft$krta-
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~a'IJas or phenomenalizing characteristics of all phenomena.
According to the Vaibh~ikas, these four simultaneously exercise
their power on all phenomena causing the origination, etc., of the
latter. They further maintain that these four la~a'IJas are as real
as the dharmas which they characterize. Consequently, they are
also characterized by secondary characteristics (upa-la~a'IJas) like
jiitijiiti, etc. They seek to prove the reality of these four lak..ra'IJas
by the support of a sutra which says 'of the sa1{tSkrta there is
known the origin (utpada), cessation (tryaya), and change of state
(sthityanyathiitvam)' .00
The Sautrantika Kosakara examines these ~a'IJas at great
length. His main arguments against their acceptance as real
dharmas, distinct from the phenomena, are: (1) they cannot simultaneously work upon a momentary (~a'IJika) dharma; (2) the
theory of upa-~a'IJas results in the fallacy of regress; (3) the term
sa1{tSkrta in the sutra quoted by the Vaibh~ikas does not refer to
a momentary dharma but to a series of them (praviiha). 'The
series or stream it'ielf is called subsistence (sthitz), its origin is
called jiiti, its cessation is tryaya, and the difference in its preceding and succeeding moments is called sthityanyathiitva. '61 Therefore, concludes the Sautrantika, the words like jiiti, etc., have no
corresponding realities: they are only names, like the word praviiha
(series). The sa1{tSkrta is defined by the Lord in a different sutra:
'Phenomenon is that which becomes having not been before,
having once become it does not become again, and it is the series
of which it forms a part which is called subsistence and which
changes its state'.62
The Dlpakara does not attempt a reply to these criticisms of
the Kosakara. He briefly deals with this topic concentrating only
on two points, viz. the reality of jarii (decay) and viniiSa (extinction).
.
The sutra quoted by the Vaibha~ikas speaks of only three
lak~a'IJas, viz. utpiida, vyaya, and sthityanyathiitva. In their
Abhidharma, however, four are enumerated: jiiti, sthiti, jarii, and
anityatii.6~ Of these the first and last are identical with utpiida and
tryaya. The sutra term sthityanyathiitva is differently explained in
different schools. The Theravadins interpret it as jarii. 64 They do
not recognize the sthiti as a separate ~a'IJa. Although it is represented in their upiidiiya-rupas as (rupassa) santati, the
Dhammasanga'IJi and the Vzsuddhimagga treat the latter term as a
synonym of jiiti (i.e. upacaya).65
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The Vaibh~ikas recognize both sthiti and jara. They, therefore,
interpret the term sthityanyathatva differently. The Bhiirya gives
two views. 66 Some aciiryas hold that the term sthityanyathiitva means
jara only and not sthiti. The sutra is only explanatory, and hence
speaks only of jati, jara, and nasa, whereas the Abhidharma is
definitive and hence speaks of four. The sutra does not refer to
sthiti, because the Lord wanted to cause distress about the phenomena in the minds of his disciples. Moreover, sthiti (albeit not
as a sa1flSkiira) is found even in the asa1flSkrta dharmas which are
held to be eternal. In order to dispel any confusion between the
sa1flSkrta and asa1flSkrta. the sutra speaks of only three. Other aciiryas,
however, maintain that the term sthityanyathiitva includes both
sthiti and jara. These two dharmas are like the goddesses of good
luck and bad luck. The Lord combined jara with sthiti in order to
cause detachment from the phenomenal world. 67
This second view alone is given by the Dlpakara. He maintains
that if a dharma were to be devoid of sthiti (subsistence), then it
would be incapable of yielding any fruit, i.e. performing any action. 68 Consequently, it would not be a real dharma. But mere
sthiti without jaTO. will also not be desirable. For in that case the
dharma will go on performing more than one action and will
never cease to be. Therefore, it is to be inferred that there is a
force like jara (decay) which reduces its strength (Sakti-ham) and
hands it over to the last force, viz. anityata, which brings an extinction of the dharma.
The Sautrantika takes strong exception to this Vaibh~ika theory
of sakti-hani. He points out that the change of a subsisting dharma
into a decaying dharma corresponds to the pari'T}ama-viida of the
S:iqlkhya,69 where also a substance (dharmin or dravya) changes its
aspects or qualities (dharma) without losing its identity.
The reply of the Dlpakara to this criticism is brief. He says that
according to the Sal!lkhya, when that which is characterized
(dharmin, i.e. a substance), while remaining permanent, gives up
one characteristic (or aspect=dharma) and assumes another, both
these characteristics being identical (svatmabhuta) with the characterized, this is pari'T}iima. According to the Vaibh~ika, however,
a characterized (dharmin, i.e. a dravya) is different from the characteristic (dharma), (in this case) jara. 70
Although brief, this statement of the Dlpakara is significant.
His definition of the S:iqlkhya pari'T}iima corresponds to the one
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given by Vyasa in his Yoga-sutra-bhii$Ya. Commenting on a siitra71
dealing with three kinds of mutations (parir;tiima) , viz. dharma (of
external aspects), ~a7Ja (of time-variation), and avasthii (of intensity), Vyasa defines a parir;tiima in the following words: 'What is
a mutation? It is the rise of another external-aspect (dharma) in
an abiding substance after an earlier external-aspect has come to
an end'.72
It may be noted that these two definitions of the S~khya
parir;tiima are almost identical, with the significant exception of
the term sviitmabhuta found only in the Vrlti. The Dipakara uses
this term to show that in the S~khya theory the dharmas and the
dharmin are identical. This idea is also clearly enunciated by Vyasa.
Mter declaring that the three-fold mutation is in reality one
mutation, Vyasa says 'the external aspect (dharma, etc.) is nothing
more than the substance itself'.73
Commenting on this, Vacaspati Misra says that the three-fold
mutation is based on the distinction between the substance and
the external-aspects (dharma), etc. But as referring to the lack of
distinction between them it is said that in the strict sense the
external-aspects (dharma, etc.) are nothing more than the substance (dharmin) itself. 74 From this it is evident that the S~khya
recognizes the identity as well as difference between the dharma
and dharmin. Vyasa further examines an objection of an opponent
who, like the Dipakara, alleges absolute identity between the dharma
and dharmin. Vacaspati Misra refers to this opponent as a Buddhist. 75 The latter have always maintained that the satkiiryaviida
results in the identity of cause and effect and consequently in the
denial of any action or change. 76 The Dipakara here represents
this Buddhist thought.
The parallel development of almost identical speculations regarding the nature of a substance and its change in the S~khya
Yoga and the Vaibh~ika schools has already been noted by many
scholars, notably Stcherbatsky77 and Poussin. 78 The S~khya admits one everlasting reality (prakrti-dravya) along with its momentary manifestations. The Vaibh~ika admits the reality of several
distinct elements (dravya) potentially existing in the past as well
as the future, but becoming manifest only in their efficiency mo~ents, i.e. the present. The four traditional Vaibh~ika explanations of the relation between a substance and its manifestations
given by Dharmatrata, Gho~aka, Vasumitra, and Buddhadeva have
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all been incorporated and harmonized by Vyasa in his Yoga-bhiifya.7'.l
The reality of the past and future is also proved in almost identical words in both the schools. Both admit that the mutations are
not occasional, but perpetual. But whereas the Sarpkhya holds it
as the very nature of the substance to undergo these mutations,so
the Vaibh~ikas hold that there are external forces like the sarp,skrta
~a1}as, which bring about a mutation in the substance. The
statement of the Dipakara that the Vaibh~ika dharma (jarii) is
distinct from the dharmin (Le. a sarp,skrta dharma), and hence his
position is different from the Sarpkhya, confirms Stcherbatsky's
observation that 'when accused of drifting into Sarpkhya, the
Sarviistivadins justified themselves by pointing to these momentary forces. which saved the Buddhist principle of detached entities' .81
The Djpakara's use of such terms as dharmin and dharma respectively for a (sarp,skrta) dharma and (sarrzskrta) ~a1}a is also
equally significant. It confirms our earlier hypothesis that the
category of the viprayukta-sa1{lSkiiras was designed to accommodate
'qualities' or gu1}as that qualified the substance (dravyas), i.e. nonviprayukta-dharmas. Had they been treated only as 'qualities' and,
therefore, as mere names given to different aspects of a real
dharma, the Sautrantikas would have admitted them as prajnaptidharma. The Vaibh~ikas, however, did not stop only at enumerating different 'qualities', but proceeded to make them reals and
ended in treating them as dravyas or substances.
The contention of the Dipakara that without a reduction of its
strength (.takti-ham) caused by jara, a dharma will not be affected
by vina.fa (destruction) leads to another Vaibh~ika theory that
viniiSa of a dharma is caused (sahetuka) and not inherent in it.
The Kosakara deals with this topic in detail while explaining
the momentary nature of all phenomena. 82 The Sautrantika maintains that destruction is not caused. It is an inherent nature of a
phenomenon to perish the moment it flashes into existence. It
does not depend on any external agency to bring about its destruction. For, if a dharma were not to perish immediately and
spontaneously after its birth, it might never perish. even afterwards. The Vaibh~ika contention that it perishes on account of
becoming different (anyathibhitta) by the loss of its power (Saktiham) is wrong. For it is a contradiction to say that (a momentary
thing) becomes different. A thing cannot be itself and yet appear
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different from itself. Therefore, destruction is uncaused. Moreover,. viniiSa is merely an absence (abhiiva). An absence is not a
reality, and being unreal it has no function to perform.
The Dlpakara points out that this Sautrfunika position is not
supported either by the scriptures or by reason: destruction of a
thing is caused, because it depends on the origination of that
thing. It conforms to the law that 'being this, that becomes'. If it
were to operate without a cause, it will always exist, and consequently there will be no origination of any dharma.
Nor is destruction a mere non-existence. For the Vaibh~ikas
do not say that a substance is destroyed. It is only the efficiency
(kiiritra) of a substance that is destroyed by viniiSa. 'What we call
destruction', says the Dlpakara, 'is the non-arising of a (new)
activity (in a substance) when its efficiency is confronted by an
opposite condition. '8~ Therefore, viniiSa does not mean merely a
non-existence (of a substance). Moreover, existence and non-existence are contingent upon each other. Denial of one means
denial of another. If destruction is to be treated as uncaused,
origination too will have to be treated similarly. The reasons for
holding the origination as caused also obtain in the case of destruction. Hence viniiSa is sahetuka. Mter advancing these arguments the Dipakara quotes the scriptures that support the
Vaibh~ika view: The Lord has said 'one must strive hard to destroy bad states that have arisen'. 'Here a person becomes a killer
of life.' 'There are three periodical dissolutions by which the world
is destroyed.' Finally it is said 'depending on birth, there arise
decay and death'.114
It may be noted that these arguments of the Dlpakara are
almost identical with the traditional orthodox Vaibh~ika views of
acarya S~ghabhadra.85 The central problem of this controversy
rests, perhaps, on the meaning of a ~a~a and the simultaneous
operation of these four incompatible ~a~as on a ~a~ika dharma.
For the Sautrantika, a bana means a moment. For the Vaibhasika,
however, it means that time which all the four functions,' viz.
origination, subsistence, decay and destruction take for their accomplishment. 1I6 Thus a ~a~a of the Vaibha!~ika corresponds to a
cittakkha~a (mind-moment) of the Theravadins, which is really
not a ~a~a but a unit of three moments. 87 The Dlpakara does not
fully discuss this problem, but from his other arguments on the
reality of the la~a~as, we can infer that he also subscribed to the
same Vaibh~ika concept of ~a~a.
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4.
5.
6.

7.
8.
9.

10.

L'Abhidhmma-lwsa de Vasubandhu (tr. L de la Vallee Poussin), ch. ii, Ita. 35-48.
Hencefonh referred to as Bhiina.
5phu,artM Abhidhmma-lwSa-vyiikhyii (ed. U. Woghihara). Hencefonh referred
to as Sakv.
A manual ofbuddhisl philosophy, I. 161-2.
The central amafJtion of Buddhism, 23-4.
Hencefonh referred to as lJipa.
Hencefonh referred to a~ V:rtti.
See The centml conception of Buddhism, 20.
Ekuppiida..mrodJUj ca eIuila1flbana-vatthukii/
atoyutIQ dvi-paniliisa dhammii cetasikil maw// (Abhidhammattha-sangalw. II, 1.)
Pancabhil} smatablU!} sa1fl/n"ayukta!} .... Ta!} puna,- jjs,.ayalambanakiir-a-kiiladrauyasamatiikhyal} (V,ui on Ita. 126).
See Poussin's article 'Le bouddhisme et Ie yoga de PataJijali', Milanps Clainois

et Bouddhil[ues, v, 1937,223 fT.
See Johnston's introduction to his translation of the Buddha-carita.
Tad ebhyaS caturlHayal} sarviistiviidebhyal} sthaviro-Vasumi1:Tal) pancavi1fi$ati-taUvanirM par-amiifJu-sa1flC6Ja-viidonmiithi ca (V:1tti on ki. 302).
13. T'oung Pao, ser. II, Vol. v, 1904,269-96.
14. The word gufJ4 occurs in the Pali scriptures only in the sense of 'string, a cord
or a strand' (as in the case of paiica k4-gufJ41. It is sometimes used to mean
a virtue but never in its technical sense of a quality as in the VaiSqika ~r the
Jaina schools.
15. Of these only 23 are enumerated in the DhammasangafJi. The hadaya-vatthu is
a later addition by the commentators. See A{lhasiilini, iv, 112.
16. Also termed parinipphanna and aparinipphanna in AlIhasiilini, iv, 119. In this
connection compare the term parinipphanna with the SkL pariri#panna
(svabhtiva) of the Yogacara school.
17. Galasso dhtituyo, collJIhtidini tnusa, kabafilujriihtiTO cii Ii at¢aTasavidha1fl 1il~
11.
12.

pariccMda-vik4,-a-laWaf.&abhava1fl atilc1camitva sabhiJvmeva pariggaJutabbato
nipphanna1fl, sesa1fl tabbiparlitatiiya anipphanna1fl (VISUddhimagp, xiv, 73). See

18.
19.

20.

21.
22.

2!1.

A{lhasaimi, iv, 119.
SabhiJvennHi Ii 1ilpassa paricchedD, riJ.pasla vik4ro ... Ii iidina aggaIadviJ attano
sabhiJvmeva. .. gahttabbato (Vuuddhimagga-(zJui, pp. 457~).
Keci panettha, tejadina1fl gur:ami 1ilpaalhi anugayhabhiivato Ii /rQrafJa1fl vadanti. Te
vaUalJbij: leo panevamiiha, 1ilpadayo tejiia.na1fl gufJii Ii? (VlSUddhimagga. xiv, 43).
This is funher confirmed by the description in the commentaries of the
nipphanna and anipphanna 1ilpas. The nipphanna-ril.pas alone are called riJpa1ilpa, i.e. matter having the characteristic of ruJlPana: Nipphanna-1ilpa1fl pa1llttluJ
1ilpa-1ilpa1fl nama ... (VlSUddhimagga, xiv, 77); Yadettha ... nipphanna1fl Ii vutta1fl
1ilpa1fl, tadeva rupa-lalc1chafJ4-Yogato rupa1fl-ruppana1fl ril.pa1fl, to1fl etassa atthiti.. ...
Yadi tva1fl, iikiisatlhiitu-adina1fl/uUha1fl rupabhiJvo Ii' Nipphanna-ruposw paricdutlavik4ra-lalc1chafJabhtivato taggatikameva Ii (VlSUddhimaggo-fiIuj, p. 460)_
cf. Kiiymdriya-pradeSa eva hi wcit stri-pu11l$tndriyiikhyatr&labhate... <V:1tti on ki. 73).
The Sautrintikas go still further and enumerate only the four mahiibhiUas and
the four objects as real rupa-dharmas. See Alambana-pa~ii (Adyar Library,
1942), Appendix D, p_ 116.
The eleventh dharma of the Vaibh~ika is avijilapti (unmanifested matter)
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which the Yog;iciirins include in their eleventh category of rupa, called dhaT7T14dluitu.paryiipanna (matter included under dhaT7T14-dluitu). For details, see A
manual of Buddhist philosophy, 118 ff.
24. Ciua-viprayuktii iti citta-grahaJ)a", citta-samiina-jiinya-pradarianiirtham. Cittam iva
citlena ca viprayuktiiJ) it] arthal). Ki", ca Iqa", cittena samana-jiinyatvam 7 Yad
arupifJO 'm; bhavanti. Rupitviid eva hi viprayuktatve 'Pi rupa", na viprayulr.tatve
niima labhale. Yad va ami,sa", nama-rupam iii namatva", tat Iqa", cittena samanajanyatvam. Caittti api cittena tulya-janyiilJ. Te tu cittena sahiilambane sa11lprayulr.tiis
tad viiqaf.liirtha", viprayuir.ta-grahaJ)am. Asaf!lSlr.rtam api tat-samiina-jiitiyam
anillambanatveneti tat.pariJlijrintha", sa11l$kiim-grahaf.IQm (Salr.v., pp. 142-3).
25. SaMa1[l ca Tupa1[l, asa11lkhata ca dhiitu, ime dhamma citta-vippayutta
(DhammasangaJ)i, 1192).
26. Pariyullhiina", citta-vippayutta", ti Ilathii (KDthavatthu, xiv, 6).
26a. KDthiivatthu-allhair.athii, xiv, 6.
27. ibid., xi, 1.
28. Viitsiputnya-nayena praptiT anusayalJ (Sakv., p. 442). See my article 'The
Sautnintika theory of bija', BSOAS, XXII, 2, 1959.
29. Tattha yesa", jivitindriya", nama citta-vippayutto arupa-dhammo... sgyyathiipi Pu~
ba.'lCliyananceva Sammioyananca (KDthiivatthu-a4lhalr.athii, VIII, 10).
30. Visvabharati Studies (Santinikeun), 17, 1953, p. 130.
31. Visvabharati Studies (Santiniketan), 12, 1950, p. 10.llenceforth referred to a.~
Asm.
32. Sa1[lkhata-lakkhaJ)aniti sa1[llr.hata11l elanti sanjanana-Ir.iimf.liini nimittiini ...
uppiidiidayo sa1!lkha/a-lair.khaf.lii nama... lakkhaf.l4111 na saf{lkhata1[l sa1!lkhata11l na
lakkhaJ)a", ... (AnguttaTa-nikiiya-allhalr.athii, II, p. 252). See Allhasiilini, iv, 11333.
34.
35.
36.

37.
38.

39.

\9.
Jati-jiily-c,dayas Iqam Ie 'f!a-dTavyailr.a-vrt/ayal)/ (AbhidhaT7T14-kosa, ii, 47.)
Buddhy-ailr.atvadi-dhi-hiinyai dluitu1!lS ~!iida.iolr.taviin/ (Dipa, ka. 6).
See S. Mookerji's Buddhist philosophy ofunivenalflux, ch. vi.
Sabhiigatti nama dTavyam. Sattvtinam eJcijrtha-mcilJ-siid,.rya-helubhutam. Nikiiyasabhaga ily asya SiislTa-sa11ljiiti. sa punar abhinna bhinnii ca. Abhinnii saroasattviinii11l sattva-sabhiigatti. Bhinnii punas Iqam eva sa/tviinii1[&. .. bheda-pratiniyamahetuIJ Wrlti on Ita. 134).
L'Abhidharma-lr.osa, ii, ka. 41.
ibid., ii, ka. 46. Yadi jiitam-ity-evam-iidi-buddhi-siddhy-artha11l ... jaty-iidayaIJ Icalpyante
... ella", ... dve ... mahall aJ)u Prthalr. sa11lyu/r.taTf' vibhakta11l param apam", saa-rUpam
iii .. . adi-buddhi-siddhy-artha", sa",khyadayo 'pi Vaise$ika-parilr.alpitii
abhuypagantavyiilJ ... (Salr.v. p. 180).
Httu.phala-prabandhiinupacchede pravrtlir iti prajiiaptih. Hetu.phala-ii.iu-pravrt/au
java iii prajnaptilJ. Hetu.phala-prabandha-pravrttau. kiila iii prajnaptiIJ. Daiastl
dikfu hetu.phala eva deia iii prajiiaPlih. Saf!lSlr.tiriif.lii1[l pratyekaSo bhede sa1!lkhyeti
prajiiaplilJ. Hetu.phala-pratyaya-samavadhiine samagriti prajiiaptih (Asm., p. 10).
d. Pmyatnal} sa",rambha utsiiha iti paryayalJ. Vego .... niyata-dilr.-kriya
prabandhahetuh. Kiilal} paTapara-vyatilr.ara-yaugapadyiiyaugapadya-cira-kfiprapratyayalinga",. DiIr. pilrvapartidipratyaya-linga. Elr.tidi-vyavahtira-hetul} saf{lir.hya.
Sa1[lyogalJ sa",yukta-pratyaya-nimitta'!l (Praiastaptida-bhi#ya on the Vaiiqilr.asillras).

40.
41.

Helu..phalaiAatye prav,-ttau anukrama iii prajiiaptiIJ (Asm., p. 10). cf. paralvam
aparatva1[l ca parapartibhidhtina-pratyaya-nimittam (Praiastaptida-b~a).
Hetu.-phala-niintitvt pratiniyama iii pmjiiaptilJ. Httu.phaliinurupye yoga iti prajiiaptj/}
(Asm., p. 10).
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42.

43.

44.

45.
46.

47.
48.

49.

50.

51.
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ibid. Also see the refutation of the Vaibh~ika theory of the viprayuktas in the
Vijnaptimiitratasiddhi; v. IA Siddhi de Hiuan Tsang (rr. L. de la Vallee POlL'lSin),
1,53-72.
L 'Abhidhamra-koia, II, kil. 35-48.
Ke punas te viprayuktiil) SaTflSkiiT(IM.... Nahi vayam .t~(jm svabhiivam upalabhamahe
napi krtyam. Na mite dharma loke prasiddh(l napi Buddha-vacane.... Tad
alropavyahriyate .... Yal tavat svabhiit1a-kriyabllav(ld iti. Tad atTObhayam
abhidh(ly~ate. Yad api Buddha-vacane na pal/lyanta iti. Ta/rapy apla-vacana1!l
sarvajiia1!l vyaha~ate.... Ye khalu sarvajfia-~aya dharma/J buddhi-vrttj-~ayam
aY(lnty arya-Maitreya-sthavira-Vasumitracarya-Asvagho~a-pramukhan(11!l ...
tejolpana1!l stanandhaya-buddhiniim abhidharma-parok$a-mali-vrtlina1!' ca katha1!'
sandhakiiTt$u manassu gocaratiim iiyan/ili (~rlti on ka. 128).
A/ra puna/J Kosakiiral} pratijiinite sacilti.keya1!l samapatlir iIi. Tad elad abauddhiyam
(yrtli on ka. 136).
Siddhii sabhagata. Kosakiira/J punas ta1!' Vaise~ika-parikalpita-jiili-padiirthena
samikurvan vyakta1!' piiyasa-vayasayor vaT1}asiidharmya1!' paiyanti (~rtli on ka.

134).
These three saTflSkiiras have been separately dealt with in my article 'The
Vaibh~ika theory of words and meanings', BSOAS, xxii, I, 1959.
lmiini kho avuso pancindriyiini iiyu1!l Palicca tillhanli/i.... Ayu usma1!' palicca
lil/halili.... Seyyathiipi... acci1!l pa#cca iibha paniliiyati, iibha1!l palicca aca panniiyali...
(Majjhima-nikiiya, I, p. 295).
Te ca kho ayu-sa1!'kharii abhaviTfISU Ie vedaniya dhamm(l, na-y-ida1!l saniiti-vedayitanirodha1!' samiipannassa bhikkhuno vullhiina1!l paiiiiayetha (ibid.).
Yada kho paniivuso ima1!l kiiya1!l tayo dhammii jahanli: iiyu usmii ca vifiill'itlU1!I,
athaya1!l kiiyo ujjhito seli yatM kaliIJa1!' acelana1!' Ii. . .. yvaya1!' ... malo ... yo ciiya1!l
... safiiliivedayita-nirodha1!' samiipanno, imesa1!' ki1f1 niiniikara'(la1!' Ii ~ YV(lya1!l mato
... lassa .. , iiyu parikkhi'(lO, usmii vilpasanta ... yviiya1!l ... samiipanno lassa .. _ (lyu
aparikkhi'(lo, usmii avilpasantii .,. (ibid.).
Katama1!' ta1!l rupa1!' jivilindriya1!'~ Yo tesa1!l rupina1!l dhammana1!l nyu Ihili ...
;ivita1!'... (Dhammasanga'(li, 635). Yo tesa1!' arupina1!l dhammiina1!l iiyu...jivita1!l

(ibid., 19).

52.

53.
54.

55.

56.

57.
58.
59.
60.

Taltha yesa1!' ;ivilindriya1!' nama citta-vippayullo arupa-dhammo, tasmii rupaftvitindriya1!' nalthili laddhi, seyyalhiipi Pubbaseliyanaiiceva Samminyana1!l ca
(Kathavatthu-all/lakathii, viii, 10).
~rtli

on kil. 138.

Na ciinyad indriya1!' vipakaja1!l traidhiituka-vyiipy asli yajjanmajrrabandMvicchedena
vartamiina1!' gali-prajiiapty-upiidiina1!' syal, anyatra ftvitendriya/... .Agamas tavad
aya1!l;
'Ayur i4mii' tha vijiliina1!l yada kiiya1!' jahaty ami/
apaviddhas tadii sete yathii ~lam acetanam//' (ibid.)
Sarva1!l hi ftvitendriya1!l kama-dhiitav avaiya1!' kiiyendriyopna-sahacarirou. Taltv
avaiya1!' vijiliina-sahavarti napi ~riidindriya-sahavarti. Rupa-dhiitau tu sarva1!'
kayiidi-paiicendriya-sahavarti. Na tv avaiya1!' citta-sahacariroll. AruPYa-dhiitau 11.1
sarva1!' vijiliina-sahavarti, anyatra nirodha-samiipatle~ (ibid.).
L'Abhidharma-kosa, ch. ii, la. 45; Sakv., p. 167.
Jivitendriya1!' gali-prajfiapty-upiidiinam asnli dravyam ... (Yrtli on kil. 138).
See L'Abhidharma-koSa, ch. ii, Ita. 44.
See my article 'Buddha's prolongation oflife', BSOAS, XXI, 2,1958.
Tri'(limiini bhill.1aval,i saTflSkrtasya saTflSkrta-~'(Iiini. Katamiini Iri~i? SaTflSkrtasya....
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64.

utpiido 'pi prajiiiiyate, vyayo... , sthity-anyathiitvam Clpiti (Sakv., p. 171). cf.
Tinimam ... sa".khatassa sa7[lkhata-lakkha~ni... uppado paiiiiiiyati, vayo pClniiiiyati,
thitassa aiinathaUa1fl paiiiiiiyati... (AiIg.-nikiiya, I, p. 152).
jiitir iidjQ praviihasya vyayac cheda~ sthitis lu sa~/
slhity-anyalhiitva1fl tasyaiva ptJrviipara-viS4lalii// (Sakv., p. 175.)
L'Abhidharma-koia, ch. ii, ka. 47.
Etiini khalu catviiri sa1flSkrta-la~a7liini bhagavatii 'bliidhClTme 'bhihitiini. Eliiny ella
vineya-prayojanaTJasiit sUtTl! slhity-anyathiitvam eklkrtya tri7ly uktiini (l'rlti on ka. 139).
Uppiido ti jiiti, vayo ti bhedo, Ihitassa aiiiiathatta1fl nrima jarii ... (A 7Ig.-nikiiya-

65.

Acaya-lakkha7lo rupassa upacayo, ...pavatli-lakkha~ rupassa santati. .. ubhayampeta1fl

6).

62.
63.

~lhakathii, II,

66.
67.
68.
69.
70.

71.

p. 152).

jiiti-rupasseviidhivacana1fl... (VisuddhimClgga, xiv, 66). See Dhammasanga7li, 643.
Sahv., p. 176.
ibid.
Yadi hi dharmasya slhitir na syiil, tasyiilmany avasthitasya hetviikhyalJ iakti-prabhiivavii,~o na syiil... <Vrlti on kii. 139).
Naitad yuktam ukta1fl pari7}ama-do~a-prasa'!lgiit.... bhavatii sa".khyiy~ pari~mo
'bhuypagato bhavati (ibid.).
Anya eva hi no jarakhyo dharmo, anyai ca dharmi. Salpkhyasya tv avasthitasya
dharmi 7l aIJ svalmabhutasya dharmanlarasyotsarga~ sviitmabhutasya cotpiida~
pari7}iima iti (l'rlti on ka. 140).
Elena bhulendriyepl dharma-lakfa7la-avasthii-pari7liimii vyiikhyiitiilJ (Yoga-sulTa, iii,

13).
72.
73.
74.

75.

76.
77.

78.
79.

80.
81.

82.
83.
84.

Atha ko 'ya1fl pari7l amo 'vaslhitasya dravya.rya purva-dharma-nivrltau
dharmiintarotpattilJ pari7}iima iti (Yoga-sutra-bhii~a, iii, 13).
Paramarlhatas tv eka eva pari~mo dharmi-svarupa-ma/ro hi dha~... (ibid.) .
So 'yam eva1flvidho bhutendriya-pari7liimo dharmi7lo dharma-lakfa7liivasthiinii1fl
bhedam iisrtyiiha. 'Paramiirthalas tv' iti tu iabdo bheda-pak~iid visina~li
piiramarihikatvam asya jiiapyate... ( Tattva-vaiiaradi, iii, 13). See Pataiijala-sulTii7li,
Bombay Sanskrit Series, XLVI.
Nanu dharmi7liim dharmiJ7liim abhinnatve dharmi7lo 'dhvanii1fl ca bhede dharmi7lo
'nanyatvena dh~piha dharmivad bhatlitavyam ity ata iiha... ekanta-viidina1fl
Bauddham ulthiipayati (ibid.).
See T.R.V. Murti, The «nlTal philosophy of Buddhism, 133-4, 168 fT.
The «nITa[ conception of Buddhism, pp. 27, 47, notes, and 'The dharmas of the
Buddhists and the gu7IIJS of the Salpkhyas'. Indian Historical (blarterly, x. 1934.
737-60.
'Documents d'Abhidharma (Sarvastivada)·. Milangtls ChinOis et Bouddhiqms, v.
1937, 1-158.
See Yoga-sUtra-bh~a, iii, 13 and 15.
Gu7iB-sviibhiivya1fl tu pravrtti-kiira7lam ukta7fl gu7liiniim iti (ibid.).
The «ntral conception of Buddhism, 45.
L'Abhidharma-/cosa, ch. ii, ka. 2-3. For full details and other Abhidharmika
references on this controversy, see 'Documents d'Abhidharma (Sarvastivada)·.
op. cit.. 148-58.
KiirilTa-miilTa-nasac ca. Viruddha-pratyaya-sannidhye kriyti-malTa1fl nodeti, naiyati
<Vrlti on ka. 141).
'Utpanniiniim akuia/anii1fl dharma7lii7fl nirodhaya', 'Ihaikatiya~ pra7liilipiiti/co
bhavati', 'Tisr~ sa7flvarlanyo...yiivac chubha-lcrtsnii vinaiyante'. Jiiti-pratyaya1fl
jarii-mara7iBm·... (ibid.).
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'Documents d' Abhidhanna (Sarvastivada)', op. cit., 149.
14a~a-lTayavasthiintit ~ikatvaqt badhyata in. ~ eva hi nal.t ~a in karyaparisamapti-l~~o na tUtPaU'y-6na1fltaTa-viniiSa·~a~ ity arthal} (Sakv., p.
178). See The central conception oJ Buddhism, p. 41, notes, and 'Documents
d'Abhidharma (Sarvastivada)', op. ciL, 135-58.
Uppada-lihiti-bhangavasena kha1}a·ttaya1fl eka-citta·kkha1}aJ!l niima
(Abhidhammattha-sangaho. iv, 8).
Additional reading: Disputed Dhannas: Early Buddhist Theories on Existence. (An
Annotated Translation of the Section on Factors Dissociated from Thought
from Sanghabhadra's Nyayiinusiira) , by Collett Cox. Studia Philologica
Buddhica Monograph Series XI, The International Institute for Buddhist
Studies, Tokyo, 1995.

CHAPTER

15

Abhidharmadipa*

The palm-leaf manuscript of the Abhidharma-dipa was discovered
in Tibet by Rahul Sankrityayana in the year 1937. He brought the
photographs of this MS. which are preserved in the K.P. Jayaswal
Research Institute, Patna.\
The MS. is incomplete. The last folio is numbered 150. Of
these only 62 folios have come down to us. The MS. contains two
works, viz., the metrical Abhidharma-dipa (here referred to as Dipa)
and a prose commentary on it known as the Vihhii$iirfrrabhii-vrtti
(here referred to as Vrttz).
The karika text, viz., the Dipa, closely follows both in the contents and in presentation its counterpart, the Abhidharmakosa (here
referred to as Kosa) of Vasubandhu. The eight Adhyayas of the
Dipa correspond to the eight Kosasthiinas of the Kosa. The number
of the karikas found in the extant Dzpa is 597. Of these a large
number (about 300) correspond, :llmost one for one and SuiTIetimes word for word, to the karikas of the Kosa. The commentary
on the Dapa, the Vrtti, is also written more or less on the pattern
of the Abhidharma-kosa-Bhiirya (here referred to a., Bharya) of
Vasubandu. It will be evident from the passages quoted below that
this commentary was written solely for presenting the orthodox
Vaibh~ika viewpoint, encountering the criticisms levelled against
it by the Kosakara in his Bhi4ya. Although criticising it, the Vrtti,
in most parts, is an imitation of the Bhiirya. It borrows about fifty
large passages from the latter and presents the subject-matter in
*This article was originally published in Encyclopaedia of BudtJJUsm, Fascicule: AAca, ed. G.P. Malalasekcra, (Colombo: Ministry of Cultural Affairs, The Govem~ent of Sri Lanka, 1961), pp. 55-57. Reprinted with kind permission of the EditorIn-Chief, Encyclopaedia of Buddhism.
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more or less identical words. At the end of the Kosa, Vasubandhu
claims that he composed it in conformity with the KaSmlraVaibh~ika schooI.2 But his Bhi4ya reveals that his real affiliation
was with the Sautrantika. He often uses the adverb kila to show his
disagreement with the Vaibh~ika view. On almost all controversial points between the two, he openly favours the Sautrantika
view-point. In his characteristically powerful style, Vasubandhu critically examines the dravyaviida of the Vaibh~ikas, accuses them of
being literalists, ridicules their dogmatism and compares them
with such heretical schools as the Sankhya and Vaise~ika. YaSomitra
rightly observes that Vasubandhu belongs to the Sautran4ka
schoo1. 5
We learn from Paramartha's 'Life ofVasubandhu' 4 that Acarya
Saitghabhadra. a contemporary Vaibh~ika, wrote two commentaries on the Kosa, called Nyiiyiinusiira and Samaya-pradipikii, in order
to present the orthodox Vaibh~ika view and to correct the
Kosakara of his Sautrantika bias. These works are available only in
their Chinese translations. No other work written against the
Kosakara has come down to us.. The discovery of the Dipa (with its
Vrttz). therefore. is of great value as a sole surviving original work
of the orthodox Vaibh~ika school. Being an imitation of the Kosa
(and the Bhi4ya) it does not add much to the subject-matter relating to the Abhidharma of the Sarvastivada school. But its references to the Kosakara shed abundant light on the major points of
dispute between the Sautrantika and the Vaibh~ika. and also on
certain controversial aspects of the life of the KoSakara Vasubandhu.
The extant Vrtti contains the following sixteen hostile'references to the Kosakara:(1)

(2)

(3)
(4)

Kosakiiras tviiha-anusayiinusayaniil siisraviilJ,. tad etad
abrahma (Fol. 32b).
Taira yad ukta1fl Kosakiirn:ta-' kim ida1fl iikiiSa1fl khiidyate.
siimagryii1fl hi satyii1fl d~lam ity upaciiralJ, pravartate. tatra kalJ,
pasyati' iti. tad atra tena bhadantena siimagryanga-kriyii
(paharaTJa1fl?) kriyate. Abhidharma-sammahiiitka-sthiineniitmiifrY
ankito bhavaty ayoga-sunyatii-prapiitiibhimukhyatva1fl
pradar.~itam iti (Fal. 35b).
Kosakrd iicll$te-na hy atra kincit phala1fl utprek$yata iti. ta1fl
pratida1fl phala1fl iidarfyate (Fol. 37a).
[dam idiinim Abhidharma-sarvasva1fl Kosakiiraka-smrligocariitita1fl vaktavyam (Fol. 37b).
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(5)

(6)

(7)

(8)

(9)

(10)

(11)

(12)

(13)

(14)

(15)

(16)
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KosakiiriidayalJ, punar iihulJ,-'sviirthopalabdhav eva
ca~riidinat!' paiicaniit!' iidhipatyam '. tad dad Vaibhii$ikiyam
eva kiiicid grhitam. natra kiiitit Kosakiirasya svaka-darianam
(Fol. 39a).
Kosakiiras tviiha-' sarvasuliJmo ritpa-sat!'ghiitalJ, paramii1J-ur'
iti. tena sa.""ghata-vyatiriktat!' rupam anyad vaktavyam
(Fol.43b).
Tad idam atisahasat!' variate yad viruddhayor api dvayor
dharmayor ekaira citte samavadhiinat!' pratijiliiyate. na hy etal
loke driJ!at!' .... iti KosakiiralJ, .... tad wam andha-vi/iisini-ka!iikJagu1J.otkirla1J.a-kalpat!' codyam arbhyate (Fol. 45a).
Siddhii sabhiigatii. KosakaralJ, punas tat!' VaiSe#,kajJarikalpitajatijJadiirihena samikurvan vyaktat!' piiyasa-viiyasayor va~a
siidharmya."" pafyatiti (Fol. 47a).
Atra punalJ, KosakiiralJ, pratijanit~' saciltikeyat!' samiipattilJ,'
iti .... tad etad abauddhiyam (Fol. 47a).
'samiidhi-balena karmajat!' jivitiivedhat!' nirvartyayulJ,
sa1f'Skiiriidhishthiinajam, ayur na viPiikalJ,' iti KosakiiralJ,. tatra
kim uttaram iti? na tatravafyam uttarat!' vaktavyam. yasmiin
naitat Suire' vatarati, Vinaye na saf!'drSyate, dharmatii."" ca
vilomyati. tasmiid biila-vacanavad adhyupekJyam etat ..... tasmiid
VaitulikaSiistrajJraveSa-dvaram arabdhat!' tena bhadantenety
adhyupekJyam etat (Fol. 49a).
Tasmiit purvokta-iakJa1J.a eva bhiliJur na yathiiha KosakiiralJ,
(Fol. 92b).
'Abhidhyiidaya eva karma-svabhiivani' iti Sthiti-bhiigiyiih ....
· KosakaralJ,-' kotra do~alJ,' . . . .. Sat!'khyiyadarsanam
abhyupagatat!' syat (Fol. 94b).
'Suk~mat!' kusala-dharma-bijat!' tasminn akusale cetasy
avasthitat!' yatalJ, punalJ, pratyaya-samagri-sannidhiine sati
kusalat!' cittam utpadyate' iti KosakiiralJ,. yuktyiigama-virodhiit
tan neti DipakiiralJ, (Fol. 96b).
'Evat!' tu siidhu yathii Diir~!iintikiiniim' iti KosakaralJ, . . ..
· tad etat Sautriintikair antargatat!' Buddha-vacana-niti-.w-ava7J.akauSidyam iivirbhiivyate (Fol. 104a).
Tad atra KosakiiralJ, praSnayati-' ko vighnalJ,' . . . . .tatra
vayat!' prativadmalJ,-. . . . 'durbodhii khalu dharmata' . . . .
· (Fol. 111 b).
Atra Sarvasti-viida-vibhr~!ir Vaituliko niriiha -vayam api tnn
svabhaviin parikalpa)'iryamalJ,. tasmai prativaktavya.",,-. . . .
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.. it etad aparam adhva-sa1{tmohiinkanii-sthana1{t Kosakiirasyeti
(Fol. 112a).
Of these Nos. (3) and (4) refer to omissions of certain topics
by the Kosakara in his Bhii~a. Nos. (2) and (5) deal with certain
aspects of the Sautrantika theory of perception. No. (6) deals with
the Kosakara's definition of pammiiT}u. No. (7) refers to a controversy about the co-operation of vitarka and vicam in a single moment of consciousness. Nos. (8), (9) and (10) deal with certain
items of the much debated Vaibh~ika categories called cittaviprayukta-sa1{tSkiiras. Nos. (1), (13) and (14) have a bearing on
the Sautrantika theory of liija (seed). The last two references, Nos.
(15) and (16), deal with the fundamental Vaibh~ika doctrine of
the reality of Three Times, i.e., the Sarvastivada.
It may be noted that these passages are all hostile and aim at
exposing Vasubandhu's 'un-buddhistic' views. He is not only censured for his ignorance of the Abhidharma and his Sautrantika
leanings, but is also accused of entering the portals of Mahayana,
of accepting the Vaitulika Sastra and of following the ayogaSunyatiiviida. Finally, he is called an apostate from the Sarvastivada, and
an advocate of the trisvabhiiva-viida. This doctrine is contained in
Vasubandhu's Tri-svabhavanirdesa, a work of the Yogacaravijiianavada school. All these references seem to allude to Kosakara
Vasubandhu's conversion to Mahayana,5 accounts of which are
preserved in Paramartha's Life of Vasubandhu.
The name of the author of the Dipa is not known. The V:rtti
ca]]s him Dipakara. It also refers to his other work called Tattvasaptati, which is unknown to us. It may have been written on the
model of the Paramiirtha-saptatika ofVasubandhu. From the internal evidence it would appear that the Dipa as well as the Vrtti were
written by one and the same acarya as in the case of the Kosa and
B~a. The Vrtti refers only to seven eminent Buddhists, viz.,
ASvagho~a, (Arya) Maitreya, Dharmatrata, Gho~aka, Vasumitra,
Buddhadeva and Kumaralata. Sanghabhadra is not mentioned,
but several views of the Dipakara are identical with his views. We,
therefore, can ascribe this work either to Sanghabhadra or to one
of his disciples, particularly Vimalamitra, who is said to have entertained a desire to write :mch sastras "as will cause the learned
men of Jam budvip a to forget the name of the Great Vehicle and
destroy the fame ofVasubandhu" and consequently to have "fallen into the deepest hell".6
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CHAPTER

16

PrajiW and Dr~# in the Vaibh~ika
Abhidhanna*

The stress laid in Prajiiaparamita texts upon the eradication of
ignorance (avidya) or attainment of perfect insight (prajna) is of
course well-known, often being cited as a distinguishing mark of
that body of literature. Little has been said, however, about the
concept of prajna as it occurs among the so-called Hlnayana doctrines, perhaps due to the generally held view that its role therein
was a relatively unimportant one. Such a view is not, however,
borne out by the textual evidence. Theravadin works, for example, refer to the Abhidharma teachings as adhipannasikkhii, "instruction in the highest insight;" similarly, Vasubandhu's opening
remarks in his Abhidharmakosa define the very term abhidharma as
amala ("completely pure") prajna. It must be admitted, furthermore, that in spite of the great attention paid to the subject by
the authors of the Prajnaparamita materials, the precise ~eaning
of prajna itself remains obscure; one sometimes feels that nothing
definite can be said beyond the statement that prajna is something which was attained by the Buddha and is attainable by the
bodhisattvas. Strangely enough, certain Hlnayana materials are
perhaps more useful in this regard than are their Mahayana counterparts. We will not claim here that these earlier sources provide
complete clarification of the prajna issue. It does seem to be true,
however, that some investigation among Hlnayana texts, supple"'This article was originally published in Prafoapiiramitii and Related Systems:
Studies in Honour of E. C.onze, ed. L Lancaster. Berkeley Buddhist Studies Series.
(~erkeley: University of Califomia, 1977). pp. 403-415. Reprinted with kind permisSIon of The Regents of the University of California.
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mented by a reasonable degree of inference, may well add greatly
to our understanding of what the Buddhist prajita is and is nol
Light may be cast, moreover, upon heretofore unsuspected similarities between doctrines of the Hlnayanist Vaibh~ika school and
those of the Mahayana tradition.
Any discussion of prajita and avidya must begin by making clear
precisely what is the object upon which these radically opposed
modes of awareness are focused. Probably all Buddhist schools
would designate this object as "the four noble truths," this expression here being a technical term for "things as they really arc."
Given that knowing "things as they really are" or failing to do so
spells the difference between salvation and eons of suffering, we
can see that the spiritual stakes here are of the highest order.
Thus it is no surprise that the terms under discussion should have
been subject to the closest scrutiny and generated a great deal of
controversy among Buddhist thinkers. Consider for example, the
following summary of certain points made in Chapter Three of
the Abhidharmakosabh~a:l
What is avidya? Is it simply that which is not vidyii? Obviously
not, for if so then even the eye and other sense-organs, for
instance, would have to be called avidya. Is it then the absence
of vidya? No, because in that case it would be nothing but an
absence, i.e. not a positive existent (dharma). And such a theory
cannot be accepted, for avidyii has time and again been referred to in the Siitras as being a dharma, an adversary of vidya
which stands on its own. The (negative) prefix a- in avidyii is
to be understood in the same way as that in amitra, which
means "an enemy," not just "the absence of a friend." This
must be so, for the term avidyii appears in various list" of akuSala
("unwholesome") dhannas. It cannot be considered merely a
negative term showing the absence of something else; it must
be understood as a positive dharma. (Someone else maintains,
however, that) while the term avidya does appear in the Siltras,
it is used there in a metaphorical sense, indicating not an
absence of vidya but rather a kind of defiled or wrong awareness (kuvidya). Such expressions are common; a bad son
(kuputra), for example, is often referred to as aputra, or an
unfaithful wife (kubhiirya) as abhiiryii. Thus, avidyii is nothing
but kuprajitii ("wrong insight, n here equivalent to kuvidya). (The
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Vaibh~ika

position is now given:) This cannot be, for kuprajiia
is not avidya; in fact it (i.e. kuprajiia) is nothing but a dr~ti
("wrong view").

This exchange is not only interesting as an example of the
content of the Kosabhiirya and its style of argumentation; the final
Vaibh~ika remark, although delivered in a rather offhand manner, is in fact of great importance to our present investigation.
First, in order to understand the Vaibh~ika's point, we must recall the following tenets of the Abhidharma system: Dmr, which
refers most particularly to belief in the false notion of a permanent self, is destroyed by attainment of the darianamiirga, a moment of great insight which irrevocably establishes the aspirant
upon the Buddhist path; avidya, on the other hand, persists beyond the daT.5anamiirga, eventually being overcome only at the
level of arhatship through the extended meditational practices of
the bhavanamiirga. 3 It is clear that in this system dmi and avidya
cannot be identical; thus, by equating kuprajiiii with the former,
the Vaibh~ika denies his opponent's view.
Bearing this equation in mind for a moment, let us think a bit
more about the term dmi itself. One of the hallmarks of the
Vaibh~ika system is its enumeration of seventy-five dharmas, 4 a
collection which supposedly comprises the totality of "reals" (Le.
existent-categories) in the universe. It is a characteristic of this list
that many of the dharmas included thereon would be classified as
"process" or "description" rather than "existent" by thinkers of
other schools; in other words, the Vaibh~ikas do not suffer from
any tendency to "leave things out" simply because their identity as
dharmas might be questionable. Thus it comes as no small surprise
to the student of Vaibh~ika thought to discover that dmi, which
plays such an important role in Buddhist soteriology, does not appear
among the seventy-five dharmas. This is especially strange in light
of the Vaibh~ika doctrine that d~ti, following its destruction by
the darianamiirga, is replaced by an asa1!'Skrta dharma known as
pratisaT(lkhyanirodhd' ("cessation resulting from. the application of
knowledge"). Now there are said to be several such nirodhas, spec~al unconditioned "blanks" which correspond one-to-one with the
SIX anusaya-factors that they forever replace, viz. vicikitsii, raga,
pratigha, mana, avidyii, and dmi itself. For some reason all of
these six appear on the Vaibh~ika dharma list except dmi. Hence
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the Vaibh~ikas might seem to have inadvertently committed an
omission which calIs the consistency of their whole schema into
question. (This omission, strangely enough, elicits no comment
from either Vasubandhu or YaSomitra; such Abhidharma scholars
as Stcherbatsky, moreover, have apparently failed to notice it.)
Even the Theravadins, who are free of the pratisarrtkhyiinirodha
doctrine and thus have no pressing need to make dry# a dharma,
have seen fit to do so. It will not suffice, however. to simply suggest a Vaibh~ka oversight here. Rather. we should assume a
definite purpose in their manner of presentation. and thus seek
to discover precisely what dr~/i is understood to be and how this
is connected to other aspects of Vaibh~ika doctrine.
Returning to the passage cited above. a partial solution appears
immediately: dr~ti is for the Vaibha~ika., a type oj prajnii (viz.
kuprajna) , and since prajna already has a place among the dharma..~,
no new category need be created for dr*. fi But this of course
means that the term prajita itself cannot refer to a single kind of
entity; it must have (at least) two varieties.
The 'situation is complicated still further when we examine the
Vaibh~ika classification of certain dharmas as mahiibhumika, "found
in all moments of consciousness.» The dharmas which fall into this
category are given as folIows: vedanii ("feelings"), cetanii ("will"),
sa1{ljitii ("concepts"), chanda ("desire"), spar.~a ("contact" "sensation "), sm'(ti ("memory"), manask(ira ("attention"). adhimok,m ("inclination"), samiidhi ("concentration"), and prajna. 7 The inclusion
of prajitii here seems very odd. for it means that even those mindmoments characterized by the presence of avidyii must contain
the supposedly antithetical prajiui element. Even more significant.
it suggests that prajnii is not something which must be attained; it
is always present regardless of one's state of purity or defilement.
The Theravadins avoid such difficulties by placing prajnii among
twenty-five wholesome caitasikas found only in a few particular
ciUas ("mind-moments") and never in coruunction with avidyii
(=moha)". Similarly, Vasubandhu himself apparently did not agree
with the Vaibha.5ika classification; one of his independent works.
called Pancaskandhaprakarar,ta,9 groups prajnii with the
pratiniyatav4ayas, dharmas associated only with certain cittas and
then only when these are focused upon one of a given set of
objects.
The Vaibh~ika., themselves must have been aware of the prob-
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lems accruing to their categorization of prajftii as a mahiibhumikadharma. These problems can be circumvented, however, if prajftii
is taken in a generic rather than specific sense, i.e. as a label
designating two or more related but distinguishable entities. We
have already seen this interpretation implied by the identification
of kuprajftii with dr*, above. The Vaibh~ikas' further inclusion of
prajftii among their "universal" dharmas leaves little room for doubt
that such was indeed their understanding of the term.
How, then, shall we understand the relationship between
kuprajftii and prajftii? In a similar context (viz. the discussion of
mithyiisamiidhi vs. samiidhz), ya.somitra uses the analogy of a rotten
seed and a good seed; both are "seeds," and yet there is a definite
difference between them.\O At another point in the text, where
d~# is defined by Vasubandhu as prajftavite$a, ("a special kind of
prajftii"), ya.somitra adds the following:
santirikii yii prajfta, sii d~M (Udr~/i is that kind of prajftii which

involves judgement") .11
Our translation of the word santirikii ("involving judgement")
requires some expansion here. This seems to have been a Buddhist technical term which, along with the related sanliTar.zG,12
denoted that stage of the cognitive process which followed perception and which comprised the making of discriminative decisions, i.e. "this is (an) x as opposed to (a) y." Now, it will be
immediately apparent that the decision or judgement arrived at
may be either incorrect or correct. In the former case we would
have an example of mithyiidmi, "inaccurate view;" such views may
be of various type!>, but as we have suggested earlier the term most
often implies satkiiyad!$fi, belief in a permanent soul. (This is the
most pernicious, hence most important, of mithyiid~tis.) If, on the
other hand, one's judgement is correct, i.e. made in accord with
the Buddha's teachings ("that thing is nothing but the five skandhas;
it is characterized by suffering; it is impermanent;" etc.), we have
a samyakd~fi, 'accurate view."
Lest some confusion arise here, we should point out the rather
different use of these tt'rms by TheraVcidin writers. They understand dmi, first of all, only in the restricted sense of what has been
called mithyii-drifi above. Samyakd~ti, on the other ha."1d, seeins to
be understood a~ the absence of inaccurate views. but not of all
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views. It is considered, moreover, the highest form of insight
possible, the functional equivalent of prajnii. U This is very interesting, for it means that in this system there is no difference between
the insight of the stream-winner (srotiipanna) and that of the arhat;
both have experienced the darianamiirga and thus eliminated all
but accurate views. The distinction between these two levels of the
path, therefore, is here one of defilements overcome rather than
of understanding attained.
Returning to the Vaibh~ikas, it is obvious that they have gone
beyond the simple Theravadin breakdown of cognition into "inaccurate" and "accurate" modes; as we have seen, YaSomitra classifies all views based on decision making, regardless of their accuracy, as dr$ti or kuprajnii. His notion of sant'irikaprajnii, moreover,
leaves open the possibility of another type of prajnii which is
asantirikii, totally free from any judgement whatsoever. This possibility is made explicit by Vasubandhu in the beginning of the
seventh Kosasthana; there he says that all dmis are forms of knowledge (jniina), but not all forms of knowledge are d~tis, and that
those which are not can be described as "devoid of jUdgement"
(asantira~a) and "devoid of investigation" (llParimiirga~a). The
asantira1!a-aparimiirgar;ta category, of course, refers to (pure) prajitii
as opposed to kuprajnii14 •
With these distinctions in mind, it is possible to understand the
otherwise perplexing role of avidyii in the Vaibha~ika system. First,
we can see that any instance of avidyii and prajnii coexisting in the
same mind-moment must involve only kuprajnii, i.e. dmi, for this
factor is not antithetical to avidyii. Second. the idea that avidyii
persists even after dmis are destroyed by the darianamiirga makes
sense when it is recalled that not all dr~tisJ but only those of the
mithyii variety. are so destroyed. Thus. during the practice of the
hhavaniimiirga the aspirant's consciousness is characterized both
by avidyii and by the presence of samyakdryti; the latter. though
immeasurably better than mithyiidmi, is still a form of kuprajnii.
This brief discussion. growing out of the Vaibh~kas' "omission" of dmi from their dharma list, has now led us back to our
original field of inquiry: the Vaibha.~ika concept of pure prajnii
itself. We have noted above Vambandhu's reference to certain
types of knowledge (jitiina) which are not dr#is. Such knowlcdges
are two in number: ~ayajniina ("knowledge of cessation") and
anutpiidajniina ("knowledge of non-arising") .IS These are attained
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when, through the meditational oociplines of the bhavana:marga,
the mind becomes totally free of discriminatory judgements, or, as
later Mahayana texts would have it, of "concept formation"
(vikalpa). Samyakd:!~ti and avidya, in other words, are overcome
simultaneously. (Indeed, it is not unreasonable to suggest that the
investigative and judgemental functions of the former comprise
nothing less than the sufficient conditions for existence of the
latter.) Once this has taken place, there arises knowledge of the
fact that all the anusayas which remained after the darianamarga,
(viz. raga, pratigha, and mana, in addition to avidya) have now
ceased to exist, and also that they will never arise again. Arhatship
is thus achieved; the mind retains only a sort of "pure awareness"
(pratyave!r..5aTJamiitram) .11;
Theravadins, as noted above, seem never to have considered
this higher, non~iscriminative level of prajitii; they simply equated
the term with their version of Jamyakd~ti. But this means, as we
have also seen, that the highest form of insight arises prior to the
bhiivaniimarga. Even Ther.:lVadins themselves seem to have felt somewhat uncomfortable with this interpretation, for it raises serious
questions about the very raison d'etre of the Jamyakdr~ti (which is,
after all, supposedly a functional dharma). The point is debated in
the Atthasiilini in such terms as these:17
If all sixty-two d!~tis are left behind by the first path (i.e. the
darsanarniirga), there are none to be overcome by the three
higher paths (i.e. the bhiivaniimarga). So how would you explain the purpose of .mmyakd!$ti there? (The Theravadin says:)
We would still call it sarnyakd~ti, in the same way that a medicine is still called by that name even when there is no poison
against which it may be used. (The opponent suggests:) In that
ca..<;e it is nothing but a name, a totally non-functional thing.
And if that is so, the limbs of the path (margiinga) are not
complete (i.e. if a dharma is mentioned in sutra as an essential
element of the path, as samyakd!~ti is, it must be functional).
Pressed in this manner, the Theravadins offered a rather unconvincing explanation, namely that mana ("egocentrism"), one
of the anusayaJ not destroyed by the darianamarga, takes the place
of dr~ti after the latter's removal; mana, in other words, takes over
the role of d~ti as a "defiling element to be overcome by samj,akdr'*,
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thereby giving samyakd!${i "something to do" on the path from
stream-winner to arhat. IR This suggestion is probably based upon
the Pali Abhidharma doctrine that miina and dr~{i never occur in
the same aUa,19 perhaps because their respective functions (being
both centered on ego) are similar enough so that the presence of
one makes that of the other superfluous. Whether or not mana is
indeed a proper "replacement" for d!$ti as the object of samyakd!$/i's
"medicinal" effects, it., use as such does restore some measure of
consistency to the Theravadin system.
The Vaibh~ikas, for their part, envisioned a much broader
function for samyakd!$li. That function seems to have been removal of all the remaining anusayas. By investigating the nature of his
experiences over and over again from the correct standpoint ("this
is only the five skandhas, "etc., as mentioned above,) the aspirant
reaffirms the insight of the darsanamiirga and weakens the unwholesome habits and tendencies produced when he was su~ject
to mithyiid!$ti. For the Vaibh~ikas, therefore, samyakdr~/i is nothing less than the key element of the hhiivaniimiirga itself; its application, together with that of the other "limbs" of the eight-fold
path, entails the eventual eradication of all emotional attachments
to the five skandhas. Once these attachments have been removed,
even samyakd!$ti itself can be allowed to pass out of existence;
then, at last, pure prajftii is able to emerge.
A further point must be considered here. It was previously
asserted that at the time when arhatship is attained, there is first
an awareness of the destruction of the anusayas (~ayajftiina). then
of the fact that they will never again arise (anutpiidajftiina). Indeed this description conforms to the conventionally accepted,
i.e. Theravadin, view of that event. Such a description cannot,
however, be considered adequate for the Vaibha~ikas, since it clearly
involves the very sort of discriminative judgement (santiTa1J.a) which
they have insisted must be absent from prajftii. Vaibh~ika doctrine necessitates, therefore, that k..~ayajftiina and anutpiidajftiina
be understood not as "knowledges" in the ordinary (discriminative) sense, but rather as those mind-moments wherein there
occurs, respectively, apriipti ("non-possession ") of the anusayas and
priipti ("obtainment") of pratisa'1{lkhyiinirodluro (the "blank" dharmas
referred to earlier.) Thus the· traditional criteria of arhatship are
met; but without the "taint" of santtTa7Ja; this is aniisravii prajftii,
prajiiii devoid of all defiling dharmas.
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It may well be asked here just how an arhat, ostensibly free
from any tendency to discriminate or conceptualize, can function
in daily life. The answer proceeds from understanding that the
state of pure awareness, of prajiiii, does not continue; it is a conditioned thing (sa1flSkrta) and must therefore disappear after its
moment of existence. Following that moment, the arhat once again
makes identifications, judgements, etc. (of course in accord with
the four noble truths), and to all appearances lives like any streamwinner (srotiipanna, i.e. one freed from mithyiid~tl) until his death.
The effect of his moment of pure prajiiii., however, does not disappear; pratisaT!l-khyiinirodha is an unconditioned dharma which effectively precludes forever the arising of any defiling influences. In
other words, the arhat seems to be operating in the context of
samyakd~ti, but it is of a special sort, viz. unencumbered by avidyii
or the other anusayas and generating no attachment to anything,
not even the five skandhas. Thus we have here still another form
of awareness, another subcategory of ''prajiui;'' indeed, the significations given this term by the Vaibh~ikas are so numerous that
we should perhaps construct a small diagram to illustrate them
(see p. 275).
If we have been correct in holding that the Vaibh~ikas view
pure prajiiii as a condition of non-discriminative awareness accompanying the ~aya and anutpiida jiiiinas (in their apriipti and priipti
senses, as above), it would appear that their conceptualization of
this supreme insight is not altogether different from that set forth
in the Prajiiaparamita literature. Most significantly, the prajiiii of
both traditions is said to be free from all conceptualizations, devoid of all d!~tis (Sunyatii sarvadmzniim). Even so, a major distinction remains between the systems, for while the Vaibha~ikas did
relegate even samyakdmi to the level of kuprajnii, they never developed the implications of this move as the Mahayanists did.
Vaibh~ika doctrine sees only mithyiid~!i as avastuka,21 "focused
upon unreal or non-existent objects (e.g. a permanent soul);"
samyakd!~ti, while not considered pure prajnii, was nevertheless
classed as savastuka, "focused upon actually existing objects (i.e.
the five skandhas) n. To apply Mahayana terminology, we may say
that the Vaibh~ikas believed in pudgalaiunyatii ("non-existence of
anything called 'the self") but not in dharmasunyatii ("non-existence of dharmas"). The Prajiiaparamita tradition, on the other
hand, embraced both doctrines equally.

PRAjNA. AND

D~TI IN THE VAIB~IKA ABHIDHARMA

277

In the Buddha's famous sennon concerning the raft, it is stated
that in addition to the obvious need for abandonment of nondhannas (trdhamma, i.e. the objects of mithyadr~/z), eventually even
dhannas (dhammii, i.e. the objects of samyakdmz) must be left behind as well. 22 The full ramifications of this sutta, viz. that dhannas
too are avastu, seem to have been lost on the Vaibh~ikas. Although they understood that samyakdmi was an inferior sort of
prajnii, they were unable to translate that insight into a doctrinal
rejection of the reality of the five skandhas.

NOTFS

1.

athiividyeti Iw 'rtha~ r yii na vidyii. mk,ruriid~ api prasanga~ ~ vidyiiyii abhiivas
larhi. evaf!l sali na kindl syiit; na caitad yuJuam. /asmiil
vidyiivip~o dharmo 'nyo 'vidyii 'milrllnrtizdivat//28//
yalhii mitraviparyaYe1.la tadvip~ala~ ka.fcid amilro bhtwali, na lu ya~ kaScid anyo
milriil,
niipi
mitTfjbhiiva~ ... I:vam
avidyiipi
vidyllyii~
pratidvandvabhutadharmiintaram iti drQi/4vyam ....
samyojaniidivaeaniil,
saf!lyojanaf!l bandhanam anusaya ogho yogaS ciividyocyate Sutrf.fU. na ciibhiivamiitraf!l talhii bhavitum arhali....
yathii taThi Ir:ubhiiryii abhiiryety ucyate, kuputras rjjpulra~, evam avidyii 'py aslu ~
kuprajiui em na darianiit/29 ab/
kuLntii hi prajnii kl~!ii sii ca dr1{i.roahhiivii iii niividyii yujya"'.
yli tarhi na drs~ sii bh~ati7 siipi bhavituf!l niirhali. kif!l kiira~m
drs!es tal samprayuktatviil/29 c/
avitJ.yii eel prajiiii 'bha~an na drslis tayii yujyate.... dvayo~ prajiiiidratryayor
asamprayogtll. AKB. III, 28-29.

Commenting on the last pan Ya.~mitra says:
"drslt.s tat samprayuktatviit" iti. avidyiisamprayuklatIJiid ity arthaIJ .. kalhaii ca timir

2.

3.

avidyayii samprayuJuii yasmiJd avidyii~af.UJ moha~ kteiamahiibhumau pa#ayate,
kleSamahiibhumikiiS ca sarve 'pi mahiibhumikm~ saha samprayujyanta iti dmyii
sa/kiiyadrsryiidikayii prajniisvahhiivaYI' avidyii samprayujyata iii gamyate. /asmiin
niividyii prajnii, dvayo~ prajniidravyayor asamprayogiit. SAKv. III, 29.
drs!ay~ panca sa/kiiyamithyiintargriihadrs/4ya~/
drs#iilavralapariimariiiv iii punar daSa//
... ity de ... darianaprahiitavyii~, satyiiniif!l darianamiitrena prahii,yit. AKB. V, 3-4.
(It should be noted that the nirodha of vicikitsii occurs togetheT with that of
dmi.)
catvllTO bhiivaniiheyiih: tad yathii-riiga~, pratigha~, miina~, avidyii ca. drs/4satyasya PaSciil miirgiibhyiisena prahii,yit. AKB. V, 5a.

4.

See CCB, Appendix II (Tables of the Elements accoTding to the Sarvastivadins).

5.

ya~ siisravair dharmair visaf!lyoga~ sa pralisaf!lkhyiinirodha~. du~khiidiniim
aryasatyanam. ...prajniiviSt!as r.,.na prapyo nirod~~.... kif!l punar eka eva SaTVt!af!l
.iisravii,yif!l dlaanna,yif!l pratisaf!lkh,iinirod~ 7nety aha. kim tarhi~ f1rthak f1rthak/
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7.

8.

9.

10.

II.

12.

13.

14.
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yavanti hi sa1flyogadravya~ tavanti visa1flyogadravyiiTJi.. anyaJhii hi duMha-darsanalieyakJeianirodhasak,atkaraTJat sarvakleianirodhasii~ak,atkriya prasajyeta. sati
caiva1fl iqapralip~abhavanavaiyarthya1fl syiit. AKB. I, 5cd.
nanu ca d~lYadhiJcalviid f.kavi1{liatir bhavanti? na bhavanli. yasmiin mahiibhiimika
eva kaScil prajiuiviSqo dmir ity ucya/e. AKB. II, 29ab. Cf. nanu ca d~lir adhikii?
niidhika, prajiuiviiqa eva hi kaScit d~lir ity ucyate. ADV. [123]
vetiana atana sa1fljiia cchandaJJ spario matif. smrtih/
manaskiiro 'dhi1Tll1k$ai ca samiidhih sarvaatasi//
ime kila daia dharmiih sarvatra ci~a~ samagra hhavanti. AKB. IT, 24. It should
be noted that the 1ciiriJcii actually employs the term mati rather than prajiia
here. However, Vasubandhu glosses mati as pmjna (matill prajna
dha171UlfJravicayaM in his BhiirJa, and Ya.~omitra is at pains to prevent any other
interpretation when he says: pratitatvat prajileti vaktavye slokabandhiinuguTJyena
matir iti lriirilWyam uktam. SAKV II, 24.
... pannindriyma saddhim pancavisati 'me alasikii sobhana veditahba. AbhS. II, 7.
panna, dviidasasu luimiivacarasahetukaciltesu, pannarasasu riipiivacaracittesu,
aUhasu ariipavacaracittesu, allham lokuttaracittesu ca Ii satlacallasilacillesu
sampayujjati. AhhS. II. 16.
That Vasubandhu is indeed the author of this work is confirmed by Ya.~mitra:
ime kileti. kilaiabdaJ} paramatadyotane. svamata1fl lu chandiidayall sarvaatasi na
bhavanti. tathii hy anenaiviiciirye7Ja Pancaskandhake likhitam... SAKV. II, 24. For
the complete dharma list of the Pancaskandhaka, see IAKB. Part I, pp. XVI-XIX.
. .. mahiihhiimilcatvii c ca samiidheh sarvaciltiiniim ekiigratiiprasangal.i? no; durbalalviit
samiidhe(l .... kl#lasya katha1fl dhyiinatvam? milhyopanidhyanal. atiprasangah? na;
talpralirupa eva tatsa1fljiiaviniveiat piitihijavaJ. AXE. VIII, Id.
"pUtihijavaJ". yatha kiilcid ahija1fl p~ii~i atyantatajjativiia.k1aTJa1fl na piilihijam
ity ueyate, ki1fl. larhi? hijajiitiyam evopahata1fl ,ad bhavali tasminn eva
sa1fljilasanniveSah 'piitihijam'ili. SAKV. VIII, ld.
yasmiin mahiihhiimiJca eva kaScit prajniiviif~o dmir ity ucya/e. AKB. II, 29 abo
"mahabhiimika eva kaScil prajnaviie..ro dmir" iIi. santirikii ya prajna, sii d~lih.
SAKV II, 29 abo
santirikii hi d~lill, Ilpadhyfznapravr/tatvtit. AKB. I. 4lcd.
santiratID1fI punar rJ4ayopanidhyanapiirvaka1fl niicaytika~a7.Jam. SAKV. I, 41 cd.
See BHSD. p. 556.
The Dhammasanga7.Ji. for example, uses sammadillhi as a synonym for
pannindriya: katame dhammii kusalii (yasmi1fl samaye karnavarLJra1fl. kusala1fl cilta1fl
uppanna1fl hoti somanassasahagata1fl niiTJasampayutta1fl... tasmi1fl. samaye ...
paiinindriya1fl holi ... sammiidillhi hoti ... kata1na1fl tasmi1fl samaye pannindriya1fl
holi? yii tasmi1fl .Jamaye panna ... amoho dhammatJicayo sammiidillhi-ida1fl tasmi1fl
samaye paiinindriya1fl hoti. katamii tasmi1fl samay. sammiidiUhi hoti r yii tasmi1fl
samaye panna ... pannindriya"a ... aya1fl ... sammiidil/hi hoti. Dhs. pp. 9-12.
~ayanutpiUladhir na drkl
~ayajiianam anulpiidajiiiina1fl ca na d~lih, asanlirafJIlparimiirgafJasayalviit.
tadanyohhayathiirya dhih.
~iin~aytinuIPiidaj nanebhyo 'ny(JMsraVa prajna. d~lih jnana1fl ca.
anya jnana1fl,
laukiki prajna sarvaiva jnanam.
d,.sai ca ,<al//l//
panca d~layah. laukiki ca samyagd~lih. qa !a4vidhii laukiki prajiliz d~Iih, anya no
d~liJ.I. jiiana1fl1v qii vanya co. AKB. VII. I.
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. .. k$ayajniinam anutpiidajfliinat{! ca na dr1Ph ity artha!}. y(,vail ayam alqtakrtya!},
tavad du!}khatllni satyiiny upanidhyiiyati, parim(lrgayali vf,sayalo ya/hoklair
anityiidibhir iikiirai!} ... tasmiin na te darylist!QbhiilJf .. ' "anye." Ii. t(lmiki. Sf; sarvajnanamity avadhiira1}am. na sii prajniisti yan na jniinam ity arthal}. hf; punar
asau prajnii? pancavijntinakiiyikii kusaliikuJaliivyiikrtii mrinaslyn
dr1lisvabhtivakleiasamprayuklii, anivrttivyakrt;i ca . ... "jnanat{! tv ~ii rliny(; te" ti.
~a ca ~ailvidhrl dr1lisvabhtivri prajnii, tato 'nya ca puTVoktii jnanam ity ucyate... yasmiid
etiJ!} !arJjniiniini rocyante dr1/ayaS ceti. SAKY. VII, I. See also AKB. .1.41.
... krtakrtyasya punar yathti dr1~ eva duMhtid~ iiryasatyqu pratyavek$a1}Qmiitrat{!
tiibhyii1!l bhavatili "du!}khat{! mayii parijnatat{! na puna!} parijileyam" ity iidi. tasmiin
na te dr1lisvabhtive. SAKY. VII. 1.
... tattha palhamamagge sammiid*hi micthtid*him pajahati Ii sammiidiUhi.... evat{!
sante paihamamaggen' eva dviisallhiyii dillhigatiinat{! pahinattii uparimaggattayena
pahtitabbii d*hi niima natthi. tattlUJ sammiidillhi Ii niimat{! kathat{! hoti Ii' yathti
visat{! aithi vii. holu mii vii. agado agado tv eva .vueeali. evat{! micchiidillhi atthi va.
hotu mii vii, ayat{! sammiidillhi yeva niima. yadi evat{! niimiJmattam ev' etat{! hoti,
uparimaggattaye pana sammiidillhiyii kicrlibhtivo iipajjati. maggaizgiini na panpurenli.
lasma sammiidillhi sakiccakii kiitabbii maggangiini pfmtabbiini Ii. Dhs A. 3.529.
sakicr.akii c' ettha sammiidillhi yalhiiliibhaniyamena tlIpe.labbii. uparimaggattayavajjho
hi tko miino alth;, so dillhillhO.ne liUhali. sii lat{! mrlnat{! pajahati Ii sammiidillhi.
sOliipattimaggasmit{! hi sammiidi/lhi micchiidillhim pajahati. sotiJpannassa pana
sakadiigiimimaggavajjho mano allhi. so di/lhillhiine lillhali ... DhsA. 3.530.
dillhi catilsu dillhigatasampayuttesu [labbhahl miino catilsu dillhigatavippayuttesu
[laMhatll AbhS. 2.13.
Cf. .. ajilajayajitiidhyavasiiniit". yathii tadajitiinigriimanigamiidini jayali. jitiini
ciidhyiivasati. evam iinantaryamiirgtl:liijitiin satkiiyadr1lyiitlln kleiiin jayati; tat priiJr
licchedat. jitiit{iS ciidhyavasati vimukti11lflrgetUJ; kleiavisat{!yogapriiptisahotpiidiit.
SAKY. VI. 54d. On priipli and apriipti. see my article. 'Origin and development
of the theory of viprayuktasatflSkiJras '. Bullelin oJ the School oJ Oriental and African
Shldie.s, University of London. Vol. XXII. Part 3, 1959. pp. 531-547.
... ily ete .. anwayii darianaprahiilavyiil); salyiiniit{! darianamiilre7}a praha1Jii.l.
AKB. V,4.
yo hi IckJo yasya satyasyiipaviidiiya pravrtta/.l, sa tasmin dr11t prahiyate; sarpaf>.
hranlir iva rajjudorianiil. "satyaniit{! darianamiitrt1}Q prahO.1Jii.d" iii. niibhyiisena
prahiiniid ity abhiprayal). SAKY. V, 4. bhavaniiM'jii hi k!.eiii dr4hO./.l, savashlhatvat.
ato lokotteriiniipi ~iit{! na sakrt prahti1}at{!. SAKV VI. 1.
kuUupamat{! vo, bhikkhave, dhammat{! dp.sissiimi nitthara1}atthiiya. no gaha1}Qtthiiya.
... kullupamat{! vn, bhikkhave. dhammat{! dP.sitat{! iijiinantehi dhammii pi vo pahrilabbii
pagtrlfa adhammii. M. I. 135.
"dhammri pi vo pahtitaboo" ti eltha dhammii Ii samathavipassanii. bhagava hI samathe pi ehandariigat{! pajahtipeti, vipassaniiya pi. ... idha pana ubhayattha pajahiipento... iiha. talriiyat{! adhippayo:bhikkhave. aham evarupesu pi sanlapa1}itesu dhammesu chandar agappahanam vadiimi, kit{! pana imsamim asaddhamme giimadhamme
.... MA. Part n. p. 109. Cf. lasmiid iyat{! lathtigatena vag bhtl#tii "Iwlopamat{!
dharmaparyayam iijiinadbhir dharmii roa prahtitavyii/.l prag eviidharmiil) • iii. Vajra.
6. Vasubandhu applies this sulra to the miirga: ... margasya kolopama/aya
'vaiyatyajaniyatviit '" AKB. VIII. 24d.

CHAPTER

17

Smrti in the Abhidharma

Literature and the Development
of Buddhist Accounts of Memory
of the Past*

Despite the extraordinary preoccupation of the ancient Buddhists
in explaining the process of cognition, memory is conspicuous by
its absence in the long list of mental events and concomitant
mental factors (citta-caitta-dharmas). In the Theravadin
Abhidhamma the word sati (smrti) appears as a conditioning factor (sa1[lSkiira) that occurs only in good (kuSala) consciousness
and hence is invariably called "right-mindfulness" (sammii-sati).1
The author of the Dhamma.rangafJ,i admits that even a person
holding a wrong view can have a sort of "awareness," but seeks to
reserve the term sati only for right-mindfulness. 2 The Vaibh~ikas
appear to have noticed some error here, for in their Abhidharma
literature, smrti is no longer restricted to good mental events, but
is enumerated in the list of the factors invariably found in every
mental event (mahiibhumika-dharmas), together with feeling
(vetlanii), thinking (cetanii), and conceptual identification (sa1!ljiiii).~
Vasubandhu (fourth or fifth century CE), in his AbhidharmakoJabhi4ya, defines smrti as the "retention of' or "not letting drop
the object" (iilo,mbana-a.~ampramo$a).4 He however does not specify
. • This article was originally published in In the Mirror of Memory: Rrjlection.( on
Mmdfuln,ss and Remembrance in Indian and Tibetan Buddhism, ed. .J. Gyatso, (Albany:
State University of New York Press, 1992), pp. 47-59. Reprinted with kind pelmission
of State University of New York Press.
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if the tenn object in this definition is past or present and thus
leaves open the possibility that the tenn could be taken to mean
either memory of the past or mindfulness of the present. YaSomitra
(eighth century) in his sphutiirthiibhidharmakosavyiikhyii is more
specific and says: "Smrti is that factor on account of which the
mind does not forget the object; it is as if it repeats it. "5 The fact
that smrti is found in every mental event can only lead one to
conclude that here too the term smrti is understood to mean
mindfulness and not memory of the past, for the latter is not a
phenomenon that occurs at all times. Vasubandhu must have
perceived some anomaly here, for in his PaiicaskandhaprakaraTJa,
smrti is not included in the group of mental factors that occur
invariably, but in the next group of five factors that are found only
in certain mental events (viniyata-dharmas). Other such occasional
factors are zest (chanda), confidence (adhimo~a), meditational
concentration (samadhz), and insight (prajiiii). There smrti is defined as "the non-forgetting of a range of events towards which
there is acquaintance and is a certain kind of discourse of consciousness (citta}."6 This definition is almost identical with the one
given by Sthirarnati (c. 470-550) in his bhii,rya on Vasubandhu's
Tri1{tSikii (verse 10), where smrti is also claSsified with the factors
that occur only in certain moments. According to Sthiramati smrti
is the nondropping (asampramo~a) of a familiar entity; it is a mental
repetition. 7 Sthiramati goes on to gloss the expression "familiar
entity" as "a previously experienced object" (vastu piirviinubhittam) ,
but even here the recollection of this past object is described in
terms traditionally associated with meditative mindfulness. For
example, he also glosses smrti as "that which brings about nondistraction" (avi~epa-karmika). Why the Buddhists with their otherwise thorough analysis of the mental factors should have paid so
scant attention to the phenomenon of memory of the past as such
has remained a riddle and needs to be examined.
The term asampramo~a in the above definitions of smrti is derived from the root mu~ (of the ninth gaTJa) having the meaning
"to release," or "to let go." Asampramo~a therefore would be this
root's opposite; namely, "retention" or "holding on to an object."
In early Buddhist sources this referred primarily to a special kind
of smrti as one finds in the Buddhist tenn "applications of mindfulness" (smrtJupasthiina; PaIi satipalthana) that maintains awareness of one of the four objects; namely, the body (kiiya) , the
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feelings (vedanii) , the mind (citta) , and the remaining factors
(dharmas), the foundation of all Buddhist meditation. 8
This is not the meaning, however, in which other Indian philosophical schools understand the word smrti. In the Piitanjalayogasutra, for example, smrti is defined as "not letting drop an object
that ha.. been experienced" (anubhuta-vi~aya-asampramo$a), 9 almost
identical with Sthiramati's gloss; "not letting drop ... a previously
experienced object." The most ancient commentator Vyasa (c.
fifth century (;E) was silent on the meaning of the term asamprafnO$ll.
Vacaspati Misra (ninth century), the foremost expositor of the
Yoga system, however, in his Tattvavaisiiradi commentary interprets the word asampramo$a in quite a different way. He derives
the word from the same root mU$ as the Buddhists do, but having
the meaning "to steal." Asampramo~a thus comes to mean "not
adding surreptitiously [to a once experienced object]." He explains this aspect further by saying that whereas other "fluctuations" (vrttis, c.g., perception or inference) give access to a hitherto inaccessible object, memory does not go beyond the limit.. of
previous experience. It corresponds with the previous experience
or with less than that, but it does not correspond to any experience in addition to that. This is called asampramo$a, (i.e., "not
adding surreptitiously"). \0 Vacaspati Misra's derivation seems a trifle
too artificial and suggests the possibility that in totally ignoring
the alternative meaning of the root m~, he was showing his disagreement with the Buddhist explanation of the term smrti.
Probably the first Theravadin to notice this omission of smrti as
memory in the Abhidharma Pi~aka is Nyanaponika Thera.
Nyanaponika's transference of the function of smrti to the aggregate of conceptual identification (sarrtjnii-skandha), however, does
not fully solve the problem of memory. We still need to account
for the specific kind of cognition of the previous object alone that
could be properly designated as memory of the past. Nevertheless,
Nyanaponika's suggestion is worth noting because he asks us not
to look for smrti in that catch-all of dharmas called the aggregate of
~nditioning fadors (saT{tSkiira-skandha), but in the act of cognition
Itself.
Nyanaponika's survey is limited to the PaIi Abhidharma texts
and commentaries and does not cover the Sanskrit Abhidharma
material, especially the Abhidharmakosab~a of Vasubandhu. We
already have referred to Vasubandhu's brief definition of smrti
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and how it was understood as mindfulness by the Vaibh~ikas.
However, in his appendix to the Abhidharmakosabharya, called the
PudgalaviniScaya,1I Vasubandhu provides us with detailed material
on smrti, not as he defined it earlier as mindfulness, but as mem:ory of the past. The context for his account of memory is provided
by the Pudgalavadin Vatslputriya, the Buddhist heretic, who apparently uses the phenomenon of smrti as a valid ground for his
doctrine of a durable entity called pudgala (translated variously as
"person," "self," or "soul"). Their debate on this particular point
is highly informative in revealing Vasubandhu's understanding of
the process involved in the event of memory (smrtt) and therefore
may be briefly summarized here:
Pudgalavadin: If the self does not absolutely exist how can
the momentary mental events (cittas) be capable of the remembrance or recognition of an object experienced (anubhitta) a
long time ago?12
Vasubandhu: A special type of mental event connected
(anvaya) with the conceptual identification (saT{lj'iia) of the

object already perceived-which is hence called "object of
memory"-produces memory and recognition. 15
Pudgalavadin: What is this special condition of the mental
event which is immediately followed by memory (smrtl)?14
Vasubandhu: The following conditions are required: 15

1. tadabhoga: There should be "bending" (abhoga) of the
mental event, i.e. a turning of attention towards that object.
2. sadrSOrsaT{ljiia: That mental event should have a conceptual identification which resembles the [conceptual identification of the past] object, should such a resemblance exist [e.g.,
a memory of a fire seen in the past aroused by its resemblance
to the conceptual identification of a fire in the present.]
3. sambandha-saT{ljiiii: Or, that mental event should have a
conceptual identification suggesting a relation (sambandha) to
the past object [e.g., a memory of a past fire aroused by the
conceptual identification of smoke seen in the present] .16
4. pra1Jidhana: The mental event should have a certain res-

SMIJ.TI IN THE ABHIDHARMA LITERATURE

285

olution (pra1}idhiina) for example. "I shall remember this at a
certain time. "17
5. anupahata-prabhiiva: There should be no impairment of
the mental event on account of bodily pain. grief or distraction. etc.
These conditions are necessary but not adequate to produce
a memory. If these conditions are fulfilled but the mental event
is not connected with a previous concept of the object to be
remembered then also there can be no memory. On the other
hand. if the mental event is so connected but the above conditions are absent, it likewise is not able to produce the memory.
Both factors. namely. connection to the previous conceptual
identification and a suitable state of mind. are necessary for the
emergence of a memory. A mental event which is not like this
is incapable of evoking memory. IS
Vasubandhu's stipulation that smrti is a special type of mental
event (citta-vis~a). a representative cognition of the past object.
removes the necessity to postulate a separate dharma called smrti.
By being a type of mental event. smrti thus already is included in
the consciousness aggregate (vijiiiina-skandha). and hence there is
no need to postulate a new dharma by that name.
Vasubandhu's use of the term connection (anvaya) is extremely
important here. In ordinary cognition. the object is a present one.
and both the conceptual identification aggregate (sarp,jiiii-skandha)
and the consciousness aggregate have the same object: the present
object. But in the case of memory. the present consciousness with
a present conceptual identification has to connect itself with a
past concept. either on the basis of a resemblance (siidrSya) or a
relationship (sambandha) between the two concepts. If the Buddhist doctrine that all conditioned factors are momentary is to be
valid. then the past concepts must be considered to have perished
and thus be inaccessible to the present mental event. The Buddhist. therefore. must address the question of how the present
can be linked with the past. This is the next stage in the debate.
Pudgalavadin: [If there were absolutely nothing permanent,
it would mean that] one mental event has perceived the object
and another remembers it. How could this possibly be? Surely
it is not correct to say that YajIiadatta remembers an object
perceived by Devadatta?lg
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Vasubandhu: There is no analogy here. Devadatta and
Yajiiadatta are not connected, whereas the two mental events
are bound by the relation of cause and effect. Indeed, we do
not say that one mental event sees an object and that [an
altogether] different mental event remembers this object; for
[although the two occur at different times] both mental events
belong to the same series (santana). What we do maintain is
that one mental event of the past, which perceives a certain
object and hence can be designated as a "seeing mental event"
(dariana-citta) brings about the existence of another, namely
the present mental event, which can be called "remembering
mental event" (smrti-citta) as it is capable of remembering this
object. The two are causally related in the same manner of
seed and its fruit, because both belong to the same series
(santau) .20
At this point we will not examine the validity of the doctrine of
series or its alleged ability to explain the phenomenon of memory. It should be noted, however, that the use of the memory issue
in defense of a theory of a person (pudgala) is not attested in the
Pali Nikayas nor in the earlier Abhidharma works, including the
miitrka texts, nor in the Kathavatthu, which opens with the person
theory as the main point of debate. The problem of memory of
the past is a relatively new one, with perhaps its earliest appearance in the Mahiivibhi4a. 21 That it was raised primarily in nonBuddhist circles is suggested even in the passage concerning the
Pudgalavadins just mentioned. In that passage, the examination
of smrti begins at the end of the first section where Vasubandhu
condemns the two heresies, namely the pudgalagriiha (the "dogma
of a person" of the Vastsiputriya) and the saruaniistitagraha (the
"nihilism" of the Madhyamika, according to YaSomitra). Then
Vasubandhu introduces the heterodox teachers, the TIrthakaras
(identified by Stcherbatsky with the Sankhya and the Vaise~ika
schools),22 who maintain a doctrine of the self (atman) as an independent substance. 23 But the arguments that are put in the
mouth of the Buddhist Pudgalavadin in the following section
employ the non-Buddhist word self (atman), and not person
(pudgala) as we might expect. 24 Thus Vasubandhu seems to be
anticipating here not a Buddhist critique, but rather that of the
Naiyayika Vatsyayana's (c. 400 CE) NyayasUtrabhii.rJa, where the latter
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seeks to prove the existence of an eternal self (atman) by pointing
to the phenomenon of memory: "Memory is properly explained if
it is [accepted] as a quality (gu1}a) of the [abidingJ self «(itman),
for one does not remember [an object] seen [earlierJ by some
other person."25 Vasubandhu's defense of the Buddhist theory of
smrti in his Pudgalaviniscaya, therefore, is a relatively novel one,
unknown to the earlier Buddhist traditions prior to the Vaibhfujika
Ahhidharma.
The only other Buddhist work of this period to address the
problem of memory of the past in any detail is the Abhidharmadipavibhi4aprabha:(~ti. This text is distinguished for its strident opposition to the Sautrantika bias exhibited by Vasubandhu in his
Abhidharmakosa-bhi4ya. The (anonymous) author of this work does
not relegate the topic of smrti to an appendix as does Vasubandhu,
but introduces it in the first chapter of the Abhidharmadipa, while
expounding on the nature of the aggregate of consciousness
(vijiiana-skandha). Having dealt with the varieties of the representative consciousness (mano-vijiiiina) as listed in the matr/W, he embarks on a new topic in the following manner: 26
Now this must be discussed: How, in the absence of an eternal self (iitman) and in the absence of its quality (gu1}a) called
smrti, can the consciousness (vijiiana) which cease momentarily
and [hence] cannot establish a connection between each other,
produce memory (smrtz) of an object experienced in the past?
Answer: This doctrine [of the eternal self] has already been
refuted;27 even so we address this question as it is relevant to
the topic at hand:
Memory (smrtt) of an object experienced by a past consciousness is produced in the [present] consciousness on account of
attention (prayoga), proximity of the causes (anga-sannidhya) ,
and the continuity of the same series (sabhaga-santati). [I,
verse 27J.
When resolution, experience, expertise, repetition and other such efficient causes are present, memory arises of form and
other objects, which have been experienced by a past consciousness belonging to the same series.
Objection: Memory is produced on account of the impressions (sa1fl..~kiiTa) when there is a contact (saTflyoga) of the mind
(manas) with the self (atman).
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Answer: That is not so. The contact between the impressions, the mind and the soul is not proven because an eternal
entity called self is like the horn of a hare and cannot be
established ... 28
[And] when those conditions [of attention, proximity, etc.]
are not obtained, and when one is overcome by indolence,
passion and sickness, then non-remembrance (vismTh) is produced pertaining to those objects which were known previously. [I, verse 28].
The Abhidharmadipa's exposition of memory of the past is merely
a restatement ofVasubandhu's description. But th~ terms appearing in the statement of the opponent, viz., iitman, gu7Ja, saf!lSkiira,
anubhava, and so forth, reflect his familiarity with the NyayaVaiSe~ika position, and their criticism of the Buddhist theory of
memory perpetuated by a series of consciousness.
In this connection, Vatsyayana's Nyayasutrabhiirya, III. i. 14, dealing with smrti may be compared with the arguments appearing in
both Vasubandhu's Abhidharmalwsabh~'Ya and the Abhidharmadipavrtti:
Now if the being (sattva) [who is the agent in all these several
cognitions and re-cognitions] were a mere "series of impressions" (saf!lSkiira-santati-miitre) [as the Buddhist opponent holds],
then inasmuch as eve I)' impression would [by its nature] disappear as soon as it has come into existence, there could not be
a single impression which could do the apprehending
(anubhava) of the cognition (jiiiina) and the remembrance
(smrtz), an apprehending that has been shown to pertain to all
three points of time; and without such comprehending [by a
single agent] there could be no recognition (pratisandhiina)
[or recollecting] of cognition or of remembrance; and there
would be no such conception of "I" or "my"; just in the same
way as we have no such conception [as "I" and "mine"] with
regard to the bodies of other persons. 29
This single paragraph from Vatsyayana's bhiirya probably sums
up the entire range of objections repeatedly raised by the Advaita
Vedantin~ and thcJaina51 teachers against the Buddhist doctrines
of karma, its fruition (vipaka), the holy path, and the attainment
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of nirvaI)a. The problem of the evocation of memory is analogous
to the problem of connecting the past agent of an action with the
present experience of its result. The Buddhist must explain the
mechanism whereby the past impressions (sa1JtSkiira) of objects or
the traces of the past actions are stored and await their fruition if
everything in the series of consciousness is momentary.
In the case of actions, the Buddhists have maintained that the
karmic potency (phaladiina-sakh) is carried unimpeded through
the continuous chain of consciousness (viiniina-santatz).~2 The same
principle seems to apply to the function of memory. Although
there are no statements in the Abhidharma literature to the effect
that the impressions of past objects are preserved in any concrete
manner, a stray occurrence of the term seed oj memory (smrti-bija)
appearing in connection with the discussion of the latent passions
(anusayas) in the Abhidharmakosabhi4ya may be of interest here.
Vasubandhu employs this term there in discussing his theory of
the "seed" (bija). The passions (kleSas) in their dormant stage are
said to endure in the form of seeds in consciousness, just as the
capacity to produce rice that belongs to the rice plant is engendered by the rice seed (Siili-bija) and carried through various stages in between. Vasubandhu argues there that if the pa"sions in
their dormant state were to have any other substratum than the
series of consciousness (e.g., a citta-viprayukta-saTflSkiira, a factor
which is distin~'1lished from both mind and matter), then the
opponent (the Vatsiputriya) may also have to admit a similar
substratum dharma, one totally dissociated from the mind, to
account for the seeds of memory.33 Vasubandhu does not develop
this theory of seeds of memory beyond this laconic remark and his
commentator YaSomitra chose to ignore it altogether; but we may
be certain that the Abhidharmikas at some stage must have debated this problem of explaining the retention of past impressions
through a series of momentary consciousncsses.
The Theravadin Abhidharma texts are totally silent on this
matter, although their notion of the hhavanga (lit., "constituent of
becoming") consciousness could have been exploited to sen'e this
purpose.'4 As is well known, the Theravadins propose a theory of
perception whereby a series (vithz) of several mental events (atta)
with the same object is maintained, after which the basic consciousness resumes until the next series begins. The series (of
mental events) can be maintained for as many as seventeen mo-
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ments when material objects are cognized (paiica-viii:nii:'.la), or even
longer for a mental cognition (mano-viiiiiii:I;W). Under certain circumstances there arises a mental event called "having the same
object" (tadiiTamma1J-a)~5 before the series is terminated. This
regrasps the object for a moment before the object is lost, the
series is terminated and the bhavanga instantaneously reemerges.
It is conceivable that this having-the-same-object mental event could
perform, in addition to reregistering the object, the function of
passing on the mark (nimitta) of the vanishing o~ject to the
bhavanga consciousness where it could be stored. Of course, the
Theravadins do not make any such claim, nor could they, glven
their rule that a consciousness or mental event (cilta) can have
only a single object at one time. Because the bhavanga consciousness already was provided with its object at the time of it., first
occurrence, that is, at the rebirth of a person, and that object
remains the same for the entire duration of its successive appearances during one lifetime, it would not be correct to make the
bhavanga a carrier of the countless impressions made by the other
consciousnesses that repeatedly interrupted the bhavanga's stream.~
But, in any case, the concept of bhavanga clearly anticipates the
emergence of the Yogacara theory of the store consciousness (iilayavijiiiina), and multilayered storehouse of all seeds (sarva-bijaka),:i7
a convenient structure that traditionally is considered to explain
adequately the operations of both action (karma) and memory
(smrti).
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.,. elras tu cetano 'nekilrthadarii bhinnanimiltali pUTV(,d~!am arlha7{l smarality
ekasyiitli!kilTthadariino dariafUJpratisandhiiniil sm'(ler (Itmagu'Qatve sati sadbhiwalJ,
viparyaye ciinulpallill ... sa7{lSkiiriisanlatimiilTe lu sat/ve utpadyotpadya .m7{lSkciT(ls
tiTobhavanli. sa nasty eIIo 'pi sa7{lSkilro yas trikiilavi.~!a7{l jniifUJr,t smrti7{l ciinubhatlet.
na ciinubhavam antaretJa jiiiinasya smrtei ea pratisandhiinam aha7{l mameti
cotpadyate, dehii-nlaravat. Nyiiyasfllra-Bhi4ya, ITJ, 1. 14. See Shastri. 1969. pp.

26.
27.

28.

185-87.
Jaini. 1959a. p. 22.
yady api daUotara '-5a viida~ .. .lbid. It is not clear whether the author of the
Vwhii$iiprabhiivrtti refers here to a refutation of his own (which is not extant)
or to the PudgalaviniScaya ofVasubandhu discussed earlier.
iitma71laruJlJsa7{lyogiit Sa7{lSkilTiip~ii tadutpattiT iti eel. na. (ilmamana~·sa7{lyoga~
sa7{lSkciriit:Ui7{l saiatJ#iit;lavad asiddhatviin nityasyiilmana~ sa7{lSkiirii'Qrlm anutpalle~.

Ibid .• p. 22.
Quoted fromJha. 1939. p. 272.

29.
30.

~nusmrtei

31.

krtapra'Qiisiikrlakarmabhoga-bhavapramo~a-smrlihhangado~iin. upe~ya siik,~at

(.(I•••• anubhavam upalabdhim anulpadyamiina7{l smaratJam eviinuJmrM,
sa copalabdhyekakartrkii sali sambhavali. punqiintaropalabdhit}~a:yt puru~iintaTasya
smrtyada~aniil ... Brahmasutra-Sankara-Bhr~a. n. 25. See Dhundhiraj Shastri.

1929. pp. 535-58.

32.

33.

~at;IQbhangam icchan alw mahiisiihasi/cal& paras Ie. A nyayogaT'Yavaccheda.u.viitri7!lwui
of Hemacandra (1089-1172), xviii. See Ohruva, 1933, pp. 122-30; translation
byThomas. 1960. pp. 119-25.
For a detailed exposition. see Va.~ubandhu·s PudgalaviniScaya in Shastri 1973,
pp. 1229-32.

ko )a7{l bijabhrlvo niima? (itmabhiillasya kle;ajil klesotpiidanasakli~'.
yathiinuMavajiliinajii smrtyutptldanasakti~, yalhil (iiizkuriidinrl7{l siiliphalaj(i
SiiliphalolpiidanaiaktiT iii. yas lu Sphu/arthii---)'Cls tv iti ViitsiputriyaM kle.iiinii7{l
bijiirtham arlhiintara7fl viprayuktam anusaya7{l kallm)'ati, lena smrtibijam apy
arthiintaTa7{l kaplayitavya7{l bhaTlati. See Shastri. 1972, pp. 763-64. This discussion takes place in the context of a debate at Ahhidharmakosa, v. J over the

r

nature of the dharmas called the (six) anu;a)'a.~-beginning with sexual
desire (kilmariiga) and ending with skepticism (virikit~ii)-that are eliminated
through the supermundane (lokot/ara) path. TIle Sautrantika believes that
a1lwayas are latent forces. which remain dormant (like seeds [bijas] of a plant)
awaiting an opportunity for their outburst (paryavasthrlna) when they are
recognized as passions (k1eia). According to this view the anu.~ayas arc always
·present" in the stream of consciousness. Whether a dormant dharma can be
called ·present" in a given stream of thought forms the CntX of the debate.
The Vaibh~ika rejects the theory of latency altogether on the grounds that
the ·presence" of these evil dhannas will preclude all possibility of having a
wholesome (kwala) mental event (cit/a) at any time, since the two are incompatible. The Vaibh~ika therefore maintains that the anwayas are identical
with their so-called outbursts. the passions (kle.ia). Another school (identified
by Ya.~mitra as the Vatsiputriya) seeks to overcome this difficulty (of the
incompatibility of the latent passion and the active purity in a single moment
of mental event) by postulating that the anwayas are dharmas of the category
known as the viprayulcttHa7{lSkilras. In this theory the anuiayas will be morally
neither wholesome nor unwholesome. but neutral and thus can abide side by
side with any kind of mental event. (For details on this debate. see Jaini. 1959b.
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34.
35.

36.

37.
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and 1959c.) Drawing on the similarity that exisl~ bt:tween the latent forces
(anuiaya) and the past impressions (i.e. the objecl~ of memory), the Sautrantika
(Vasubandhu) retOrl~ by asking if the Vatsiputriya would also favour a theory
ofthe ·disa....~ociated forces" to explain the operation of memory. Be("alL~ the
opponent remains silent, it can be presumed that the Viitsiputriya does not
pursue the matter further. This inconclusive debate shows the difficulty the
various schools of Abhidharma encounter when, in the absence of an appropriate theory to account for past impressions, they try to explain the operation
of passions or memories that spring from them.
For the canonical references to the bhavanga-citla, see Wtiesekera, 1976, pp.
348-52.
. ..jatlaniJnubandhiini co d-ve tadiiramma1}Qpiikiini yathiiraharra pavallanti, tato pararra
bhat,angapiito. Abhidhammatthasaizgaho, IV, 8. jatlaniinubandhiini Ii pa/isotagiiminirra niivamiva udakarra, im(ini ladiiramma'.uini kino kiilarra javanam
anubandhanti. yasmii imiini bhatlaligassa (Iramma>:UJ1!I mUlicitvii javaniiramma1Je
pavattanli, tasniJ tad(iTamma~iini Ii vuccanli. Navanilalikii, IV, 8. See Kosambi,

1941, p. 69.
The object (iiiambana) of the bhavanga will depend on the kind of consciousness at the time of one's rebirth. For example, if a being is to be born in the
realm of desire (kiimadhiitu), its bhavaizga will be appropriate to the destinies
within that realm (e.g., animal, human) and it will have any object av-ailable to
the mindconsciousness (mant>-tlijniina) at the time of conception. Similarly, if
the rebirth took place in the realm ofform (rnpadhiitu) , the bhavanga will be
of a ritpiivacara variety and its object will have to be the meditational objert
appropriate to the particular rnpa heaven. Since the bhavaizga does not
change its CJuality for the .iuration of a particular life, its object (iilambana) ,
with which it came into exi~tence at the time of rebirth (pmlisandhl) , alsu
remains the same. This precludes any possibility of endowing the current
bhavaizga-citta with a new object 111 midstream as it were, for that can only mean
the beginning of a new life, a new bavanga with its own objecl
tatriilayiikhyarra viF'uina1!l tri.piikalJ samabijaka1!l. Tri1[liikii, 2:d. See Levi, 1925,
p.18.
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The Story of Sudhana and
Manohara: An Analysis of Texts
and the Borobudur Reliefs*

The story of Sudhana is one of the most popular of the avadiinas
of Northern Hinayana Buddhism. There are two main versions of
this story, one adopted by the Mahasanghika school and the other
by the MUla-Sarvastivada school. The former is preserved in the
Mahiivastu 1 under the title Kinnari-jiitaka, and a similar version of
this story is found in a Chinese collection called Liu-tu-chi-ching
'Collection [of tales to illustrate] the six piiramitiis', said to have
been translated in approximately A.D. 270 (Taisho Tripitaka, III, no.
152,44 f.) and accessible to us in Chavannes' Tripitaka (Cinq cents
contes et apologues, no. 80). The Mula-Sarvastivada redaction is found
in a Vinaya text of that school called the Bha4ajya-vastu. 2 It wa..
translated by I-ching-' and is referred to as Ken pen chouo ... by
Chavannes (I\', 133). A Tibetan translation is also found in Bka~
hgyur,4 a translation of which is available in Schiefner's Tibetan
tales (44-74). This redaction WdS bodily adopted by the Divyiivadiina. 5
The Mahasanghika version appears to have been generally superseded by redactions related to the MUla-Sarvastivada version.
One such appears in the Avadiinakalpalati1i of ~cmendra. Outside India, another is found in the Khotanese (Saka) Buddhist
texts,' and towards the beginning of the fifteenth century, a much
enlarged form is attested in Pali in recensions of the Panniisa.*This anicle was originally published in BSOAS, Vol. XXIX, pan 3, pp. 533-558,
Umversity of London, 1966. Reprinted with kind permission of Oxford Univenity
Press.
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jiitaka, a collection of 50 'extra-canonical' jiitakaf forming a major
part of the popular Buddhist literature of the South East Asian
countries. In later periods the story of Sudhana appears in several
vernacular narrative poems (pyo) and dramas in Burma and Siam.
No other Buddhist story seems to have enjoyed such wide
popularity and, with the possible exception of the Vessantara-jiitaka
and the SuvarYT,tasankha-jiitaka (Paiiiiiisa-jiitaka, no. 53), no other
appears to have survived on a popular dramatic stage up to the
present day in any Buddhist country.
The three Sanskrit redactions, viz. those of the Mahiivastu (Mv.) ,
the Divyiivadana (Da.) and the Avadana-kalpalatii (Ak.), as well as
the Chinese and Tibetan translations of it (through the translations of Chavannes ('Chinese A') and Schiefnet), were already
well known when Oldenburg in 1895 identified reliefs nos. I, b, 320 of the Borobudur9 with the Sudhanakumiiriivadana of the
Divyiivadiina. The Pali redactions of the Zimmp Par,tr,tiisa1o (Zp.) and
Paiiiiiisa-jiitakall (Pj.) were published later, but have remained comparatively unknown. With the publication of a translation of the
Saka redaction 12 by Professor Sir Harold Bailey it is now possible
to compare the Sanskrit, Saka, and Pali sources. In this article a
comparison will be made of these different versions of this story
in order to establish their mutual relationship and also to trace
the main sources of the Borobudur relief.. (nos. I, b, 1-20) as well
ao; of the popular vernacular versions prevalent in Burma and
Siam.
Title: In Mv. the story is called Kinnari-jiitaka, in Da.
Sudhanakumiiriivadiina. In Ak. it is called Sudhanakinnary-avadiina
suggesting a combination of the titles by ~emendra. Of the two
Pali redactions Zp. has Sudhanukumiira-jiitaka and Pj. has Sudhanajiitaka. The editor has kindly confirmed that the Saka text has no
title.
Nidiina or 'moral of the story': In Mv. the jiitaka is placed in the
mouth of the Buddha who narrates it to the monks to illustrate
how even in the past YaSodhanl his wife was won by him 'after
great fatigue (khedena), great effort (.rrame1,l.a) , and great valour
(virye1,la)'.13 In Da. the Buddha narrates it to a king to illustrate his
great charities, meritorious deeds, and the fulfilment of the viryaparamita. 14 There is no reference here to Yasodhara. oSaka' makes
only a casual reference to YaSodhara: 'He approached Kapilavastu ....
For Yasodhara's sake he there narrated a tale in illustration; he
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related his puroayoga' (Bailey, 'Sudhana poem', 506). Ak., however, appears to resemble the nidana of Mv., introducing a novel
incident in his personal life: 15 'Whenever the Lord entered his
capital city, YaSodhara, confined to her palace, would, out of
despair, try to throw herself from the terrace. The Lord would
then save his loving ex-wife [by a glance of great pity]. One day
being questioned by the monks out of curiosity the Lord said:
YaSodhara, 0 monks. on account of her separation from me is
afflicted and resorts to such reckless acts. I too, 0 monks. in the
past have experienced great calamities on account of my separation from her'. The Pali redactions give a long nidana in full
imitation of a jiitaka story. If; Both differ from the accounts given
above. Here the Buddha narrates this story to a monk in love with
a beautiful woman to show the dangers that a man in love may
undergo to obtain his beloved, forsaking his parent... his kingdom,
and even endangering his life.
The story: It will be convenient to summarize the Mv. and Da.
redactions separately. as representatives of the two main versions.
The variations found in 'Chinese A', closely related to the first
version. and in the remaining redactions, associated with the second version. will be noted at the appropriate place.

lUnnanjiitaka (Mv.)
In Hastinapura there reigned a virtuous king named Subahu.
He had a son (the bodhisattva) named Sudhanu, the heir to the
throne. His neighbour 17 a king named Sucandrima ruled in
Sitphapura. This king wishes to perform a sacrifice of all living
beings. IS Hunters gather all kinds of beings with the exception of
a kinnari. A competent hunter (name not given) 19 is sent to capture a kinnari.
He goes up to the Himalaya, approaches a hermit in his hermitage where he hears celestial music. He learns from the hermit
that it is the singing of the ',innariJ, daughters of a kinnara king
called Druma. 20 He learns the name of one of them called
Manohara and also that she could be captured by uttering a truth
(satyavakyena) .21 He utters her true name. thereby making her
stand still, captures her, and brings her to the sacrificial enclosure
of Sucandrima.
King Subahu sends Sudhanu to attend the sacrifice. There he
falls in love with Manohara, preaches the doctrine 22 to king
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Sucandrima, rescues her from the sacrifice, and brings her to his
capital as his wife.
He is greatly attached to her and neglects his duties, and the
citizens prevail upon the king to get rid of her. Consequently, the
king bids her depart. 23 She leaves for the Himalaya.
There she meets two hunters called Utpalaka and Malaka. z4
She gives them a ring and a garland, instructing them to give
them to Sudhanu if he follows her.
Sudhanu leaves in search of her with a companion called
Vasantaka,2S meets the two hunters in the Himalaya, and obtains
the ring and the garland from them. All four go in search of
Manohara. Mter crossing several mountains they come to the
retreat of the hermit (this time his name is given as KaSyapa) and
beg him to guide them.
The hermit asks a king of monkeys26 to guide them. All four
mount him and ride to the city of Druma, called Nirati, on the
summit of Mount Kaihisa.
As they all stand outside the city Sudhanu sees some kinnaii
maids gathered to draw water for the purifying bath of Manoham.
The prince secretly puts the ring in one of the pitchers. Manohara,
while being bathed, finds the ring, recognizes it, and reports to
her parents.
The prince is received by the king Druma and the lovers are
reunited. 27 Sudhanu is anxious to return to his parents and is
transported there with his wife by a group of Yambhara ya~as.
Sudhanu's father orders funeral rites28 to he perfonned for the
supposedly dead prince. The arrival of the prince brings great
happiness to all.
Sudhanakumiiriivadiina (Da.)
In Da., 'Saka', and Ak. the king is called Dhana of Uttarapancala
(instead of Subahu of Mv.). In 'Pali' he is called Adiccavarpsa. His
son is Sudhana29 the bodhisattva. The mother's name is not given
in Da. In 'Saka' she is called Suryaprabha, in Ak. Rama, and in
'Pali' Candadevi.
In Mv. Subahu's neighbour king Sucandrima is said to be his
friend (in 'Chinese A' they are father and son) but in Da. etc. this
neighbour is a rival of Dhana. His name is not given in Da. or
'Pali'. In 'Saka' as well as in Ak. he is called Mahendrasena. 3o He
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is a wicked king and his subjects desert him to take refuge in the
kingdom of Dhana.
This exodus increases their rivalry and an element not found
in Mv. and 'Chinese A' is introduced into the story. A niiga (dragon) calledJanmacitraka (Citra in 'Saka' and Ak.~1 andJambucittaka
in 'Pali') protects the kingdom of Uttarapaiidila and keeps it rich
and full of food. The rival king sends a brahmin (only Ak. gives
his name as Vidyadhara) to capture or kill this niiga. The niiga
finds this out, seeks help from a hunter called Phalaka~2 (Utpalaka
in 'Saka' and Ak., PUI:u;larika in 'Paii') who kills this brahmin and
is honoured by the niiga with various presents. The hunter now
approaches a hermit and tells him about his gifts obtained from
the niiga. The hermit then asks him to get the niigaPiiSa (called
amoghapiiSa 'unfailing noose').~' The hunter returns to the niigabhavana, persuades the niiga to part with the niigapiiSa.'4 On a
subsequent occasion he visits a certain mountain, meets there
another hermit. learns from him about the bathing kinnaris, and
captures Manohara (without the aid of the satyaviikya of Mv.) with
his niigapiiSa. The Pali versions refer only to a single hermit but
otherwise agree with Da. 'Saka' and Ak., however, differ from Da.
In these the hunter meets only one hermit and approaches him
already armed with the niigapiiSa. Consequently he visits the niiga
only once and not twice as in other versions. 35
The subsequent flight of the other kinnaris is described in only
two lines in Da. Zp. here describes in nine verses their lamentation and the crying of Manohara's mother. The latter is sent by
the king Duma (Da., Druma) in search of her.36
In Da., 'Saka', and Ak. Manohara hands over her magic crestjewel (ciu!iimm:u) to the hunter. In 'Pali' there is no direct reference to it but she hands over her shoes (piidapura1Ja) and all her
jewellery (alankiirabha7J4a).S7 The hunter brings her to the capital
where she is married to the prince. This new element, viz. their
union in Hastinapura changes the scene of the sacrifice as well.
In Mv. and also in 'Chinese A' it takeS place outside Sudhana's
capital.
In Mv. and 'Chinese A' the sacrifice takes place because of a
foolish desire of the king. to attain heaven, but in Da. etc. it is
introduced as part of a court intrigue directly affecting the prince.
Here we find a cunning purohita of the king intent on destroying
the prince in order to get rid of a rival brahmin currently serving
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the prince. In Da. these two brahmins come from Jetavana; their
names are not given. oSaka' is silent on their names and their
place of origin. Ak. states that they were dii~i7Jiityas; their names
are given as Kapila and Pu~kara. In 'Pali' they are related as father
and son, the father comes to know of his son's ambition and
informs the king that the prince is trying to kill the latter to
obtain the throne; the king, however, does not believe this and
turns a deaf ear to him.
First the purohita sends Sudhana on a military expedition against
a rebel. Sudhana goes to take leave of Manohara but on seeing
her he forgets all about the expedition. The purohita tries to bring
him out of his harem. The king issues orders that the prince
shoul,d not be allowed to see her again once he comes OUt. 3A This
echoes the Mv. account39 of his neglect of the royal duties for
which he is detained by the king. Neither 'Saka' nor Ak. allude to
this incident. In these and the Pali versions he simply assures
Manohara that he will return soon.40
Sudhana begs the king's leave to see his mother, approaches
her to protect Manohara, to guard the crestjewel, and not to give
it to her unless there was a danger to her life. Both 'Saka' and Ak.
are identical on this point with Da., the Ak. even repeating a verse
in this connection found also in the latter. 41 The Pali versions are
silent on this.
In Da., Vaisravar:ta the regent king instructs Paiicika ya~a to
fight on behalf of the prince. In 'Saka' as well as Ak. he fights the
war without any intervention by the ya~as. In 'Pali' guardian deities
(iirakkhadevatii) protect him in the battle. 42
During his absence the wicked purohita is presented with a
golden opportunity to destroy the prince by getting rid of
Manohara. The king has a bad dream 43 suggesting an impending
disaster and the purohita urges him to undertake a sacrifice of all
kinds of beings including a kinnan. The Da. account of the subsequent pleading by the wicked purohita44 differs considerably from
the corresponding passages in oSaka', Ak., and the Pali versions.
In Mv., Manohara leaves the capital at the order of the king;
her manner of departure is unspecified. In Da. she escapes from
the palace by obtaining the crest:jewel from her mother-in-law. In
'Saka' she obtains the jewel, comes forth into the sacrificial enclosure (ma7Jq,ala-viila-griima) , recites a spell, and rises into the sky. In
Ak. also she is given the jewel by her mother-in-law and asked to
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proceed first to the place of sacrifice (yajitabhumt) and then to fly
in the sky.i5 In 'Pali' Manohanl pleads with the queen to intervene, and when the latter tries to seek an audience with the king
the men of the purohita prevent her. Manohara then a.,ks for her
piidapurafJa and the alankiirabhafJtf,a, adorns herself, and begs leave.
When the king's men arrive to capture her she flies in the air.
In 'Pali' the story is interrupted here by scenes of lamentation
during which Manohara and Candadevi dwell upon the inevitability of karma which has brought about this separation. 4ti
In Mv. and 'Chinese A' Manohara meets Utpalaka and Malaka,
gives them the ring, and later proceeds to KaSyapa's hermitage. In
Da. as well as in 'Saka' and 'Pali', she directly approaches the
hermit, gives him the ring, and also explains the dangers the
prince will meet on his way if he follows her. In Ak., however, after
her flight she comes straight to her abode, is given a purifYing
bath, and then after a lapse of several days returns to the hermit
to give him the ring.
Sudhana returns triumphant to his capital and is stricken with
sorrow on not finding Manohara. He obtains from Phalaka more
information about the lake where she was captured and set.. out
alone in search of her. 'Saka' and Ak. do not refer to his meeting
the hunter. In 'Pali' he takes the hunter with him (instead of
Vasantaka as in Mv.), and makes an Act of Truth (saccavarana)
declaring his determination not to return to the city without
Manohara.
On the way to the hermitage he laments for Manohara asking
various objects and birds the whereabouts of his beloved wife. The
whole scene is reminiscent of a similar scene in the Vikramorvasiya
47 where the king searches for his lost wife. Mv. and the Pali
versions have nothing similar to this and 'Saka' deals with it in a
single line: 'Whatever came before him, ti1)'agyoni and all the wild
beasts, bowing down he asked from the heart, Have you seen
Manohara or not, where she has gone?' (Bailey, 'Sudhana poem',
512). Ak. devotes 12 verses to this scene.
As in Mv., the hermit here also gives a monkey to guide the
prince. But whereas he rides on the monkey (accompanied by
companions) according to Mv., in Da. he proceeds to his goal
leaving the monkey behind him. On this point both 'Saka' and
Ak. differ from Da. According to these the prince meets this monkey
on a mountain called Kukiila, and rides on him, In 'Pali' he
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obtains this monkey from the hermit and makes him his guide but
does not seem to ride on him.4ft Instead he comes across a group
of birds19 (called hatthi-linga saku1Ja) and learns from their talk
about a great feast being arranged by king Duma for the purifying
ceremony of Manohar;i. The prince ties himself to the wings of a
bird and is flown across the mountains to a lake where several
maidens are gathered to fetch water for Manohara's bath.
The incident of the recognition of the ring is identical in both
Mv. and Da. But 'Saka' and Ak. give a slightly different account of
Sudhana's attempt to place the ring in the pitcher. In Da. he
places the ring secretly in the pitcher of a maiden. In 'Saka' he
befriends an elderly maid: 'They lifted the jars to carry to the
palace. One remained there, an aged woman, old, she could not
lift the jar upon her shoulders .... He went to her, he asked, Mother
where is the water carried?' (Bailey, 'Sudhana poem', 513). In Ak.
also it is said that he approached an elderly maid full of fatigue
from lifting the pitcher and asked, '0 Mother, for whom is this
being carried that you should disregard such great strain?' In both
accountc; the prince helps the old woman with her pitcher, obtains the news of Manohara, and secretly throws the ring in the
pitcher. It is interesting to note that the Pali versions also make
use of this ruse but without making the kinnmi maid an old woman.
Instead the prince resortc; to an Act of Truth (sacciidhifthiina) by
the power of which one of the maidens becomes unable to lift the
jar. She then approaches him and begs for his help.sO
Only 'Saka' and 'Pali' refer at this stage to the years he spent
in search of Manohara. According to 'Saka' it took him 12 years
to reach the abode of the kinnaras, but according to 'PaIi' he
accomplished this in a period of 7 years, 7 months, and 7 days.51
In Mv. the reunion takes place without any further incident.
King Druma receives him with royal honours and the couple are
united. In Da. the prince is brought secretly into the palace and
kept in a guarded place. 52 He is then put to two tests by king
Druma before he can claim her as his wife. Whereas this last
episode is found in both Ak. and 'Pali', it is absent from 'Saka'.
But 'Saka' is not in complete agreement with Mv. Rather it seems
to allude to some kind of test: 'he (Druma) imposed upon him
unlimited punishment, harsh threats, abusive speech. All that the
kinnara king asked him the prince made known to him. He went
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out invincible as a kesmin lion. He so said to him, 'Son, on your
part remain now here .... ' (Bailey, 'Sudhana poem', 513).
The first test consists of a feat of skill in archery reminding us
of similar scenes in the RamiiyarJa and the Mahiibhiirata, with this
difference that here the prince accomplishes this feat with the
help of Sakra. Ak. agrees with Da. in its account of this test and
repeats five verses found in the latter. 55 In 'Pali' the prince shows
his skill in archery entirely on his own without the intervention of

Sakra.54
The Pali versions here introduce an additional test of his strength
by making him lift a huge sapphire stone. The prince now has
recourse to an Act of Truth asserting his future attainment of the
Buddhahood and lifts it on his shoulders with great ease. 55
.When he succeeds in his first test the king puts him to one
more test of recognizing Manohara in the middle of a thousand
kinnaris exactly like her reminding us of a similar scene in the
Nala-Damayanti episode,56 this time with the roles reversed. The
prince, like Damayanti, has recourse to the utterance of a satyaviikya
(the first and the only time in Da.) and by the power of its truth
Manohara steps forward to meet him. Ak. treats this incident casually, simply stating that he recognized her and took her hand. 57
The Pali versions tum it into a more dramatic incident. He makes
an Act of Truth (as in Da.) and begs the devatiis to point her out
(among seven other kinnaris). According to Pj., Sakka comes down
in person, and tells him that he will create a golden fly which will
hover around her head. According to Zp., however, he comes
down in the guise of a golden fly and tells him that he will indicate her to him by sitting on her hand. 58 Sudhana recognizes her
and they are united.
As in Mv. the prince begins to feel homesick and wishes to see
his parents, and the united couple are conducted to Hastinapura
by the kinnaras. 'Saka' and Ak. do not refer to his longing to
return home. The Pali versions brive a long account of his sorrow;
even king Druma accompanies them 59 (not found in any other
version) and stays at UttarapancaIa for a week enjoying the hospitality of king Adiccavarpsa. The prince is now crowned and having
ruled righteously for a long time enters Tusita heaven after his
death.
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In 'Pali' the jiitaka is properly concluded with a brief sermon
on the four Noble Truths, at the end of which the monk attains
arhatship.60

Sa1TUJdhiina: Sa1TUJdhiina or identification of the characters of
the story of the past (atitavatthu) with the persons connected with
the story of the present (paccuppannavatthu) is one of the main
features of a Pali jiitaka and also of the jiitak.as in Mv. Da. identifies
only Sudhana with the Buddha. Ak. identifies only Sudhana and
Manohara (with the Buddha and YaSodhara) and 'Saka' only
Sudhana and his parents (with the Buddha, Suddhodana, and
Mahamaya). The chart on pp. 307-08 suinmarize~ the nomenclature of the characters in the various sources; divergence in the
samodhiina of Zp. and Mv. is also noted, since the development of
the samodhiina, like that of the nidiina and title, has some bearing
on the genesis of the story as a whole.
The presence or absence of the last four characters in the
story. viz. Janma-citraka, the purohitas, and Sakra, standing respectively for the episodes of the niigariija, the court intrigue, and
finally the tests of valour, divides thc story into its two main versions. Otherwise the subject-matter of the two versions including
the names of the characters shows a virtually exact correspondence indicating a certain dcpendenc:e of one on thc other. The
possibility of Mv. borrowing from the Mula-Sarvastivada version is
very remote: there is no reason why the narrator of the Mv. version should purge these major and inoffcnsive episodes from a
good Buddhist avadiina. Rathcr it is probable that the simpler
version reflected in Mv. has been re-edited with the introduction
of the three new episodes. Since certain episodes are peculiar to
Mv. (notably the closing funeral rites) or Da., it will be necessary
to distinguish between these redactions and the versions adopted
by the Mahasanghikas (Mv. V) and the Mula-Sarvastivadins (Da. V).
In this recasting the narrator had to make only two minor
changes in the original story, viz. shifting the place (from
Si111hapura to Hastimipura) and time (after instead of before their
marriage) of the sacrifice. The new episode of the niigariija merely
culminates in procuring the noose with which the hunter captures
Manohara, a result as miraculously achieved in Mv. with a simplc
Act of Truth. The wicked p'Ilrohita no doubt plays a central role in
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Characters in the story

Zp.

l. Subahu

Mv.

Nan-Io-shih
Dhana
AdiccavalJ1sa
2. 'Sudhanusya mam'
unnamed
'Sudhanasya janani'
Suryaprabha
Riima
Candadevi
3. Sudhanu
Hsu-Io
Sudhana

'Chinese A'
Da., 'Saka'. Ali. Suddhodana
'Pali'
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Mv.

idem
('Chinese A' ;

Ka.~pa)

Mv.

'Chinese A'
Da.

'Saka'

Mahamaya

Ak.

idem
('Chinese A'; She-miao)

'Pali'
Mv., Zp.

'Chinese A'
the Buddha
Da., 'Salta'. All.,
Pj.

idem

4. The other king:
Sucandrima
Mv.
king of Ni-ho-pien
(,Ie roi grand-pere') 'Chinese A'
Do., 'Pali'
unnamed
Mahendrasena
5. Sorcerer brahmin;
absent
unnamed
Vidyadhara
6. Druma
Duma
T'ou-mo

7. Manohara

not identified idem
(,Chinese A';
Suddhodana)

'Saka', Ak.
Mv., 'Chinese A'
Do. 'Saka',
not identified absent

'Pali All.
All ext-ept 'Pali'
'Pali'
Sariputta
'Chinese A'
All except
'Chinese A'
'Chinese A'

Yasodhara

'Devi'
8. Manohar.1's mother;
unnamed
All
not icentified
9. Utpalaka
Mv., Ak., 'Saka'
'Chinese A'
Ananda
Yu-pen
Phalaka or Halaka Da.
PUI)Qarika
10. Mataka
'She-Ii'
Sardka
Padamaka
Padmaka
absent

Mahanama
(,Chinese A': not
lo<-ntified)
idem
(,Chinese A' ; Gopa)
idem
Rahula
(,Chinese A' ;
Maudgalyayana)

'Pair
Mv.

'Chinese A'
Da.

'Saka'
Ak.

'Pali'

absent

Ananda
(,Chinese A' ; Chandaka)
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Mv., Da., 'Saka'
II.KaSyapa
unnamed
'Chinese A'
Kassapa
'Pali'
Kassapa
Valkahiyana
AI!.
12. Vasantaka
only in Mv.
absent
13. The rebel:
Mv., 'Chinese A'
absent
Da., 'Saka', 'Pali' not identified
unnamed
Megha
AI!.
14. The monkey:
unnamed
Mv., Da., 'Saka" 'Pali' Kaludayi
'Sakra in disguise' 'Chinese A'
Vayuvega
Ak.
15. The ruigaTiija:
absent
Mv., 'Chinese A'
Janmacitraka
Da.
Citra
'Saka', AI!.
MoggaUana
'Pali'
Jambucittaka
J6. purohita no. J :
Mv., 'Chinese A' Devadatta
absent
Da., 'Saka'
unnamed
AI!.
KapiIa
'Pali'
Kusala
J 7. purohita no. 2:
absent
Mv., 'Chinese A' not identified
unnamed
Da., 'Saka', 'Pali'
Pu~kara

18. Sakra:
absent
Satakratu
Sakko

MahakaSyapa
(,Chinese A' : Sanputra)

Chandaka

absent

KaIJPlaka
(,Chinese A': KalJthaka)

absent

absent

absent

Ak.

Mv., 'Chinese A', 'Saka'
Da., AIL
Anuruddha
'Pali'

absent

the new story. but the germs of a court intrigue were already
provided in Mv. V and can be detected in the scene where the
prince is detained by the king and Manohani is ordered to return
to her parents. Here the editor of Da. V had to make a slight
change, sending the prince on an expedition on the one hand
and making Manohara a victim of the sacrifice on the other. The
third innovation. the tests of valour. appears like an appendix. not
entailing any alteration in the original story. It only demonstrates
the practi~c of the vzrya-paramita by the bodhisattva amply achieved
by Mv. V in its account of his crossing the mountains, etc., on his
way to the abode of the kinnaras.
The remaining differences between Mv. V and Da. V also suggest that certain improvements have been effected by the lalter
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on the former. The first of these concerns the two hunters. In Mv.
V Manohani meet" them in the Himalaya and gives them the ling
to be given to the prince. She then arrives at the hermitage of
KaSyapa, rests there for a while, and then proceeds to her abode.
In Da. V she approaches the hermit directly and gives him the
ring. Da. V would thus be more economical in eliminating two
superfluous characters at this point and in making a better use of
the hermit.
In Mv. V the prince takes Vasantaka as an attendant in his
search for Manohara. Vasantaka otherwise plays no part in the
story. He also is absent "in Da. V. Here the prince sets out alone
on his arduous quest. The same motive of presenting the prince
as a brave hero seems at work in the short scene connected with
the monkey. In Mv. V the prince rides on him accompanied by
three other atiendants. In Da. he insists on going alone despite
the pleading of the hermit.
While we may assume that Da. V ha" introduced these innovations and improvements into the Mv. V version, there is no question of direct borrowing from Mv. by Da. For despite the general
similarity between these two versions Da. does not repeat even a
single line or verse of Mv., and presents its story in a very different
style and language. On the other hand it is clear that the MulaSarvastivadins have drawn on some earlier Da. V text. Had there
been a classical Pali Sudhana-jiitaJu!>1 it would doubtless have thrown
further light on the matter. The possibility of the existence of
such intermediate versions is indicated by the 'Saka' which shares
only two of the three major innovations (the episode of the niiga
and the court intrigue) with Da. Were this to be the only difference between the two, 'Saka' could have been treated as merely
an abridged version of Da. But there are in 'Saka' several other
distinctive points, preserved in Ak., suggesting an independent
source for itself. In the order of their occurrence the'ie can be
listed as follows.
(1) Name of the wicked king: Mahendrasena (same in Ak.)
[po 539, n. 30].
(2) Name of the niigariija: Citra (same in Ak.) [po 539, n. 31].
(3) Name of the hunter: Padamaka (Padmaka in Ak.) [po 539,

n.32].
(4) The two hunters being father and son (same in Ak.) [p.539,
n.32].
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(5) Padmaka obtaining the nagapasa on his first visit to the
nagaraja (same in Ak.) [po 540, n. 35].
(6) Description of the dream ('Saka' almost identical with Ak.)
[po 541, n. 43].
(7) Manoharii going through the mar.utala-vala-grama before
her flight (through yajftabhumi in Ak.) [po 542, n. 45].
(8) Sudhana's meeting with the monkey on the mount
Kaukulaka (KukUla in Ak.) and riding on it (same in Ak.) [po 543,

n.48].
(9) Account of a rii~asZ carrying the prince on the peak of a
mountain (similar in Ak.) [po 543, n. 49].
(10) Helping an old woman with her jar before putting the
ring into it (same in Ak.) [po 544, n. 50].
(11) Secret meeting of Sudhana and Manohara before his arrival is revealed to king Druma (same in Ak.) [po 544, n. 52].
There are also three scenesfi2 found only in Da. but missing
both in 'Saka' and Ak.
(1) Sudhana's reluctance to leave Manohara before going on
the expedition.
(2) The scene of the battle waged by Paiicika ya~a on behalf
of the prince.
(3) Sudhana's meeting with the hunter before leaving in search
of Manoham.

It is very significant that all these distinctive points, and in the
case of the niigariijd'3 and the dream M even the phraseology used
are reflected in Ak., which in almost all other respects follows Da.
(and repeats six versesb5 found in the extant version of the latter).
This correspondence between 'Saka' and Ak. confirms our hypothesis of a source for the 'Saka' independent of both Mv. and
Da., and in content intermediate between these versions. The
compilers of Da. must have used an intermediate version related
closely to the common sources of'Saka' and Ak.
That ~emendra had access to Da. and the source material of
'Saka' needs no further proof; but he may have used yet another
version now lost to us. His title, as noted above. seems to combine
the titles of Mv. V and Da. V. But there are certain names and a
few minor scenes in Ak. that cannot be traced to any known
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version. Whereas two names, Mahendrasena and Padmaka, found
otherwise only in the 'Saka' are also to be found in Ak., the 'Saka'
name of Sudhana's mother, Sliryaprabha, is replaced here by RaIna.
KaSyapa is the name of the hermit in both Mv. and Da. In the
'Saka' his name is not given. In Ak. he is called Valkalayana.
Names like Vidyadhara (for the sorcerer who comes to capture
the niiga), Kapila and Pu~kara (for the two purohitas) , Megha (for
the rebel), and Vayuvega (for the king of the monkeys) are found
only in Ak.
Of the scenes we may note the following:
(1) In Da. the king is frightened at Manohara's flight and is
worried that the sacrifice might remain incomplete. The purohita
simply says: della, siddhartho 'pagatapapo deval}. sampratam iti (Da.,
449). In Ak. the purohita is more convincing when he says:
Mantrair maya samiikmal; Kritriikhyo brahmar~asal}./
nirvighnas te kratul; siddhal}. sa hata tena kinnari// (Ak., 196).
(2) In both 'Saka' and Da., Manohara first approaches the
hermit (in Mv. the hunters) and gives him the ring before arriving at her abode. In Ak., after the flight she comes straight to her
parents, is given a purifying bath, and after a lapse of several days
returns to the hermit to give the ring (Ak., 198-202).
It is, of course, possible that these names and scenes (and
possibly the one discussed above, p. 291, n. 53) are merely innovations employed by Kl?emendra in the course of re-cditing the
story from different versions.
Although the precise date of the composition of the Pali versions is not known, it is generally agreed that they are of a period
later than all the versions hitherto discussed. Their relation to
their predecessors therefore is of great importance in tracing their
main sources, particularly as the works are extra-canonical. and
originate (traditionally) not in India or Ceylon, but in the distant
land of the Lao. fifi
With the single exception of the name Sudhanu (found only in
Zp.) there is no indication that Mv. has been used by 'Pali'. Only
one of the more important distinctive points common to Ak. and
'Saka' is found here. This relales to the scene of putting the ring
in the pitcher. Both 'Saka' and Ak. make the maiden an old
woman, unable to lift the jar. Zp. and Pj. employ an Act of Truth
to make her unable to lift it instead of making her 01d. 67 There
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is another minor correspondence, viz. the length of the period of
their separation. This point is mentioned only in 'Saka' and 'Pair.
In the former this period is of 12 years, in the latter it consists of
7 years, 7 months, and 7 days. Although evidently some common
ground exists, it is not sufficient to suggest that use has been
made of any version close to the extant 'Saka' and Ak.
Consequently, the only source left for 'Pali' would be Da.
However, from the comparisons given above, it is clear that although the Pali versions have much in common with Da., even
more than 'Saka' and Ak., they are by no means identical with it.
The differences between 'Pali' and Da. tend rather to indicate an
independent source for the former. These differences may be
grouped under three heads.
(a) The absence of certain characters and scenes
(1) Only one hunter and one hermit (instead of two of each).
(2) The scene of Sudhana's lingering in the company of
Manohara before he sets forth on the expedition [pp. 288, nn. 38-

40].
(3) The scene of Sudhana's lamentation while seeking for
Manohara [po 289, n. 47].
(b) Additional scenes
(1) Lamentations by Manohara'smother [po 287, n. 36].
(2) Sudhana flying tied to the wings of a bird [po 290, n. 49].
(3) Sudhana lifting the heavy stone by making an Act of Truth
[po 291, n. 55].
(4) The visit of king Druma to the capital of Uttarapaiidila [po
291, n. 59].
(c) Variations
(1) Sudhana taking the hunter with him (instead of merely
obtaining information from him about Manohara).
(2) Sudhana making the monkey his guide (instead of going
alone) [po 290, n. 48].
(3) Sudhana making an Act of Truth to make the maiden
unable to lift the pitcher (instead of simply putting the ring into
the pitcher) [po 290, n. 50].
(4) Sudhana showing his skill in the feat of archery without
help. (In Da., Sakra orders ya~as to perform this for him.) [pp.
291, n. 53, 54.]
(5) Sudhana recognizing Manohara out of seven kinnaris by the
help of Sakka who comes down in person, and creates a golden
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fly which hovers around Manohara's head. (In Da., Sudhana has
to recognize her out of 1,000 (Ak. has 500) kinnaris. Manohara
steps forward when the prince performs' an Act of Truth) [p.291,
n. 58].
The last scene, the recognition of Manohara by the prince with
the help of Sakka, supplies, we believe, a clue to the main sources
of the 'Pali'. Scholars like Oldenburg, Foucher, and Krom who
studied the Borobudur reliefs depicting the story of Sudhana have
considered that it was based on Da. 58 They had access only to Mv.
and Da., and the reliefs do indeed to a large extent agree with Da.
But relief no. 18 (plate I (b» depicting the scene of recognition,
offered special difficulties in its interpretation and its identification with the Da. account. This relief shows seven maidens seated
inside a pavilion (maTJ4apa). A young man with a halo is standing
in front of them. Behind him there is a raised standard with a
winged conch 69 mounted on it. At the other end another person,
also with a halo, is seated on a pedestal with attendants crouching
under it. The scene clearly depicts the recognition of Manohara
(among seven kinna1i~) in the presence of king Druma. Of the
two nimbate persons, the seated one was rightly identified by
Foucher with king Druma, the only person depicted with a halo
on two other occasions (reliefs nos. I, b, 14 and 17)-distinguishable as a king of kinnaras (semi-divine beings) from the king of
Uttarapancrua and all other human beings, including the prince.
The standing nimbate figure could, on the basis of the Da. account, only be the prince. But as he docs not appear with a halo
in earlier or later scenes, Foucher assumed that the standing figure also depicted Druma granting his daughter to the Prince.?O
This obvious error wa., noticed by Krom who identified the standing figure with the prince.?1 The contrast, however, between the
ornate splendour of the dress of this nimbate figure and the
simplicity of that of the prince in the preceding relief (plate I (a»
escaped his notice, and although he observed the raised standard,
he did not try to explain its presence in this scene.
The Pali versions, particularly Pj.,72 afford us a more satisfactory
explanation of both the halo and the raised standard found in
this relief. The standing nimbate figure depicts neither Druma
nor the bodhisattva hut Sakra who according to Pj. comes down in
person. The arrival of Sakra on the scene is denoted by this standard which appears nowhere else among these 20 reliefs. He would
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be invisible to all but the prince, an effect achieved by the sculptor in a most ingenious way. Not a single eye is turned towards
him. By contrast, in the preceding scene (plate I (a» where the
prince is engaged in the first test (the feat of archery) he is keenly
watched by a large number of the assembly present. The remaining story, which presumably involved Sakra's conversation with
the prince and the hovering of the fly, is left to the imagination
of the spectators.
Finally we may note yet another detail that agrees only with
·Pali'. Da. speaks of 1,000 kinnans73 (Ak. of 500) among whom
Manohara is to be recognized. It is obvious that such a large
number cannot be depicted on a relief and the s~ulptor would
show only a few of them. Yet the fact that only seven maidens are
shown is significant as this number exactly corresponds with the
satta-kaiiiiiiyo of ·Pali'. This number is again repeated in 'Pali' in
connection with the scene of Manohara's bathing in the pond
(prior to her capture) and relief no. I, b, 5, depicting this scene,
also shows only seven kinnans (as against the 500 of Da.). 74
It is true that the remaining three scenes (viz. the prince flying
across the mountains tied to the wings of a bird,75 the prince
lifting the heavy stone, and Druma's visit to the human world) are
not depicted on the Borobudur reliefs. These were perhaps not
thought to be of any importance or more probably were later
additions to the story. But there is not a single scene in all the 20
reliefs which could be shown to be at variance with the account
in ·Pali'. It is therefore evident that the Borobudur reliefs of this
story are not based on Da. but on some other hitherto unknown
version which could also be the primary source for ·Pali'.
\\Ibether this common unidentified source also belonged to
the Miila-Sarvastivadins or to some other school popular in Java
cannot be determined on the basis of ·Pali'. Nor is it possible to
ascertain the precise date at which it became accessible to the
Theravadins of the South East Asian countries who presumably
adopted it with several additions of their own and rewrote it in
Pali in perfect imitation of a cIa'isical jiitalw for Pj. and Zp. Despite
their apocryphal nature, these two versions became very popular
among the Buddhists of Burma and Siam, and were adapted later
for pyos, plays and theatrical penormances composed in their own
languages.
The earliest of these 76 appears to be the Manohan pyo" by
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Nawade dated 1579 based on Zp. This is followed by the Suja pya
by Padesaraja in the first half of the eighteenth century. In 1776
appeared a Yagan called NgwedaungB by Shwedaung Nandathu. A
play based on this story called Dwe Me Naw pya zaf9 (actually called
Ngwedaungthu 'Girl of the Silver Hill') by Chan Mya was published
in Rangoon in 1880. In 1878 A. Fytche published a translation
'The Silver Hill: a Burmese drama'.80 Fytche does not mention the
sources of his translation. It was probably based on an oral text,
as in the case ofJ. Smith who in 1839 published a similar version
of the story of Sudhana in his 'Specimen of the Burmese drama' .81
In Siam also the Sudhana-jataka of the Pj. version became the
source for many popular theatrical plays in Thai. 82 According to
Rene Nicolas,8~ the generic term for a theatrical performance of
the ancient 'chatri' type is nOra, a southern Thai variant of central
Thai manOrii (from Pali Manohara). In the southern provinces of
Siam the story of Manohara has long been a favourite piece.
It is difficult to determine the extent of the dependence of
these popular works in Burmese and Thai on the two Pali versions. Works like the Manahan pya are clearly based on Zp. But the
English translations available to us indicate the possibility that
independent popular oral traditions exist, directly connected with
the Borobudur reliefs. The additions found in these two are of a
minor nature, e.g. Manohara giving birth to a child while the
prince is away on the expedition, or king Druma subjecting the
prince to an additional test of subduing a wild elephant and a
horse. The omissions are more significant. The episode of the
niigariija is only hinted at: the hunter obtains the noose from the
hermit which had been presented to him by a dragon. 84 The
second test of 'Pali', the lifting the heavy stone,8S and the last
scene, Druma's visit to Uttarapfuicala, are missing here as also in
the Borobudur reliefs.
But the more popular and distinctive scenes of 'Pali', e.g. the
flight of the prince tied to the wings of a bird, the Act of Truth
for making the maiden unable to lift the pitcher, and finally the
intervention of Sakka in the scene of the recognition are all retained in both. The last scene undergoes a still further refinement
in Fytche's version. Here the seven maidens expose their finger
through a sevenfold screen and the prince has to recognize his
b~ide by identifying her. The prince begs the 'Powers' to 'grant
him a sign', and a bee settles on Manohara's finger. "86
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The use of the screens is probably an afterthought suggested by
the stylized hand-gestures of the Borobudur reliefs. But there is
no doubt that Sakka plays an important role in this story as well
as in a m,yority of these apocryphal jiitakas. He appears in no less
than 31 of the 50 jiitakas of Zp.,R7 and on 30 occasions is identified
with Anuruddha, renowned for his 'clairvoyant eye' (dibbacakkhit
ti piikato). This appears to be an imitation of the Vessantara-jiitaka
where also Sakka is identified with Anuruddha. 88 Otherwise in the
Theravada tradition, particularly that of Ceylon, Anuruddha plays
a no more significant role than the other chief disciples of the
Buddha. The prominence given to him in Burma and also in
Siam R9 suggests the existence of a cult dedicated to Anuruddha
and identified with Sakka, the chief of the 37 nats of Burma. It
may not be without significance that the founder of the Pagan
dynasty, the king responsible for placing Sakka at the head of the
37 nats, the first Buddhist king of Burma, should also be called
Anuruddha90 (A.D. 1044-1077). He might have been a royal patron
of this cult and, in conformity with the concept of 'Devaraja' of
those regions, might even have been identified with Sakka. Popular stories displaying Sakka's graceful interventions, originating
even outside the Theravada tradition, as in the case of the Sudhanajiitaka, might then have found a place among the orthodox
Theravadins, forming a nucleus for the later apocryphal collections like Zp. and Pj.
In the light of the comparisons of the various texto; given above
it would appear that Mv. V is the oldest, that the redaction used
by oSaka' occupies a position intermediate between Mv. V and
Da., and that Da. is a subsequent, more developed redaction.
~emendra in his Ak. follows Da. in the main but appears to have
had access to source materials connected with oSaka'. An unidentified redaction belonging to the Da. V but differing in several
details from the Indian and oSaka' texts seems to have reached
Borobudur where it became the source of reliefs nos. I, b, 1-20,
and also of the apocryphal versions written in Pali, in imitation of
the classical Jiitaka book, by the Theravadins of South East Asia.
These in turn, together with popular traditions surviving from the
days of the Borobudur reliefs, appear to have inspired the composition of a large number of pyos, plays and theatrical performances based on this story popular even to this day in Burma and
Siam.
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Mahiivastu, ed. Senart, II, 94-115.
N. Dutt (cd.), Gilgit manusmptr, III, 1,123-49.
Taisho Tripilaka, xxiv, 59 fT. (I:. A.D. 700).
Tibetan Tripilflka, xu, 193-3-5 (Ge 190 b 5 ff.).
Dit'Yiivadiina, ed. Cowell and Neil, xxx, 435-61.
A~ the Bha4ajya-vastu, the extant Miila-Sarv.1stivada text where this story
appears, is incomplete, and as the Tibetan translation of it, with the exception
of six verses (see p. 288, n. 41, and p. 291, n. 53) and a few minor points (noted
by Profes.~r Outt in Gil. MSS) is almost identical with the Diryiivadiina version
it will not be wrong to treat the latter as an authoritative Mula-Sarvastivada
version. I-<:hing's translation of the Bha4ajya-tJastu, in the light of random
comparison made for me by Professor J. Brough, is based on a text not
significantly different from tlle Diryiivadiinaversion (see p. 288, n. 41, and p.
291, n. 53).
On the sources of the DiryiitJadiina in general, see Huber, 'Les sources du
Diryiivadiina', BEFEO, VI, 1906, 1-37; Levi, 'us elements de formation du
Divyavadana', TP, Ser. 2, VIII, 1907, 105-22; Levi, 'La O~!inta-pankti et son
auteur',jA, ccxI,juillet-sept. 1927, 103 fT.;]. Przyluski, 'Fables in the VinayaPi!3ka of the Sarvastivadin school', IHQ, v, I, 1929, 1-5. For a complete
bibliography on this subject and a comparison of several versions of a similar
story from the Diryiivadiina (XIII) see Kenneth K..S. eh'en, 'A study of the
Svagata story in the Dit'YiivadiinCl in its Sanskrit, Pali, Tibetan, and Chinese
versions', Haroard joumal of Asialic Siudie.r, IX, 3-4, 1947, 207-314.
AvadiinakalpaLa/(J of ~mendra, ed. with Tibetan text by S.C. Oas and S.C.
Vidyabhfl~lJa (Bibliotheca Indica), II, 319-413. It consists of 337 verses.
H. W. Bailey (ed.). Kholanese Buddhist lext.s, 1951, nos. 7-12 (pp. 11-39). The
Khotanese jiitaka-slava (Kholanl',se textr, I, 198-219) devotes eight verses (23 r 14) to this story.
The 'extra-<:anonical' nature of the Pannasaj(4laka was first established by L
Fecr in his article "LesJatakas', jA, 7' Ser., v, 1875 (section 'Recueils extracanoniques', pp. 417 ff.). In 1917 L Finot published a complete concordance
of the three recensions of this collection, one in Laotian and two in Pali. Of
the last two, one is found in Burma and is called Zimme Pa7J7JiisCl, and the other
is the Panniisajiitaka found in Siam and Cambodia. For full details see
'Recherches sur la litterature laotienne', BEFEO, XVII, 5, 1917, 44-50. H.
Deydier in his Introduction a La connaissance du Laos gives a brief description of
the Laotian version and also states that the story of Sudhana is found in the
paintings on the facade ofa pagoda near Luang Prabang (p. 112). Both Finot
and Deydier believe that these 'extra-<:anonical' works are of recent date and
were composed in Chieng Mai during the flfteenth-eighteenth centuries by
the local monks (see p. 284, n. 11).
Only one story of the entire collection ha.~ been critically edited and
translated so far. This is found in Mme. G. Terral's 'Samuddaghosajataka:
~onte Pali tire du Paiin;isa:ia~ka', BEFEO, XLVIII, I, 1956, 249-351. In her
mtroduction Mme. Terral deals at length with the manuscript material of
these collections and the peculiarities of their language.
There are three MSS of the Cambodian recension of the Panniisajiitaka in
the Bibliotheque Nationale in Paris, one in Phnom l!.enh (Terral, op. cit., 266)

318

9.

10.

11.

BUDDHIST STUDIES
and one in Colombo Museum Library (obtained from Cambodia in exchange--see IAIlliogue o! palm-lea! MSS, T, 1938). Two Laotian nissaya.r of the
Pannii.ra-jfltaka (entitled Ha.-sifrxat) are listed in Pierre-Bernard Lafont's
'Tnvcntaire des manuscrit~ des pagodes du Laos', BEFEO, 1.11, 2, 1963. The
National Museum at Bangkok ha~ a large number of palm-leaf MSS of the
Pan1iii.m-jfltaka (in Cambodi:.n characters) hitherto unpublished. During my
visit there in 1961, Twas able to obtain, through the courtesy of the curator of
the Museum, microfilm copies of eight (incomplete) MSS written during the
post-Ayuthyan period and two MSS, one in Burmese (jiitakas 1-17) and the
other in Mon (jiitakas 1-11) characters. I was also able to obtain microfilms of
a MS in I.aotian characters from t.he private collection of Dr. Christian
Welder. This MS contains six stories and is dated Sakariij 950 (A.!). 1589),
perhaps the oldest MS of the Paiiilflsa-jiilaka so far discovered.
Foucher in his 'Notes d' archeologie bouddhique (les bas-reliefs de
Borobudur)', BEFEO, IX, 1909, 9-18, confirms Oldenburg's observation and
adds that two more reliefs, nos. I, b, 1-2 also depicted the same story. For the
purpose of this identification Mtl. and Da. were compared but Ak. wa.~ not
considered of any help as it was composed later than the Borobudur period.
See N. .J. Krom and T. van Erp, Bf!Schrijvingvan BaralmduT, 1920,219-35, where
det.'\i\s of 20 reliefs (Ser. T, b, 1-20, plates I-X) are given and compared with the
corresponding story in Da. The Saka version wa.~ not then known and Zimmi
Pa1).1Jii.m, although published in 1911, does not seem to have been consulted.
A~ will be shown below (p. 314, nn. 71 and 75) certain scenes in reliefs nos. 15
and 18 can be satisfactorily identified only by means of the Pali versions.
Zimmi Paf.l1.lflsa (i.e. Chieng Mai 50) edited anonymously and published by the
Hanthawaddy Press, Rangoon, 1911. The work, an octavo of 685 pp., has no
introduction, critical apparatus, or variant readings.
MSS of lp. are not found, to the best of my knowledge, anywhere outside
Burma. In 1961, Twas unable to find even a single MS of it in tlle libraries of
Rangoon, Mandalay, and Pagan. ( learnt from an elderly Mahathera, chief
abbot of Pagan, that, according to an oral tradition current in his young days,
King Myndon of Mandalay (1853-7M) had disapproved of this apocryphal work
and consequently very few MSS of it were to be found in the mona.~teries of
Burma. It is not found in Siam. not even in Chieng Mai, possibly tlle place of
origin of this work as the title seems to indicate. In 1962, however, a MS of it
consisting of 162 leaves was dis<:overed by the V.. nerable U Wa Tha Wa in the
Zetawun Monastery in Monyway (in :-'[onywa district) near Mandalay. I have
heen able to obtain photographs of this rare MS by the courtesy of the
Venerable U Wa Tha Wa and U Maung Maung Tin of the University of
Mandalay. The MS is complete and is dated Sakaraj 1169, i.e. A.D. 1807. It is
identical with the published Zp. and might have been the source of the latter.
Three parts containing 15 jiilaka.r have been puhlished by the Institut
Bouddhique, Phnom Penh. 1953.
An abridged Siamese translation (with the original Pali verses) of the
PaiiiiiJsa-jiilaka was first published in Bangkok in 1926. It was puhlished again
in 1956 by the Fine Arts Department, and is entitled Pannyiil COOdok (Paiiiiflsajiilaka) chabap ho, samul hatmg cool (National Library version). In his preface to
the first edition, Prince Damrong states that these stories were composed in
Chieng Mai around A.D. 1467-1667. He also refers to the tradition that these
stories were not approved of by a king of Burma. The second edition pu~
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Iished in two volumes contains 61 storieS instead of the traditional 50 found in
the Cambodian version.
'The Sudhana poem of ~dhiprabhava', BSOAS. XXIX, 3, 1966,506-32. I am
deeply grateful to Professor Sir Harold Bailey for his kind permission to use
the typescript of his translation in preparing this article.
Na bhilqavo idanim /!Va YaSodhara khedena labdhii anyada pi ~ii mayii mahata
kMdma mahata srame7.la mahata viry~ labdhii (Mv., II, 94). The first Chinese
version (liU-lu-chi-ching-'Chinese A') gives a totally different nidiina. Here
the story seems to illustrate not how Gautama obtained his wife, but Chandaka's
former rendering of assistance to Sudhana which ultimately made him responsible for helping Gautama to become an ascetic. At the end of the story
Chandaka is identified with one of the two monks (unlike Mv., where Chandaka
is identified with Vasantaka) who help the prince in his search for Manohara.
Chandaka plays a very minor role in the story, and it is likely that the source
lacked the attested Mv. nidana.
Punar api mahiiriija yan mayiinuttarasamyaksambodhipriipta)·e diiniini dalliini
putlyiini krtiini viryapiiramitii CIJ paripurita anultara sam)'aksamhodhir niiriidhitii
tac chrn)'atam (Da.,435).
Tatsangam iilinganayOT niriiiii bhriintahhiliiSa vi1amitrcrhittroal
dhrti".. lIayasyiim ilia viirayantil!' nirasya saudIuU tanum utsasa1jalI
YaiUL yadii pallatiaprialiiilgi dehal!' samuJmlavati sati siil
tadii tadii manmathamohital!' tal!' daymdraw~r bhagavan rarak$al/ (11k., 4-5).
The words of Mv., mahata kMdena labdhii, find an echo in
Mayiipi tasyii virah~ puroal!' janmiintaTl! miiravimohilnuJl
sa'!'Saktasantizpanimiltabhit~ khedah prabhittavyasano 'nubhittahll (Ak., 8) .
•Kuto nu iigacchasi luddaJcii' Ii. [mal!' dhammadesana'll satthii Jetavane t.';haranlo
eka'll ukkar,t/hitabhikkhu'll arabbha kathui. So kim ekadivasamhi bhikkhiiya caTanto
eka'll iuhi'll uttamarnpadharal!' disvii pa#baddhacitto hutva tato nivatutvii eka'll
anla'll patial!' /hapetvii adhomuhho dummano pajjhiiyanto nisidi. Tadassa
sahfiyaka(o) bhikkhu tal!' disva 'bhanu, tumhiika'll aphiisukan 'Ii pucchi. 'Avuso. na
me aphtisukaf!l, hiyyo bhikkhiiairatthiiya caranto thaI!' itthil!' disvii pa/ihaddhacitto
hutlla tma me ukkatl/hitam eva tivuso 'Il. Tf. pi bhikkhit tal!' gahetvii bhagavato
santilu! dassesu'll. Te satthiirti 'ki'll nu hho bhikkhave anicchamiinann eva bhikkhul!'
gahetvii iigacchathii' Il vulu tal!' at/ham arocesu'll. 'SaCW'll kira tva'll bhikkhu
ukkar,t#Jitll.fJ' ti pucchitvii 'tima bhanu' Il vuttl, 'rna bhikkhu evarnpa'll kareyyiisi,
tval!' saddhiiya pabbajito attana pitaTa'll cha44dvii mama niyyiinw. sasane pabbajitvii
/cathaI!' ki[,.sarasa'll gaccheyyiisi1 Bhikkhu, miitugiimo niima anatthakaro dujjayo
tasmii hi bhikkhu sankili/lha1fl ducClJritadhamma'll vinodeyyiisi, kaiha'll ukka,,#Jita'll
gaccheyyiisi 1 Pubbe pan4ita miilugiima'll nisstiya mahantaF{l rajjasiril!' miitapititnaii
ca anoloketvii altano Jivitan to agar,teivii miitugrimarasena atidukkara'll agama'l'Sit •
Ii vatva tu,,'" ahosi. Tthi yiiato atitarp iihari. Pj., 29-30.
The Zp. version of this passage is larger than Pj. by almost a half and is
repetitive and elaborate, showing a certain interest in such items as iamatha,
11ipassanii, and asubha-kamma/#Jtina. Pj. is as usual shon and more to the point.
According to 'Chinese A' the two kings are related to each other as father and
son, the latter (Nan-Io-shih) being the father of Sudhanu.
In 'Chinese A' the king of Ni-he-pien (Sirphapura?) learns from some selfish
brahmins that it is possible to go to heaven alive by performing a sacrifice of all
beings. The king undertakes this sacrifice. After four months the brahmins
put up an impossible condition of including a kinnari among the beings to be
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sacrificed so that they can escape the blame if the sacrifice does not yield the
desired resulL In Mv. the r#s who are invited by the king to inspect the
sacrifice and point out any deficiencies suggest that it is incomplete without a
kinnan (frratya~antu bhagavanlo yajiiavii!a7!l ki7!l panpil17Ja7!l no veti...Deva
kinnanye uno... (Mv., 11,96».
19.. Later in the story Mv. mentions the names of two hunters, Utpalaka and
MaIaka, whom the kinnon meets on her way home in the Himalaya. In
'Chinese A', however, these two are referred to here as 'deux religieux' (p.
294); by an order of the king they are brought to the capit.,I, are feted, and
requested to find a kinnan.
20. This name is not noted in Pali, but appears frequently as a name of a king of
the kinnaras in Buddhist Sanskrit work.~. A Mahayana text called DrumakinnaTa-Tiija-panflrCChii-sutra, translated into Chinese by Kumarajiva, is reported by Nakamura Hajime in his 'A Critical Survey of Mahay.1na and Esoteric
Buddhism', Acta Asiatica, VI, 1964, 68.
21. &i aha. Satyavakyma em badhyanti na iaknonti antarahiiyitu7!l ....
Dhilii tva7!l kinnoramjasya DrumartijilO yaiasvini/
elena satyavakyena t4lha baddhtisi kinnan//
Yathii h,a7!l Drumarajasya dhim Dru7TU!7J.a riijiui sa7!lurddh(j/
satyavacanma Madre Manohare mii pada7!l gaccha// (Mv., II, 96).
On satyavacana, see E. W. Burlingame: 'The Act of Truth (saccakiriya)',
JRAS, 1917,429-67; W. Norman-Brown: 'Basis of the Hindu Acts of Tnllh',
REview of Religion, v, I, 1940-1, 36 If.
In 'Chinese A' Manohara is named 'Devi (it fomlc humaine)'. Nor is there
any mention of the Salyavacana; the two monks learn a ~pell from the hermit,
pronounce it, and bring her in a bamboo cage to the capital.
22. Mv. Iist~ here the ten wala and akuiala kanlUlpallias. 'Chinese A' devotes
several long passages to the condemnation of brahmins and their sacrifices.
23. Riijiiii Subahunii Sudhanukumiiro iabdiipito. Putm jiinapadii oratlUnti. AT/haT/hiini
na samanuiasa.n yathiipilroa7!l, Manohariiye ... frramallo vihara.n visarjelli putra
em7!l .... Riijna ca gamanaya ... 71Ullapitroii7!l sakiiia7!l ... (Mv., II, 101).
24. Tahi7!l ... duve lubhdaputra mrgavyti7!l anvanti. Eko ... Utpalako wlma dviuyo
.... Miilako niima (ibid.).
'Chinese A' again refers to them as 'deux religieux' who had apparently
returned to their abode after first having captured her.
25. So dani riijakuliito niryiitva siirdha7!l Vasantakena ekiwi panciirakena ... (Mv., II,
103).
This name occurs only in Mv. In 'Chinese A' the guardian deity of the
palace shows him tlle way, but the prince leaves alone in search of the 'Devi'.
26. . . .illa uddRse viinurii prativasanli. Yo ~ii7!l ,uthapati so mama abhiprasanno... tam
aha7!l viinarariija7!l adhy,,#~ya7!l .... &i aha. lma7!l kumiira7!l iitmana caturtha7!l
Drumasya ... kinnaranugara7!l tahi7!l nthi. Vanaro aha. Bhagavan nemi (Mv., II,
108).

27.
28.

In 'Chinese A' this monkey is Sakra in disguise: 'En ce moment, Sakra, roi
des devas, prit la fO! me d'un singe dont Ie merveilleux prestige faisait tremblerla montagne ... .' (p.301).
Eva7!l Sudhanu mahata vibh~tiye... kinnaraTiijiio nagaTa7!l prat,eiito.. .Dru.mena ca
.. , abhinandito utsange sa7!lveiito ... (Mv., II, 111).
. .. Subiihuna mii7gana ktinm ... tasya bhavati m,ro bhav~ati kumiiro.... Tena riijiiii
kumiirasya Sudhanusya mrtasya ktiry(l~i krtiini... (ibid.).
This incident is not found in 'Chinese A' or any other version.
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The names Dhana (only onc(" Mahadhana, Da., 435) and Sudhana in Da. are
less convincing than their Mv. counterparts Subahu and Sudhanu. Grammatically it is more likely that -u changed to -a than vice versa. In Da., aya1{l diirako
Dhanasya Tilftial} putro bhavatu dQrakasya Sudhano niimeti can account for the
advent of Dhana. The name Subahu appears only in Mv., but Sudhanu
reappears in Zp.• despite an explanation by the latter: lassa pana jiitadivase yeva
mu Ihiineju tii pi nidhikumbhiyo bhumito ullhahitvii paka!ii honti. Atha
A.dicmvaf!lSarajii pi lo7fl acchariyam disvii ... Sudhano tv eva niima7fl akii.si (Zp.,
146). Thus Zp. introduces Sudhana but discontinues this in favour ofSudhanu.
Pj. is consistent in calling him Sudhana, Sudhana-kumara, and Sudhanaraja.
'As a frontier king lived king Mahendrasena' (Bailey, 'Sudhana poem', 507).
d. Babhuva tasja bhubhartuT bhupatiT bhumyanantaTa/.Il
miini MahendTasnWkhyal} prakhyiitajlrthuvikTamal}ll(Ak.• 13).
'A meritorious niigaTaja by name Citra dwelt where in the ground at all times
the seeds ripen' (Bailey, 'Sudhana poem', 507).
d. V~aye nagaTajo 'sti Citro nama bahUdaka/.ll
akiile sasyan~pattis tat prabha~a jiiyatel (Ak., 33a, 34a).
Da. gives the name of this hunter as Halaka but it is stated in the footnote (p.
283, n. 2) that MS C generally gives Phalaka. Professor Brough, who checked
I-ching's transcription of this name, informs me that Phalaka is the correct
reading in the Miila-Sarviistiviida version. This is also confirmed by the reading in the Bh~ajya-vaslu (Gil. MSS, III, I, 133).
Da. actually refers to two hunters called Saraka and Phalaka. These might
correspond to She-Ii and Yu-pen of 'Chinese A' (p. 294); Mv. in this context
does not name the hunter, but on a subsequent occasion it refers to two
hunters called Utpalaka and MaIaka (Mv., II, 102). It is possible to conceive
some relationship between Phalaka, Yu-pen, and Utpalaka, but we cannot
determine which is the more original form. As for Saraka (corresponding to
She-Ii ,and MaIaka) his name is mentioned only once in Da. : lotTa ... dvau
lubdhakau prativa.satal} Siirako Phalaka/.l. saTako kiilagato Phalako }ivali (Da.,
437). It is not dear why his name should be introduced as he does not play any
part in the story. This obscurity is removed in both 'Saka' and Ak. where the
two hunters called Padmaka ('Salta' : Padamaka) and Utpalaka are related as
father and son. The father obtains the niigapasa and when he dies it passes to
his son who captures Manohara:
'When he (Padamalc.a) passed aWdY, after the son carned on, Utpalaka by
name; the noose descended to him' (Bailey, 'Sudhana poem', 508).
cr. Lubdhaka/.l Padmako niima sa me sa1{lTakiat:l~ama/.ll
PUtTiiyotpalakiikhyiiya pasa7fl datlva vyapadyalol (M., 48a, 65b).
~i/.I kathayati. Ki7fl Tatnail} '" tasya bhavane amogho niima pmos ~Ihati ta7fl
YliCfJSVa (Da., 439).
. .. ala7fl mama ratnai/.l ki7fl tv eta7fl amoghapasa1{l prayar.chatheti ... yadi asti krtam
upakrta7fl eanuprayaccheti... (ibid.).
d. Niigapiisa7fl ta1{l yiiearni, teniiha1{l idha gacchiimil
Iasmii lo7fl delha ta.,. sigha7fl, nagariijii mahiddhiko till
... bho niigariija, tva.,. atipapanca.,. avatvii niigapiisa.,. va me dehi ti (Zp., 153).
'He (the niiga king) ... presented wealth to him. He for his part asked them for
the amogha-piisa ,..• (Bailey, 'Sudhana poem', 508).
cf. abhyaracamiinaS CitT~ kancit kiilam uviisa sa/.l//
/(ndQod alha niigena piljyamiina/.l savismaya/.l/
vidyuddiirnopama1{l piisam amoghiikhya1{l dadaria sa/.l/I(Ak., 60b, 61).

322
36.
37.

38.

39.
40.

41.

42.

43.

BUDDHIST STIJDlES
Zp., 154-5; also 156.
T aya nrtJSthai cU4tima'Jir datta uklaS ca. £fa ciJt/iimaT.'ir yasya haste tasyahat[l vail
bhavami (Do., 443). Cf. Alha so luddalw ... bhoti deui, tvat[l tuyhat[l padapura1.'Oii.
ca alanJUirabha1.l4aii ca mayhat[l tkhi ti (Zp., 155).
For similar tales where bird-maidens were caprured by stealing their
feather-robes, see A. T. Hatto, 'The Swan Maiden: a folk-taIe ofnonh Eurasian
origin ?', BSOAS, XXIV, 2, 1961,326 If.
Gaccha /cumara ... lciirvalikat[l sat[lnamaya. EvafTI deveti. .. anta/.lpurafTI pra~1o
ManoharDdarianac disya sarva", vismrwfTI.... Riija IuztluJyali ... niTgota/.l kumtiro
'ntalJpuriit pr-qayitavyo yatha Manohariiyii1;& saluiSafTI na prativasatiti ... (Da., 446).
See p. 286, n. 23.
Iii pitrii samiidi/ta/.I samihitaraf)Otsaval;&l
kinnarivirahiifola1;& so 'MUd dolDkulal;& lqa1.'OmlI
Acirapmaniikhyanair yatnmiiSv4sya vaUabhiiml (Ak., 153, 154a).
cf. Mahiisatto, blwdde, tvafTI ma socasi, ma parilievesi, mama.gamanafTI cirat[l na
holi ... khippat[l eva ayami Ii tat[I samtJSsasetva ... nagarato nikkhami (Zp., 161).
So Manohariisantakat[l cU4tima1.lim adiiya matus saluiiat[l ... kathayati ...
Duhitti Sakrakalpasya kinnarmdrasya maninil
ptilya virahaioktirtti madvtitsalyadhiya tvaya/! (Da., 446).
This verse is not found in the extant Bhailajya-vastu (Gil. MSS, m, I, 139)
nor in its Chinese and Tibetan translations (see p. 291, n. 53). It is, however,
found in Ak. :
jananit[l svairam abhyttya praf.lipatya jagiida sa/.l/I
Duhitti Sakrakalpasya ... madviitsalyadhiyii tvaytil/ (Ak., 1Mb, 155).
Ttna khalu samaytna Vaiiravaf)O mahiirtijo ... paiyati SudhanakumiiTafTl .... Tasyaitad
abhavat. Ayat[l bhadrakalpiko bodhisa/tval;& ... sahiiyyam asya kara1.liya1(J ... Piiiicikarra
... iimantrayate .,. (Do., 447).
cr. Tasmit[l khar.ae sakalanagare arakkhadevattiyo ... iihat[ISU :
Bho devatti sabbt mayat[l vasantti sabballhiiW'-su/
arakkhtima tallha laltha galat[l sastnat[l Sudhanut[l sadiilI (Zp., 161).
Both Da. and 'Pali' give long descriptions of the battle. The 'Salta' is very
brief and Ak. devotes only half a line: sa yayau tUrnat[l sainyiicchiidita4inmukhal;&l
(157b).
Do. : Dhantna ca riiftiii svapno d!1Ia1;&. Grdhrer;liigatya rtijiia udararra spholayitvantraf.lY
tikar,ya Ian nagaram antrair vqlitarra sap/aratnani grharra pravesyamiiniini d~ltini
(447).
'Salta': 'That night king Dada saw a dream that all his enemies had
surrounded the city, they had burst open his belly, drawn out the intestines,
had three times fastened it around the city' (Bailey, 'Sudhana poem" 510).
Ak. : ~lam adya maya svapru ninuldhat[l .iatrubhi~ puraml
pii/itodarakrllaiS CD mamiintrair parivq/ilam/I (164).
zp. : Evaril.po supino ahosi : rniiiio anlat[l kucchito nikkhamitvii sakalajambudipat[l
tikkhaUut[l parival{etva puna Aucchiyat[l pavisitvti aUhii.vi Ii (162).
These four accounts of the dream show a curioll~ relationship between the
four versions. The grdhra of Da. and the corresponding 'enemies' in both
'Saka' and Ak. are absent from 'Pali'. The 'three times' of 'Saka' is missing in
Da. and Ak. but is found in 'Pali'. The reference to saplaratniini is peculiar to
Da., while the words grha~ pravdyamanani correspond to 'Pali' kucchiyat[l
pavisitva. Da. agrees with 'Saka' ·Ak. for the opening but with 'Pali' for the
close.
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Tyajed eka", kulasyiiTthe griimasyiiTthe kula", tyajed/
griima", janapadasyiiTthe iitmiiTthe p,.thivi", tyajed// (Da., 448).
This. verse is found in the MaMbharal4 and several other works. See
Ludwik Sternbach: CiitJal!yll-f1iti-text-tTadition, I, I, Hoshiarpur, 1963, 109.
Tyajante jivitasyiiTthe nijadeSapriyiitmajiilJ,/
jivitad apara", rojan jivaloke 'sti na priyam// (Ak., 193).
Su~i "'" katha", deva na thomenti para", raklrJia",/
attiina", anumkkhii va thomenti yeva pa1J4itii//
Sasise pal4ti aggi PUtl4", pi jahaJ.i tada/
ki", moasi pare dukkhi tva", gavesi rukha", sadii// (Zp., 164).
Tat samanantm'am eva Ma'IIDharii gaganatalam utplutya giitha", bhii!ate ... (Da.,
449). Cf. 'When she came forth into the maf.U!.ala-viila-griima (gathering of the
circular sacrificial enclosure) she three times incanted, she rose into the air
(Bailey, 'Sudhana poem', 511).
er. SvaSvii datl4", samiidiiya baddhvii mimlhni SikhiimaTJ-im/
nrPiiJlrtii kr'aluk!etra", gatvii vyoma vyagiiha/4// (Ak., 193).
Nariina", migapakkhina", viyogo te kalo pubbel
tena atthi vipiikma viyogo t'ajja patinal/
IU", karomi mama pubbe kareyya paraviyoga",1
tena kammavipiikma viyogo hoti amhiikan till (Zp., 166).
These and other striking similarities have been noted by A. Gawronski in his
Notes surles sources de quelques dra1ll4!S Indiens, 1921, 18-39, where the author
-:liscusses at great length the relationship of Sudhanakumiirovadiina (Da.) to
the legend of Purilravas and UIVa," in general and to Act IV of Vlkrammvaiiya in
particular.
Mv., 11, 108 : So dani viinariidhipati 1410 eva asramiilo iilmana caturtha", kumiira",
mla", iirohayilvii .... Da., 155 : ... liin afrJ atikramya Himaviin paroataTiij~. Tal
pmve5ma tvayii imiini bhtJ#ajyiini samudanel4vyiini ... viinaT~ samudanetavyo ....
On p. 457: ... 141as tena yathopad~~ sarue samudtinitii~ sthiipayitvii v(inara",.
Ala", kumiira ... tva", eluJki ....
Schiefner's translation differs here from Da. : 'When he had obtained all
but the monkey, he came back with them to the Rishi. The Rishi gave him a
monkey and said, 0 youth, ... alone, without companions, .. .' (Tibetan tales,
70). See Tibetan Tripilaka, xu, 201-5-6 (Ge 204'6).
'Saka' (Bailey, 'Sudhana poem', 512): 'He will come to the Black Mountains called Kaukiilaka. There lives a king of monkeys, huge in limb. To him
food is to be given, and he will take him on his back'.
Ak., 262b, 263 : Himavanta", atikramya Kukultidrim aviipa s~//
Phalopahiirai~ svikrtya I4tTa viinarayuthapam/
Viiyuvegrikhyam iiruyha sa ta", sailam alanghayatlI
Zp., 172: Evan ca vatvii mahiisallo altano magganiiyaka", makkalapotaka", iidiiya
... gamanam iirabhi.
There is no reference to any bird helping the prince in Mv. Da. refers to a
'king of birds' which will convey him over a mountain called Vajraka, fourth in
a list of nine mountains: (Vajrakepak#riijenapraveiak (Da., 450; 456».
In 'Saka' (on the next mountain called Kamariipi) there is a T~asi: ....
(he) will come to the Kiimarupins. In that place one amorous r~asilives who
through passion entices beings, at the last destroys them .... The rii~asi carries
him off, mounts him on the mountain peak. There he must promptly slay her
.... Afterward~ he will come to the mountain by name Ekadhvaja. There dwells
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a vulture-shaped ~ For her let him touch the ~ and surely he will
escape without danger' (Bailey, 'Sudhana poem', 512).
Ak. is in close agreement here with the 'Saka' account except that here the
prince uses the vi~ not against the vulture-5haped rillqasi on Ekadhvaja but
against an ordinary rillqasi on the mount Kamariipa. Here the 'vulture-shaped'
r~asi appears on the mount Vajraka and carries him off to the peak of that
mountain:
Vi~7I6ir va.ffkrtya TilIqasi7{l Iuimarupi'IJim/
Kamarupadrim ullanghya prayayau kinnaripriyal)// (265).
Alhogrataram iiruyha Vafraluikhya7{l sa parvatam/
grdhrarupa7{l samiilokya TilIqasi1fl pi#tai#'lJim//(267).
Ma1flSalubdhii tam utk#pya grdhrarupa niSiicari/
nidadhe Sikharasyiigre bhoktu1fl bhliar.uzvigrahii// (268).
Although some common basis exists for the incident of a rillqasa-bird
carrying the prince across the mountains, 'Pali' alone shows this bird to be
friendly to the prince and refers to his flight (in the last stage of his journey)
tied to the wings of it : Tasmi1fl kha7Je bahu Hatthilingasaku1)ii ta1fl vettavana1fl
aganttlii talth' roa nisidantti aiiiiamaiiiia1fl pucchi1flSU. Bhonto, ajja maya1fl kuhi1fl
gocaTa7{l ga'IJhiimii Ii .... Atha mahiisatto ekassa pakkhantamajjhe pavisitva
khaggarajjuyii pi attti7l67{1 bandhitva nipajji (Zp., 173). See p. 554, n. 75.
Mv.: Sudhanu frrcchati. Kahi1fl udaka1fl ima1fl n~ati. Ahansu. sa Manoharii
sniipay4yati. Tasyii man~agandha1fl apanay#yati. Tena kumiire7JQ anguliyalui
pascime udakagha~ pr~ptti yathii ttihi Itinnarihi na d~tti. ManohaTii sniiyati ca
anguliyalui sniiyantiye tato gha/akato utsange patitti. Manohariiye sa anguliyalui
d~lvii parijiiiitti (II, 110).
Da. : TenaikasyiiIJ kinnaryii gha~ 'nii~ita1fl pr~Ptti sii ca kinnari abhihitii
anena tvayii gh~ Manoharii tat prathamatara1fl sniipayitavyii (458).
Ak. : Kumbhotl!$epe iTamiirtiiyas tatraikasyiil) sametya sal)/
hasliilambena siihiiyya1fl lq1vii papraccha tti1fl sanail)// (283).
Miital) kasya krte toyamida1fl yatnena niyate/
yad bhaktyii ga'IJyate niiya1fl bhavtfflbhil) paTiiTamaM/ (284).
zp.: Sate paniiha1fl tassa mama sacciidhillhiinaparamipitrar,uma ttiya Manohariiya
saddhi1fl samaggavasa1fl labhissami tasu ekilui kinnariltaiiiiti tam udakaghala1fl
uWip,u1fl asaklumti tatth' eva tillhatu ti adhillhahitvii ... aIIhiisi (174).
'During this interval twelve years had passed' (Bailey, 'Sudhana poem', 512).
Cf; Atha bodhisatto mahii ussiihena gacchanto saltavassiini sattamiisasattadivasiidhikiini ... (Zp., 172).
Gacchaina1fl pracchanna1fl praveSaya. Taya praveSital) sugupte pratkie sthiipital}.
Tato ManohaTa pitul) piidayor nipatya kathayati... (Da., 458).
In 'Saka' they meet secretly before his arrival is announced to king Druma:
'They agreed with her thought, they brought him into the palace. They
searched out a place, all were in the secret.. .. For many days they well honoured
him. The kinnaris secretly at night used to fetch him .. .' (Bailey, 'Sudhana
poem', 513).
Ak. follows 'Saka' :
Taya guptatare nyasta1flluintam udyiinamandire/
kumudvativa saiina1fl gatviipaiyan Manoharii// (293).
Yad yat frrem7Ja1) sad,sam urita1fl yad yat autsukyariiie/
tat tal sarva1fl pra'IJayasubhaga1fl dampati cakratus tau//(295 cd).
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Aha r.a:
A Tt/ayii kantyii jiliis tiivad m kinnaradiirakii/.ll
saTfltlariitaprabhiivas tu divyasambandham arhasi//
B Atyiiyata.". saravana7fl krtvoddhrtya sara", k!.a~iit/
vyuptam an)'unam uccitya frunar dehi ti!ii4haka."./!
C Sa.".dariaya dhanuTVl'.de dr4~iidi kawalam!
tata/;! kirtipatiikeya.". taviiyaltii Manoharii// (Da., 458).
These three verses are identical with AIt., 313-15.
D Satakratusamiid~ftair yak$ai/;l sukararupibhi/.ll
utpiilite saravane same vyupta.". tilii4haka7fl!/
E EkJkrta7fl samuccitya ~tai/;l pipiUkai/;!/
kumiiraQ kinnarmdriiya vismitiiya nyavedayat!/ (Da.. 459).

These
F

G
H

lWO

verses are preceded by the following three verses in Ak. :

MithyiiSTamakleiaphale praurtta.". sarapatane/
ta.". vijiiaya Sahasr~aQ pak$apatiid acintayat//
Ki7fl bhiidrakalpiko bodhisattvo 'ya.". p(irthit'iitmaja/;l/
niyukta/;! kinnarmdrer;IQ n#phale klqakarma~i/!
Aryiismin samlayiise kiirya.". siihayaka7fl maya!
iti saiicintya Sakro 'sya karmani#Jattim iidadhe// (Ak., 317-19).

Although verses A, B. C, D, and E, together with one more verse, viz. Duhitii
Sakrakalpasya ... , cited above (p. 288, n. 41), appear in both Da. (in all MSS
used by Cowell and Neil) and Ak., they are not found in I-ching's translation of
the Bha~ajya-vastu. (Professor Simon, who kindly checked this for me, found
that several other verses-notably 12 of Da., 455-7, from Dr1tvii sii .. , to
Candrasya khe ... --ruthough found in the Tibetan, are missing from I-<:hing's
translation. ce. TaishO Tripitaka. XXN, 63b-64b.) The six verses in question
are also missing from the Tibetan translation of the Bha~ajya-vastu. It is
probable on the evidence of the Chinese and Tibetan translations, particularly of the latter, that these verses do not belong to the original B~ajya
vastu.

54.

Verses A. B, and C appear to be quotations as they are preceded by the
words aha ca in Da. These are followed by a prose passage containing a
significant line: Dl!VatiiS cailii7fl autsukyam apatsyante avighnabhiivaya (p. 459).
At the end of this passage occur D and E which explicitly state that yak$as
performed the feat at the instruction of Satakratu.
Whether this intervention by Sakra was introduced into the Bha~ajya-vastu
story by the compilers of Da. (taking a due from the line dl!VatiiS ca~a7fl ... ) or
whether Da. was following a different MS tradition of the Bha~ajya-t'astu
containing these verses cannot be determined on the available evidence.
Only these six, out of 44 verses found in this avadiina of Da., are repeated
(not as quotations) by ~emendra in his poem consisting of 331 verses of his
own. It ~s not improbable that ~mendra was here introducing the intervention of Sakra either following some other version of the story or as one of his
own innovations. His three verses (F, G, H) preceding D, E leave no doubt that
the latter were also his own compositions. It seems likely. therefore. that the
six verses in question were interpolll.ted into the MSS of Da. at a later stage and
have survived since then in all our known MSS of Da. The fact that Sakra's
intervention at this stage of the story is not found in the Pali versions points to
the same conclusion.
Ta'll

.sutva

Sudliano ... attano dlumu7fl aropetvii ... vijjhati.

Alba so saro

dhanujjiyii
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mutto sattatiUal'1lltkM co satta udumhaTtzntkkhaphalaU... l!Vaf!l paribhinditvii...puna

Stul/uJnws' l!Va
55.

56.

57.

58.

~ patiU/liisi

(Zp., )76).

Mahiisatto... mahallapGsar:&af!l nama nilavar:&r:&apiisii~phalakaf!l upasaf!lkamitvii
tiltJcJaattuf!l padaklri~f!I lratva... saCil 'haf!l anagate bodhirukkJlamuk... nisinno
miirabalaf!l vUlhaf[lSetva ... anuttaraf!l sammiisambodhif!l abhisaf{lhu.jjhissami, api co
leho
pana
sate
'haf!l
salealalokasannivasanaf!l
sattiinaf!l
jiityadimanasanlehalamahapabbalaf!l sanleami/uf!l saUomi, idani idaf!l
mahallapasiir:&af!l nama jatigaruleaf!l lahuleam l!Va ho/u Ii saccadhillhiinaf!l
adhi#hahitva laf!l u1c1chipi. .. (Zp., 177).
yathii Drumasya duhitii mamMa tvaf!l ManohaTiiI
iighram elena satyena padaf!l vraja ManohaTt!11 (Da., 459).
cf. Haf[lSiinaf!l vacanaf!l irutva yalM me Nailabho vrtaJ)1
patitve lena satyena druiis taf!l pradiSantu melI (NalDpii1chyiina, v, 17).
Abhinnava~piinaf!l tulyiibhara~viisasaml

1cinnaritliif!l sthitiif!l madhye grhiJ~ nijavallabhiimlI
Ity ukta/.I sa punas tena 1cinnariiatapanca1caml
tulyav~vayuveSaf!l dadaria vyagram agra~1I
Tiisiif!l madhye parijiitiya sa jagriiha Manohariiml
vallarivanasaf!lChannaf!l bhrilgai rutalatiim ivaiI (AIc., 327-9).
Raja attano satladhitaro ... samanarupa ... palipaliya nisidapetvii 'bho
Sudhana1cumiira, passasi mama dhitarabbhantare lava bhariya atthi udtlhu' natthi'
ti aha. MahiisaUo... ajanitva vpiiyaf!l cintenkl... adhi/!hahanto aha :
Yadi sacCOf!l ahaf!l pubbe sabbasaltahitaf!l 1caraf!ll
paradilraf!l na gocchiimi /JUTt!SSiimi manOTathaf!ll
na hiOO paradtlresu iiciIc1chantu me dev"ia till
Evan ca pana vatva SakJw.ssa bhavanaf!l unhiikiiraf!l dassesi. Sa1cIw iivajjanto
taf!l Iuira~f!I iiatva ti1ciJsena iigantvii santi1caf!l mahiisaUassa dad avoca : 'tiila,
mahiipurisa, ahaf!l suvar:&namakkhikaf!l nimminitvii suvarJrJamakkhilui yassa itthiyii
sisaf!l pada1ckhir:&af!llratvii laf!l tava bhariyaf!l janahi' Ii (Pj., 71).

In Zp., Sakka arrives in the guise of a golden fly and settles on Manohara's
hand : Atha sakJw avajjanto laf!l kiira~f!I natvii suvannamaltkhi1cena iigantva
bodhisattassa learJnasamipe samullapati : 'sami Sudhanu, ahaf!l SaUo va
hutva lava bhariyahatthe pati/thiimi, tvaf!l tiiya sannaya etaf!l
hatthaf!l gohetvii ayaf!l devi mama bhariyii ti vadesi'ti (Zp., 178).

saiicara~makkhi1co

For further changes in this scene made by the popular Burmese dramas
see below (p. 315, n. 86).
59.

60.
•

61.

Tiila Sudhanu, ahaf!l pi idani layii saddhif!l manwsalohaf!lgomissiimi ti... .Dumariijii
bodhisattassa miitiipitunaf!l nanappakiiriini datvii apucchitvii puna attano nagaram
eva agomiisi (Zp., 180).
Evan co pana vittharetva dhammadesanaf!l aharitvii bhi1c1chave, evef!l pi pubbe
pantJita miitugamaf!l nissaya... pakkamif!lSil yl!Va Ii. Sankhepen' eva... tesaf!l pi
bhi1c1chunaf!l cattiiri saccani paluisento imaf!l gathadvayam aha :
Du1c1chasaccaf!l samudayaf!l nirodhaii co maggasaccaf!ll
iti hi laf!l calusaccof!l sabbii tii 1cathitii mayiilI
Tebhumakaf!l du1c1chasaccaf!l larJha samudayaf!l namal
nibbiinaf!l nirodhasaccaf!l allhang;kaf!l maggasaccan till
Bhagovato desaniivasane so ukkanlhito bliikkhu arahattappatto ni1ckileso nibbhayo
Jl!Va ahon. A iiiie pi sampattaparisa sotiipattiphaliidini piipurJif!lSil ti (Zp., )81).
The story of Sudhana is absent from the Pall }ata1ca book and other anha1cathils.
The KhantJahiila-jiita1ca (no. 542.]. VI, 129-57), however, offers several points of
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comparison with both Mv. and Da. Hl!rl! also the king wishes to undl!rtake a
sacrifice to attain heavl!n alive (as in Mv. and 'Chinese A'). Here also the
king's credulity is I!xploited by a wicked brahmin minister (KhaJ;l9ahaIa) who
encouragl!s the king to engage in human sacrifice with a secrl!t plan to kill thl!
prince Canda the bodIiUaltva (as in Da.) who has exposed his acts of injustice.
In this as well as in Mv. and 'Chinese A' the bodhisattva gives long sermons on
the evils of sacrifice, the main Buddhist message of the stories concerned. But
whereas the story of Sudhana develops into a beautiful love story with all the
ingredients of an epic, the Khar;a4ahiila-jiitaka remains a purely didactic one
being terminated by a rather premature intervention by Sakka at the performance of an Act of Truth by the wife of the prince.
We ignore a scene found only in Da. showing the lamentations of the childless
king Dhana, his prayers to gods, the conditions (pratyaya) of conception, the
treatment of the queen in her pregnancy, and the birth of the child. This
stereotyped description (tasya kri4ato ramama~a na putro na duhitii ... vaTdhate
hradastham iva panluJja'fl ... (Da.,439, I I, 26-30 to 441) is also found in the
Ko#kan;uivadiina and Supriyiivadiina. It is also found with slight variations in
the following avadiinas of the Avadiinaiataka: Kusida, Maitrakanyaka,
Hiraf;lyap61J.i, and Gailgika.
See p. 287, n. 31.
See p. 288, n. 43.
See p. 288, n. 41, and p. 291, n. 53.
See p. 284, n. 8.
See p. 290, n. 51.
See p. 284, n. 9.
On the significance of the winged conch in Indian (and Borobudur) sculpture, see F. D. K. Bosch, The goUlm germ, 115 If., where a similar standard from
the Borobudur reliefs is reproduced on pI. 52d. The conch is usually associated with Vi~J;lu or his avatiiras. In Therav.i.da Buddhism it is associated with
Sakka, I!.g. in the scene of Maravijaya : Sakko devariija Vljayuttarasalikha",
dhamamano aUhiisi, so kira sankho visa",hatthasatiko hon, saki'!l vtita'fl giihiipttvii
dhamanto cattiiro mast sadda'fl karitvti nissaddo bali... (fiitaka, I, 72).
'18 (L 36). n se resout enfm, ainsi qu'i\ est ecritet qu'on peutvoir, a accorder

au prince la main de sa fille " BFFEO, IX, 1909, 16.
We cannot accept Krom's suggestion (Beschrijving van Barabudur, 234-5) that
relief no. 18 is depicting the majesty of the bodhisattva by giving him a halo,
since elsewhere in the reliefs the same prince appean without halo. As regards
the trace of a halo on the figure of the prince in relief no. 20 which according
to Krom may be faintly visible, this is certainly an illusion produced by a slight
break in the relief above his head.
See p. 546, n. 58.
TalaI;a kinnarisahasra.rya Manohartisamanarupasya madhye Manoharii", sthiipayitva
... (Da., 459).
Yiivan Manoharo kinnari pancaiatapariviiritii avatiTf;la sniitu", (Da., 443). Cf.
Atka tii sattakinnarikannayo DumaTtijadhitiiyo... kinnariga7J.aparivutii ... ta.rsa tiTe
otaritvii nisidi'flStu... (Zp., 154). Mv. does not give any number: Manoharii nama
dhitii bahilhi kinnarehi kinnarihi CLl pariviiritii ... (Mv., n, 97).

In this connection, a pair of birds perched on the branch of a tree on the lefthand comer of relief no. I, b, 15 might be of some special interest. The relief
depicts SUdhana's meeting with the hermit and his obtaining the ring from
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the latter. From here onwards he starts on hisjourney through the forests and
mountains until he arrives atthe lake (relief no. 16). In the Pali versions alone
he is brought there tied to the wings ofa bird (see p. 290, n. 49). The fact that
these two birds are seated and are not flying (unlike those in nos. 2, 3, 5, 11,
and 16) suggests that their presence in this relief is probably linked with the
story rather than merely forming a part of the scenery of the forest. There is,
however, one more bird seated in the remote right-hand corner of this (no.
15) relief. But it is sitting right on top of a lake and may therefore have no
other significance.
I am indebted to Mr. john Okell for furnishing me with a list of published
Burmese works on Sudhana. Of the unpublished mention may be made of a
Mon MS called Lik bra rat i~an kanri 'The book of the diadem of the kinnari'
(124 pp.) found in the Bernard Free Library, Rangoon, a microfilm of which
obtained by Mr. H. L Shorto is in the Library of SOAS.
Mandalay, Hanthawaddy Pi~at Press, 1929.
I am grateful to Professor Hla Pe for comparing Nawade's work with Zp.
and establishing their relationship.
See extracts in Anthology of Burmese literatuTe, II, Rangoon, 1922, 131-4.
Rangoon, Bengaleejof>.printing Press, 1880.
In his Burma past and present, 1878, II, 2~58. The translation is by Lieut. Sladen
and Colonel Sparks made in 1856.
journal of the Asiatic Society of Benga~ no. 91, 1839,535-51.
See Bot lakhiin khrang krung kao Theatrical pieces of the Ayuthyan period':
Nang manOra and Sang thOng version in the National Library, Bangkok, third
ed., 1964,130pp.lam inde~ted to Mr. E. H. S. Simmonds for a comparison of
Nang manora with Pj. The Thai text coatains only one scene depicting
Manohani's coming to bathe in the pond culminating in her capture by the
hunter. (A miniature painting from a Thai MS of Traiphum dated A.D. 1776,
depicting the scene of Manohani's capture by the hunter is reproduced by
Klaus Wenk, Thailiindische Miniatunnalereien, Wiesbaden, 1965, pp. 79-81 (plate
XVI).) For brief theatrical extracts from eighteenth-<:entury fragments based
on this story, see Schweisguth, Elude rurla littirature sia7llllise, 14~52. Also see
jean Drans, Histoire de Nang Manora et Histoin de Sang Thong, Tokyo, 1947.
Rene Nicolas, 'Le lakhon nora ou lakhon chatri; et les origines du theatre
c1assique Siamois',journai of the Siam Society, xvrn, 1924,85-110.
The Hermit: There is one way, and only one, my son,
To gain the end you seek. A magic noose
The King of Dragons gave himself to me ....
But take it, if you list, and snare your bird. Fytche, op. cit., 33.
In Smith's translation the hunter captures Manohani with his own noose:
jASB, no. 91,1839,539.
The lifting of the heavy stone reminds one of a similar incident in the episode
of two giants known as the Kala brothers in the Glass Palau Chronick : 'When
they had eaten it they said, "Let us test whether what our teacher told us be
true or no!" So they made assay, and lo! they could lift a stone slab ten cubits In
length, eight cubits in breadth; and they put it at the foot of the stairs of the
monastery' (tr. Pe MaungTin and G. H. Luce, 1923,76).
The testing of enterprises by the lifting of stones is not unknown in
present-day Burma as the following note kindly sent to me by Mr. H. L Shorto
would indicate: 'Omen stones or touchstones (Mon /ma' nimil) are kept at
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various pagodas (in Lower Bunna) in front of a particular image of thc
Buddha or of the guardian nat of the pagoda. Mtcr praying to thc Buddha or
nat the suppliant tries to lift the stone (about thc size of a cannon-ball, of stone
or metal); ifhe is succes.~ful he will be luck.y. The formula is a sort of saccakiriya:
"If I ... , may T lift this stone"'. See also Shway Yoe, 1'he Burman: his life and
notions. Third w., London. 1927.240.
It is possible that this particular test in the Pali versions might have been
introduced by the monks of Bunna from some such popular tradition.
King: Before my daughters let a seven-fold scrcen
Of silk inwrought with gems suspended be.
And from within Ict each of them, in tum,
One taper finger carefully cxpose.
If he. who claims the lovely Dwaymenau,
By this can single her from the rest,
I will admit his title to her hand. Fytchc, op. cit., 58.
Of the 31 stories not less than 23 are found in Pj. and there also Sakka is
identified (in the sanwdhiina) with Anumddha. The only story where he is
identified with Moggallana is Akkharalikhila-jiitaka (Zp., no. 43). Of the remaining 19 stories where Sakka does not play any part, 12 are to be f~und only
in Zp. These could possibly be much later additions to the earlier collections
of Sakka stories in both vcrsions.
On Anumddha, first cousin of the Buddha and one of his chief disciples, see
DPPN The Pali scriptures and aUhakalhiis speak often of his iddhi powers and
in 14 jiilakas he is identified with Sakka. In Mahayana texts Anumddha's name
appears as Animddha: tatas tany iibhara1J.ani cir"1J.a kiilena Bhadrikasya
Siikyakumiirasya Mahiiniimno Aninuldhasya ciibadhyanla sma (Lalitavislara, 229).
See Edgerton's BHSD.
Mr. E. H. S. Simmonds to whom lowe the following note infonns me that
Animddha is mentioned along with the Buddha in theaaical invocation texts
in Thai: 'In a shadow-play MS in the Library of thc University of Edinburgh
(Oriental collection, no. PL 42) Animddha appears immediately after the
Buddha in the following passage:
I salute the Buddha the Supreme One,
compassionate towards innumerable creatures,
may we be raised to the state of NirvaJ:\a.
I salute Animddha, he who sets all in being
the jungles of wood and water,
all streams that pour down from the hills'.
On Anuruddha (transcribed as Anawrahta in modem Burmese) king of
Pagan, see the Glass PalaCl! Chronicle. tr. Pe Maung Tin and G. H. Luce, 1923,
64-100. On p. 96 he is referred to as king Anumddhadeva. See also Maung
Htin Aung, Folk elements in Burmese Buddhism; H. L. ShoTto. 'The 32 myos in the
medieval Mon kingdom', BSOAS, XXVI. 3,1963,590.
Early terra-cotta plaques bearing the name of this king spell Animddha
are referred to in the &port of Ihe Superintendent, Archaeological Surotry of Burma,
for 1906 (p. 10), 1912 (p. 19), and ·1915 (p. 15). The last rcads: Eso bhQgawii
maharaja siri Aniruddhadevma kalo vimuttatthaTfl sahallJaeneva ti.
But the same king's name with a different spelling Anuradha occurs in an
inscrip.tion (Inscriptions ofBurma, portfolio II, pI. 1603) dated Sakaraj 609 (A.D.
1247) m the phrase Cakiuzwatiy Anuradhii klon thu so kywan lay (1.6).
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On the Buddha Image*

In discussing the ongm of the Buddha-image, art historians,
Coomaraswamy and Rowland among others l , have alluded to accounts of the Chinese travellers Fa-Hian and Hiuen-Tsiang pertaining to the existence of a sandalwood image of the Buddha
carved during the Buddha's lifetime. Both these accounts agree in
substance but differ in certain minor details. Fa-Hian, for instance,
reports that it was King Prasenajit of Kosala who commissioned
this image, whereas Hiuen-Tsiang credits it to King Udayana of
Kosambi. Fa-Hian's account. since it predates that of Hiuen-Tsiang
by at least 200 years, is probably more accurate. In his description
of the Jetavanarama in Sravasti, which he visited, Fa-Hian gives
the following account of the origin of the Buddha-image:
When Buddha ascended into the Trayastri~shas heavens to
preach for the sake of his mother, after ninety day's absence.
King Prasenajit desiring to see him again, carved out of the
sandalwood called Goslrshachandana (ox-head) an image of the
Buddha and placed it on Buddha's throne. When Buddha returned and entered the vihiira, the image, immediately quitting
its place. went forward to meet him. On this Buddha addressed
these words to it: 'Return. I pray you. to your seat. Mter my
Nirv3.I).a you will be the model from which my followers (four
schools or classes) shall carve their images.' On this the figure
returned to its seat. This image, as it was the very first made of
·!his article was originally published in Stwlia in Pali and Buddhism, ed A.K
N~n, (Delhi, 1979), pp. 183-188. Reprinted with kind permission of A.K. Narain,
editor.
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all the figures of Buddha, is the one which all subsequent ages
have followed as a model. 2
Whereas Fa-Hi an wa" only reporting a tradition about the origin of the Buddha's image, Hiuen-Tsiang claims to have seen such
an image in a large vihiira, not in Snivasti but in Kausambi, the
capital city of King Vdayana. Referring to the origins of this image, he narrates the following legend:
When Tathagata first arrived at complete enlightenment, he
ascended up to heaven to preach the law for the benefit of his
mother, and for three months remained absent. This king (i.e.,
Vdayana), thinking of him with affection, desired to have an
image of his person; therefore he asked Maudgalyayanaputra,
by his spiritual power, to transport an artist to the heavenly
mansions to observe the excellent marks of Buddha's body, and
carve a sandalwood statue. Whcn Tathag!lta returned from the
heavenly palace, the carved figure of sandalwood rose and saluted the Lord of the World. The Lord then graciously addressed it and said, "The work expected from you is to toil in
the conversion of heretics, and to lcad in the way of religion
future agcs".s
Both accounts agree that the first image of the Buddha was
made in his absence while he was preaching in the Trayastriqlsat
heaven to his mother. They agree further that the image was
made uf sandalwood. Both maintain that the image became animated upon seeing the Buddha, and it was ordered by the Buddha to propagate his teachings upon his death.
While modern scholars have taken notice of this account, they
have not given credence to this tradition of the alleged first image
of the Buddha. This is primarily because no literary cvidence supporting such a tradition has been attested to either in the Pali
Tipitaka and its commentaries or in any othcr Buddhist literature
originating in India, Sri Lanka or Southeast Asia. Spence Hardy
reports in his Eastern Monachism that the legend of the first Buddha image commissioned by King Prasenajit of Kosala was known
to the Buddhists of Sri Lanka, but that "It is rejected by the more
intelligent of the priests, who regard it as an invention to attract
worshippers to the temples".4 In recent years V.P. Shah has pub-
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lished two articles pertaining to a sandalwood image of the Jaina
teacher Mahavira, which was carved in his lifetime and thus called
'1Ivantasvami".5 In these articles Dr. Shah has proposed the possibility that the Buddhist traditions were perhaps imitations of the
older Jaina tradition. We have no means of knowing whether the
sandalwood image seen by Hiuen-Tsiang was indeed the first image of the Buddha, or whether it and other Buddha-images were,
as suggested by Dr. Shah, modelled after an earlier image of the
Jina. We have, however, come across a previously unnoticed piece
of literary evidence in Pali, which for the first time lends some
authenticity to the oral traditions reported by the Chinese travellers. We here refer to a certain jataka tale found in a collection
known as the Pannasa Jiitaka, which probably originated in the
13th or 14th century in northern Chieng-Mai. These stories are
known in Burma as "Chieng-Mai Fifty" (Burmese: Zimme Pa1J1Jiisa). 6
The collection is "extra-canonical" and is unknown to Buddhist
traditions anywhere outside of the countries of Southeast Asia. 7
Although the stories of this collection are modelled after those in
the canonical jataka book, they were treated as apocryphal and
were even reported to have been proscribed by the orthodox
Buddhist king Myndon of Mandalay (1853-1872)8. They have, however, remained popular in Burma, Thailand and Cambodia and
thus constitute an important source for our knowledge of the
local Buddhist tradition which developed independently of both
India and Sri Lanka.
The 37thjataka of this collection, entitled Vanailgulirajajataka,9
is historically of great importance as it contains a reference to the
first image of the Buddha. It is a long story, comprising 204 verses.
Being a jataka, the story is put in the mouth of the Buddha
himself, who narrates an incident which occurred in one of his
previous births as King Vananguli. This king had once in a past
life repaired tlle broken finger of a Buddha-image. As a consequence of this great deed, he was in his present life a king, and
was able to subdue the army of his enemies literally by lifting and
bending one of his fingers. (Hence the name "Va~!aIiguli.") The
story itself is not of great importance for our purpose, but the
nidiina, or introductory, portion of the jataka introduces King
PrasenaJit (Pali : Passenadi) of Kosala and thus links the story with
the tradition reported by Fa-Hian. The nidiina-katlui of this jataka
may be briefly summarized as follows:
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Once upon a time the Lord journeyed from Savatthi to a distant place to preach the Law. At that time King Passenadi of
KoSala, desirous of seeing the Enlightened One, went, surrounded by his large retinue, to the great monastery (miihii-vihiira) in
Jetavana. Not seeing the Lord, his heart was filled with disappointment and, saying "Alas, alas, the Jetavana is empty without
the Lord," he returned home greatly dejected. Mter some time,
the Lord returned to Jetavana. The king heard the news and
went with the citizens to pay his respects to the Buddha. Having worshipped the Master he said, "Lord, even while you are
still alive, people feel extremely dejected when you are gone
for a short time. How could they ever be happy and not feel
extremely bereaved when indeed you will have entered
parinibhana7 Therefore, 0 Lord, please allow me to make an
image of you to be worshipped by both men and gods." Having
heard these words of the king, the Lord, for the sake of the
welfare of all beings and to insure the continuity of his teachings, gave his consent.
He then narrated theJataka ofVa~taitguliraja referred to above,
and the following account summarizes the events that then took
place:
Having heard this story, King Passenadi went to his residence
and, selecting a beautiful sandalwood tree, had the image of
the Buddha carved from it. Having covered the image with
excellent robes, he placed it on an elevated seat in his palace.
He then went to Jetavana and invited the Buddha to see the
image. The Buddha consented by remaining silent. The next
morning the Lord, accompanied by his chief disciples, entered
the great pavilion in the palace of the king in order to see the
Buddha-image. At that very moment, the sandalwood image,
immediately upon seeing the Buddha, became animated, as if
by the power of the Buddha, and thought thus: "When the
great Buddha is alive and comes here it is not proper that I
should be scated here on this high seal. Let me pay my respects
to him." Thinking thus, the image lifted one foot from the
pedestal in order to rise and welcome the Buddha. Having seen
this, the Lord raised his right hand and said the following
words: "Be seated, oh noble one. I shall be entering into
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parinibbana in a short time. May you sustain my siisana (in the
sense of teachings and order) for five thousand years to
come .... Beginning today I hand over my siisana to you. May
you stay in this siisana for the welfare and benefit of the whole
world.

The Vattanguliraja Jataka is of great interest on several accounts.
It affirms the tradition reported by Fa-Hian, which preoat.es that
of Hiuen-Tsiang by 200 years, thereby giving credence to the earlier
Buddhist tradition that an image of the Buddha was indeed commissioned by King Prasenajit of KoSaia during the lifetime of the
Buddha. Since this tradition is not attested to in any other literary
work originating in South or Southeast Asia, one wonders about
the source of the version found in the apocryphal Jataka of a
relatively later date. Is it possible that the writers of the Paiiiiiisa
Jalaka might have been aware of the accounts of the Chinese
travellers? Such a possibility cannot be discounted. However, we
have no evidence in support of such borrowing. Both Chinese
accounts begin with a reference to the Buddha's visit to his mother in heaven, which necessitated the commissioning of the Buddha-image. It should be remembered that the Buddha's visit to
heaven is a popular element of Buddhist belief in Burma and
Thailand. Several architectural remains from the 14th century
onwards portray this event by showing ladders which represent
the Buddha's descent to earth from heaven. The omission of this
popular motif in our version is therefore remarkable, and would
tend to support the possibility that the Paiiniisa Jataka version had
a source independent of that of the Chinese versions. 1o
Only through further research will the source of the
Va#anguliraja Jataka be precisely identified. But the fact that the
Buddhists of Southeast Asia preserved in their popular literature
the story of the first image of the Buddha, should encourage art
historians to give more credence to the accounts of the Chinese
travellers which have been hitherto neglected for want of literary
evidence.

n
Excerpts from the

Va~jajiitaka

.. .idaqt Sattha Jetavane viharanto attano pubbakammavasena
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katabuddhabimbam arabbha kathesi. ekadivasaQ1 hi Sattha
imasmiQ1 loke veneyyapuggale disva te vinetuQ1 disacarikarp
pakkami. tada Passenadi Kosalaraja mahajanakayehi parivuto
Sammasambuddharp passitukamo c' eva attano purise gandhamaIadini piijabhru:tcJani gahapetva sakanagarato nikkhamitva
Jetavananamake arame thitarp mahaviharam upagami. so ca raja
sapariso tatth' eva SugataIaye Sambuddham apassanto sarpvega·
jatahadayo evam aha: idarp hi bhonto Jetavanarp Sammasam·
buddhena ca vina sufuiam eva holi ti. ...atha sabbe pi rajadayo
mah~anakaya mahasarpvegajatahadaya domanassappatta attano
attano vasanatthanarp pakkamiQ1su. tada pana Sattha nanadisasu
veneyyajane attano dhammadesanaya maggaphalarp bodhetva
Jetavane mahaviharam upagami. atha tappavattiQ1 sutva Passenadi
Kosalaraja atiparamatunhacitto hutva .. -JetavanaQ1 gantva
Bhagavantam upasaIikamitva tarp vanditva ekamantarp nisiditva
evam aha: hiyyo bhante Bhagava, Savatthivasino mah~anakaya
Sammasambuddham apassanta atidukkhena yutta attano attano
vasanaghanarp. gamissanti ti. evan ca pan a so nija puna
Bhagavantam evam aha: bhante Bhagava, tava dharmane aiiiiasmirp.
thane gate cayarp. sattaIoko tuyham riipam apassanto anatho
atidukkhito hoti; tayi pana anupadisesaya nibbanadhatuya
parinibbute yeva kuto panayarp. sattaIoko satal,lo sukhito ca
bhaveyya? tasma pana mayham eva tumbe naradevapiijasakkaratthaya ca tava setthariiparp katum anujaneyyatha ti. tass'
eva raIino vacanaQ1 sutva Sattha sabbalokahitaIi ca passanto
niccakaIam eva attano sasanarp ti!thanatthaya ca attano riiparp
karapetuQ1 tass' eva raIiIio anujanamano evam aha : maharaja, yo
kori naro saddhaya sampanno yathabalarp mattikadina pi kenaci
vatthuno khuddakarp va mama riiparp kareyya ti. evarp ca pana
vatva Sattha pubbe pi maharaja, por3.l,lakapru:tcJito ekass' eva
buddhariipassa bhinnaIiguli ekasmiIp nagare thitapatitarp disva
tatth' eva pakatikam anguli sandhiyanto vipulasukham
anubhunjamano mahatejanubhavo c' eva ahosi ti vatva nu,hi ahosi.
ten' eva yacito alitam ahari .
... evan ca pana Bhagavato dhammadesanaQ1 sul,lanto sapariso
Kosalaraja pitisomanassajatacitto sakalalokahitasukhaya
buddhabimbakatarp patthayanto tatth' eva gandhapupphadihi
BhagavantaQ1 piijetva attano vasanatthanaQ1 gantva candanarukkhavanato candanarukkhasaram anayitva samasamarp c' eva tarp
candanarukkhasararp likkhapetva ten' eva candanarukkhasarena
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atimanohanup buddhabimbarp karapeti. tacla so raja si1i~tharp tam
eva buddhabimbarp karapetva punappunatp sena (?) rasena taIp
buddhabimbarp limpapetva lakhara[sa]sadisena suravera (?) civarayugena taIp buddhabimbarp parupetva uccasane nanavidhe
varavatthe tarp buddhabimbarp nisiclapesi. atha so raja... tassa
buddhariipassa piijasakkaraii ca katva Jetavamlrame vasantaIp
Sammasambuddham upasailkamitva ekamantaIp nisinno imarp
giltham aha:
taya Bhante, anunnataIp tava bimbatp me sukaritaIp:
icchfuni gamanarp tuyharp passiturp tattha te riiparp,
svatanaya te gamanarp ruccati mama samma ti.
tass' eva ranno vacanarp sutva Sattha tul.lhibhavena adhivasesi ...
punadivase pana Sattha attano savakehi parivuto tass' eva raflno
mahageharp gantva attano rflpam eva taIp bimbarp dassanatthaya
mahfunaQ<;laparp pavisi. taIp khaQaii eva so buddhabimbo ten' eva
candanarukkhasa.rena kato tatth' eva mahamal.l<;iape agatarp
Sammasambuddharp passanto tass' eva Sammasambuddhassa
tejanubhavena sagaravaeittako viyajivamanasariro viya eintesi: evarp
dharamane BuddhaseUhe idh' eva agate idclni panaham ati ucce
asane nisinno mayham ayutto hutva (hoti); tass' eva adaram karomi
ti. eV'cIii. ca pana eintento viya eso bimbo Sammasambuddhass' eva
garavam karonto attano nisinnasana ekapadarp nikkhipitva tatth'
eva agatarp Sammiisambuddhatp paccuggamanclkararp dassesi. evan
ca katam eva buddhabimbatp disv3. Sattha tatth· eva... attano civarato
eraVaQahatthino karclkararp viya atisobhaQarp padakkhil.lahattharp
niharitva tam eva bimbatp nivclrento gatham aha:

avuso tvaJp. tittha, na ciren' cvaharp
nibbayissami, 'nagate paiicavassasahassani
eiren' eva tvarp ca sabbada ti!theyyasi sasane mama ti.

evan

ca vatva Sattha tass' eva buddhabimbassa attano siisanarp
niyycldento imarp gcltham aha:
ajj' t;vaharp niyyademi mayharp te siisanarp tuyharp,
sabbalokahitatthaya ti!tha Warp sasane mama ti .

... evan ca pana ... Passenadi Kosalaranna saddhirp katharp
ni~!hapetva ... anagatakclle tuyharp c' eva atiu.arasukhavipaka-

338

BUDDmsr STUDIES

dayakaIp bhavissati ti vatva jatakarp samodhanento osanagatbam

aha...
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Some niti Verses of the
Lokaneyyapakara1JLl *

The very recent publication entitled Pali Mti Texts of Burma, 1 by
Professors Bechert and Braun, includes all of Ludwik Sternbach's
research in this fieId2 as well as all other material available in
Southeast Asia. The only text conspicuously absent from Bechert
and Braun's otherwise comprehensive work is the Lokaneyyapakara1Ja, a Pali text of unknown authorship, which probably originated in northern Thailand during the post-Paiiiiasa:Jataka3 period.
Although it is a fairly long text, mostly in prose but containing
more than six hundred verses (giitha) as well, the Lokaneyyapakara1Ja has never been cited in any catalogue of Pali manuscripts from Southeast Asia. 4 In 1960 I came across a single manuscript of this work in the National Museum of Bangkok and was
able to obtain a photographic copy of it. This manuscript is written in Cambodian script and consist.. of 268 palm leaves, averaging 5 lines per page. It is complete, but there is no indication in
the text of the author, date, or place of composition. Only the
obverse of the first leaf is dated simply ''Rama N", which appears
to be the date of the copy (c. 1851-1868).
The term "Lokaneyya" is rather ambiguous and has not been
explained in the text itself. However at the beginning the author
refers to the text as subhiisitaT{t viikya'Tfl, i.e. "well-spoken sentences",
thus suggesting that the Lokaneyya.pakarar:ea falls in the genre of
niti, or aphoristic literature. But, unlike the niti texts [namely
*This article was originally published in Buddhist Studjps in Honour afH. Saddhalissa,
cd. Dhammapala, (Nugegoda. Sri Lanka, 1984), pp. 116-122.
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Dhammaniti, Lokaniti, Rajaniti, etc.] included in the Pali Niti
Texts of Burma the Lokaneyya-pakara1}a is not merely a compilation
of niti verses; rather it is a work in which these verses have been
integrated as a part of the narrative. In this respect the Lokaneyyapakara1}a may be said to imitate the style of the Paiicatantra and
HitopadeSa, the two classical Sanskrit niti texts. Although Pali literature abounds in didactic poetry, as well as narrative prose, the
Lokaneyya-pakara1}a would appear to be the sole Pall work to have
attempted a narrative, in which the prose merely serves as a context for presenting the niti verses appropriate, however tenuously,
to the occasion.
Although called a "pa.ka.rat)a" the Lokaneyya, with a nidiina,
atitavatthu and a samodhiina, reads like an "apocryphal" jataka and,
indeed, is modelled upon the Mahaummaggajataka (Jataka 546).
Like the latter it is divided into several Panhas (questions). through
which the Bodhisatta, Dhanaiijaya, imparts worldly wisdom to the
King and at the same time defeats his rivals at the court. I do not
propose to give a summary of the entire story here. The purpose
of this short paper is to draw attention to the large number of niti
verses which abound in this text but are missing in the extant Pali
niti collections.
As mentioned earlier there are about 600 "gathas" in the
Lokaneyya-pakara1}a, but only about a hundred of them can strictly
be called "niti" verses. As many as seventy-five of these can be
traced to the various callections included in the Pali Niti Texts of
Burma. The remaining twenty-five verses still need to be traced to
their original Pali sources. I reproduce here these twenty-five verses, together with their possible Sanskrit equivalents. 5
1.

attha ghare nivattante susane mittabandhava/
sukataq1 dUkkataq1 kamm:up gacchantarp anugacchati/[58]6
Cf. artha grhe nivartante smaSclne mitrabandhaval)/
sukftarp du~kftarp capi gacchantam anugacchati/ / VySS-7
2. anattho py atthariipel)a attho pyanattharupato/
uppajjate vinasaya tasma yuttaq1 parikkhat:J.arp/ / [17]
Cf. anartho' py artharupeQ.a tathartho' narthariipabhak/
utpadyate vinasaya tasmad uktaq1 parik~ayet/ /CNIT-49A
3. apadaya dhan:up rakkhe dare rakkbe dhanena ph'
attan:up satatarp rakkhe darehi pi dhanehi pi/ /[54]
Cf. apadarthe dhan:up r~d daran r~ed dhanair api/
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aunanaI!l satat3J!1 ~d darair api dhanair api! /SCAGI-24
~tak3naI!l khaliinaii ca duvidheva patikriya/
paduka mukhabhaggo va durato va vivajjanam/ / [202] .
cr. ~tak3narp khalanfup. ca dvividhaiva pratikriya/
upanailmukhabhailgo va durato va visrujanam/ /VyS~9
5. khalo sasappamattani paradosani passati/
attano hatthimattani passanto pi na passati/ /[214]
cr. khalal). ~pamatri.I)i paracchidrfu,li paSyati/ /
atmano bilvamatri.I)i paSyann api na paSyati/ /SCAGI-59
6. khirapanaI!l bhujailgassa kevalaI!l visavac;lc;lhanaI!l/
upakaro'hi nicanaI!l apakaraya vattate/ /[396]
cr. upakaro' pi nicanam apakaro' pijayate/
payal).panaI!l bhujailganfup. kevalaI!l vi~vardhanam/ /
SRB81/11
7. gavi satasahassani vaccho anveti mataraI!l/
evam eva kat3J!1 pUD.D.aI!l s:lmikaI!l pariyesati//[378]
Cf. yatha dhenusahasre~u vatso gacchati mataraffi/
tatha yac ca krt3J!1 karma kartaram anugacchati/ /SCAGI-173
8. te sadhavo bhuvanamru;tc;lalamolibhuta
ye sadhut3J!1 nirupakarisu dassayanti/
4.

atthappayojanavasikatakhi~adeho

pubbopakari~i

khalo pi hi sadhukappo/ /[208]

Cf. te sadhavo bhuvanam;u:tc;lalamaulibhuta

9.
Cf.

10.
Cf.

11.
Cf.

ye sadhutfup. nirupakari~a dariayanti/
atmaprayojanavasllq-takhinnadehal:t
pllIVOpakari~U khalo' pi hi sanukampal)./ /5"/-2475
dure~a navamantabba rajano I.Ughabahuka/
gru;thanti sahasa da.!haI!l disa(a?) loko va pilakaJ!l/ / [150]
pru;tc;litena viruddhal). san dure' smiti na viSvaset/
dirghau buddhimato bahu yabhy:lq. dure hinasti sal)./ /
SV-2765
dvijivhaI1l u~ kharaql ekantaninhllraI!l/
khalassahissa ca mukham apakaraya keva1~/ / [200]
dvijivham udvegakaraqt krUram ekantadaru~am/
khalasyahd ca vadanam apakaraya kevalam/ /CNTI-498
na yati kop3.Q1 sujano nasakale pati~thite/
chcdd(e) pi candanataru surabhi c' eva vasiya/ /[121]
sujano na yati vairaJ!l parahitabuddhir vin3.Sakale' pi!
chede' pi candanatarul:t surabhayati mukhaI1l kuth:lrasya/ /
SCAGI-236
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12. na vina parapavadena rammante dujana khalul
kako sabbarasatp bhutva vina mllhe na tussati I I [199]
Cf. na vfna parapavadena ramate durjano jana}:I1
kaka}:I sarvarasan bhunkte vina medhyaIP na trpyatil I
CNTf-562
13. paradaral1l paradhanarp parihiisaii parassa cal
niccarp paranivesanaii ca na kareyya kadaci pill [310]
Cf. paradaran paradraVyaIP parivadal1l parasya cal
parihasarp guro}:I sthanal1l eapalyarp ea vivaljayetl l CNTI-639
14. paparp samacarati vitaghaJ.lo jaghaiiiio
patvapadal1l sakarul)O pi [hi] majjhabuddhi/
piil)aeeaye pana na sadhujano suvutti
velal1l tasantari (? samudda-r-iva?) vitikkami~samatthol I
[320]
Cf. paparp samaearati vitaghfl:lo jaghanyab
prapyapadarp saghma eva tu madhyabuddhibl
pral)atyaye'pi na tu sadhujanab suvrttal1l
velal1l samudra iva langha}itul1l samarthabllSV-272
15. madhurarp nipphalarp kiecal1l nanham abbhantaraqt bhavel
tadiso no ea seveyya visamissarp gularp yathalI [Ill]
Cf. madhuram arucirarp vacab khalanam
amftam aho prathamarp Pfthu vyanaktil
atha kathayati mohahetum antargatam iva haIahalal1l vi~ tad evallSRB 87/142
16. miyate manam apanno na ca yati pararp natil1l1
silathambho' tibharel)a bhijjate n' eva namyatell[119]
Cf. mriyate manam apanno na ea yati parabhavaml
silastambho' tibharel)a bhidyate naiva namyatel ;VySS-SO
17. mukhen' ekena vijjhanti padam ekassa kal)takal
dura mukhasahassena lokapiil)aharo khalol1[201]
Cf. mukhenaikena vidhyanti padam ekasya kal)~kabl
duran mukhasahasrel)a sarvapriil)aharab khala}:IIISV-375
18. yatha gajo parisanto ehayarp nissaya vissamel
vissamma taql dumarp hanti tatha nleo sanissayaIPl 1[384]
Cf. yatha gajapatib srantaS chayarthi vr~m asrita}:I1
visra.-nya tu drumarp hanti tatha nleab svamasrayamllSV-354
19. yad' anatthesu samatthal1l atthesu pi ea vijjatel
hatthattharp nu bhave tassa sabbaiiiiularp na sarpsayoll[10]
Cf. yady anarthe~u samarthyam arthe~ api ea vidyatel
hastastharp na bhavet kasya sarviyarp saugatam padaml I
VySS-p. 27, n. 69
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20. rukkhaJ11 khil)aphalaJ11 ayanti vihaga dac;lc;lhaJ11 vanantaqI migal
maUi milata cajanti simagal)a(bhamani?) sukka.I!l saratp sarasal I
dhananatthaJ1l puriSaJ11 cajanti vanita [bhanha]
manussa (bhiipassa) mantil)ol
sabbakaravasa jano' bhiramatc kasyatra ko vallabhol I [165]
a. Vfk~ k~!l)aphalaJ11 tyajanti vihaga1:I su~kaJ1l saral:t sarasal:tl
nirdravyaqt puru~aJ1l tyajanti gal)ika bhraHaJ1l nrpaqt
mantril)aQl I
pu~paJ1l paryu~itaqI ty~anti madhupa
dagdhaJ1l vanantaql mrgal:tl
sarval:t karyavaSajjano' bhiramate
tat kasya ko vallabhaQllCNTI-958
21. lQbha pamada vissasa puriso tabyatthite (?vyathite?) tihi/
lobhaJ11 pamadaqt vissasaJ1l na kareyya budho tatoll[153]
Cf. lobhapramadavisvasail:t puru~o naSyate tribhil:tl
tasmallobho na pramadaQ kasmin hi na viSvaset/ISCAGI-195
22. virodha bah avo n' eva dujjcyyo hi mahajanol
mahantam api nagindaJ1l bhakkhayanti kipillikall[370]
Cf. bahubhir na viroddhavyaqt durjanail:t svajanair api/
sphurantam api nagendraJ11 bha~ayanti pipllikal:tl I
SRB269/593
23. sakkaramadhusaJ1lyutto vijjuppanno pi (? ujupaftIiehi?) sa(i)
Iicitol
khirakumbhasahassehi nimbo kiJ1l madhurayatel I [117]
Cf. na durjanal:t sajjanatam upaiti bahuprakarair api sevyamanal:tl
bhiiyo' pi siktal:t payasa ghrtena na nimbaVf~o madhuratvam
eti11CNTI-542
24. sabbattha sabbe va gul)a na santi
gul)ekadesaJ11 gUl)ayanti santol
yaJ1l ketaklkal)!.akalaqtkapattaJ1l
siromal)itthanaql upeti lokel 1[206]
Cf. kasyapi ko' pyatisayo' sti sa tena loke
khyatiJ1l prayati na hi sarvavidas tu sarval:tl
kiqt ketakl phalati kiqt panasal:t supu~pal:t
kiqt nagavally api ca pu~paphalair upetallSRB 28811031
25. sas! divasadullabho vigatayobbana kamini
saro vigatavarijo mukham anakkhararuciraqt/
pabhii dhanaparayal)o satataduggato su(a)j[j]ano
naradhipati yo khalo manasi satta sallani mel/ [197]
Cf. SaSi divasadhiisaro galitayauvana kamini
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saro vigatavarijaIp mukham an~aratp SVlikrte}:t/
prabhur dhanaparayaI)a}:t satatadurgata}:t sajjano
nrpangat)agata}:t khalo manasi sapta Salyclni me/ /SV-3458; SRB
291/1070
TRANSlATION

1. Wealth is left behind in the home; friends and relatives come
back from the cremation ground; but good and bad deeds
follow the departing one.
2. [Sometimes] something meaningless turns out to have meaning; and [sometimes] something meaningful turns out to be
destructive. One should therefore examine [what has been
said]. (Skt. ukta'f!/. is rendered yulta'f!/. in Pali?)
3. Save your wealth for the bad times ahead. Give up your wealth
to protect your women; but regardless of wealth and women,
always protect yourself.
4. Thorns and wicked men are alike, only two ways to deal with
them: Either smash their face with your shoes or keep them at
a distance.
5. A wicked man sees the faults of others be they as small as a
mustard seed. But his own, as large as elephants, although he
looks, he cannot see.
6. Give milk to a snake; its poison merely increases. Do a mean
fellow a favour; and he will only do you evil in return.
7. From 100,000 cows a calf chooses its mother. Likewise a good
deed done always finds its doer.
S. Those are saints, crestjewels of the earth's orb, who show
kindness to ones who have done them evil. For surely a wicked
man, who only mortifies his body for selfish ends, is saintly
towards those who already have done him good. (Pali siidhukappo
seems to be a misprint for Skt. siinukampo.)
9. Don't insult kings, even from a distance, for they have long
arms indeed. Those who harm them they will seize quickly and
firmly, like light [reaching] the four directions. (Reading of
last line is doubtful and meaning unclear.)
10. Forked-tongued, terrifying, harsh and cruel, through and
through, the mouths of wicked men and snakes are only good
for doing evil!
11. A good man does not resort to anger even when his downfall is
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at hand. Even when cut, the sandalwood tree bestows its fragrance on the axe's blade.
The wicked are not happy unless finding fault with others.
Although he has enjoyed delicious flavours, a crow is not
content without [the taste of] dung.
To covet the wives and wealth of others, to mock others, or to
live too long in another's house-one should never do these
things.
The basest man, devoid of compassion, does evil deeds. A man
of average intellect, even when calamity befalls him, still maintains compassion. But a truly good man, though his life be
endangered, can no more abandon his good conduct than an
ocean overflow its shore.
Like treacle mixed with poison, one should not partake of
pleasurable action, which is fruitless and rotten to the core.
A man too proud to submit to others, dies just as a stone pillar,
unbending, breaks under a heavy load.
Thorns, with their single point, pierce but one person's foot.
The wicked man, though far away, with his thousand tongues
robs everyone of his life.
Just as a weary elephant rests in the shade, and having rested,
destroys the tree, thus a vile man destroys his very refuge.
If one's ability to do good were as great as one's ability to do
evil, he no doubt would have omniscience in his hand.
Birds abandon trees devoid of fruit, deer abandon forests
which have burned down, bees abandon garlands which have
faded, and Sarasa birds a desiccated lake. A harlot abandons
one who has lost his wealth, and ministers a king who has been
overthrown. Impelled by thoughts of gain one enjoys the company of others. Thus who is the friend of whom?
Through greed, carelessness, and trust a man comes to grief.
Threfore let not a wise man be greedy, careless, or trusting [i.e.
gullible].
Never anger the multitude; a large number of men are difficult
to defeat. [For] ants devour even the mighty king of snakes!
Does the Margosa (neem) tree become sweet, even if it is
sprinkled by wise men with hundreds of pitchers of milk mixed
with sugar and honey? (vijjuppanrw' pi does not make sense. My
emendation to ujupaniiehi is merely a guess.)
Not all virtues are found in all places; good men cause even a
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little virtue to multiply. Doesn't the screw-pine (ketaki), although its leaf is marred by thorns, achieve the status of "crestjewel" in the world?
25. The moon, difficult to see in daytime; the beloved, who has lost
her youth; a lake bereft of lotuses; a sweet face, without learning; a good man, who is always poor; and a wicked king-these
are the seven thorns in my heart. (The Skt. nrPii:ngaTJ-agataIJ
khalaIJ has been changed in Pali to nariidhipati yo khalo; this
seems deliberate, since the author of the Lokaneyya-pakaraTJ-a
wants to make the king in the story seem wicked.)
These verses, many of them of unusual meters, reveal the
erudition of the Buddhist monk who composed the Lokaneyyapakara7}a and his familiarity with Sanskrit literature. The discovery
of this manuscript should reopen our search for further material
concerning niti verses. Due to the prevalence of Sanskrit in court
circles in Southeast Asia, there is undoubtedly a wealth of hitherto
unknown Pali verses awaiting us.

NOTES
I.

Pali NIti Texts of Bumut, Criti(.al Edition and Study, H. Bechert and H. Braun,
PTS 1981.

2.
3.

4.

See particularly The Spreading 0/Ci1tJ.akya 's Aphorism uvtT "('.reater India· (SCAGI)
L. Sternbach,* Calcutta 1969 (Calcutta Oriental Book Agency).
Pan;iiisa-jiitaka or Zimme Pa1'.ltJ.iisa (in the Burmese Recenrion) , ed. P. S.Jaini, Vols.
I and II, PTS 1981-83. The Bahalaputtajataka, No. 33 of this collection has
been reproduced (with minor changes) in the Lokaruryya-pakamtJ.a, thus suggesting the dependence of the latter on the former. The compilation of the
Paiiiiiisajiitaka probably took place around the 15th century. See Introduction, Vol. n, xlv.
Mention may be made here of a Laotian work by the marne of Lokavinaya
reported by Louis Finot in his 'Recherches sur la litterature laotienne', in
BEFEO, XVII, 5, pp. 44-50 and more recently by H. Saddhatissa in his article
'Pali Literature from Laos' in Studies in Pali & Buddhism, ed. A. K. Narain,
Delhi 1979, pp. 327-34Q. The name of the bodhisatta in this as well 35 in the
Lokaneyya-pakara~1.lJ is Dhanaiijaya. H. Saddhatissa also refers to another text,
the prose Dhanaiijayajataka, in his 'Pali Literature in Cambodia' in .JPTS IX,
1981, p. 189. Here he states: "On the basis of this prose work, a Pali poem in
ten chapters (kha~as) ha.~ been composed, entitled Giithiilokaneyya . •All these
three texts, namely the Lokavinaya. the Dhanailjayajf,'akaand the Giithiilokaneyya,
judged by their contents, appear to be abridged vernacular versions of our
Pali Lokaneyya-pakaratJ.a.
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5.

6.
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The following signs and abbreviations have been used:
Additions in [ 1 Emendations in ( )
CNIT Ciir;lakya-Niti-Text-Tradition ed. L Sternbach, 2 vols. with 5 pts.,
Hoshiarpur 1962-1970 (Vishveshvaranand Indological Series 27-291.
SCAGI The Spreading of Ciir;lakya's Aphorisms over "Greater India", Calcutta
1969 (Oriental Book Agency).
SRB
Sttbhashita-Ratna-Bhiir;l4iitfim"" ed. K. P. Parab, Bombay 1886 (The
Nirnayasagara Pres.~).
SV
The SttbJU4itiivali of VaUabhadeva, ed. P. Peterson, Bombay 1886
(Bombay Sanskrit Series 31); second edition, Poona 1961.
VYSS
The Vyiisa-Sttb~ta-sa",graha, ed. L Sternbach, Benares 1969 (Kashi
Sanskrit Series 193).
These are the serial numbers of the giithiis in the Lokaneyya-pakara7JQ added by
the present editor.
"'See also his study of SttbJU4ita, ('.nomic and Didactic Literature (A history of
Indian literature, IV, Wiesbaden, 1974) and paper delivered to the second
conference of the International association of Buddhist studies at the Nava
Nalanda Mahavihara, Bihar, on 18.1.80, "Non-Buddhist elements in Buddhist
collections of wise sayings" which included a discussion of Burmese Niti
literature.

CHAPTER 21

Political and Cultural Data in References to Mathuri in the
Buddhist Literature*

The Buddhist literary sources for the cultural history of ancient
Mathura can be grouped, in the traditionally accepted chronolo&rical order, as following:
A. The Pali Tripitaka and the AflhakatW

This consists of one sutta from the Majjhimanikaya,2 three suttas
from the AIiguttaranikaya,! one jataka4 and a single reference in
the Vimanavatthu-A~!hakatha.5 To this list we may add such noncanonical PaIi texts as the MilindapaIiha,6 the CUlavarilsa7 and the
Dipavamsa,8 which provide one reference each to the city of
Madhura. Finally, a reference to the city ofVeraIija, a place in the
vicinity of Madhura, appearing in the Vinayapi!aka9 and the
AIiguttaranikaya,lO may also be included under this heading.

B. The Sanskrit Avadiina Literature
The twenty-sixth avadiina (viz. the Parilsupradanavadana) of the
Divyavadanall is our primary source for the history of the spread
of Buddhism in the region of Mathura. This avadiina prophesies
the founding of a monastery called Na~bha!a-vihara in the vicinity of Mathura and relates the legends associated with the monk
Upagupta who is claimed as the spiritual teacher of the Mauryan
. ~This article was originally published in Mathura: The Cultural H~, ed. Doris
Snmvasan. (New Delhi: American Institute of Indian Studies. 1988). pp. 21~222.
Reprinted with kind pcnnission of American Institute of Indian Studies.
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Emperor Moka. The Avadiinakalpalatjp of ~emendra (circa 12th
century) which repeats these legends should also be included in
this group.
C. The Vinaya texts of the Mitla-Saroiistiviidins
The Bhai$ajyavastu section of the Vinayavastu 1' of the MlilaSarv:lstivarlins is probably the last canonical source on Mathura
available to us. In addition to repeating the avadana prophecies
about the Natabhata-vihara and Upagupta's missionary activities,
the Vinayavastu relates several incidents which took place during
the Buddha's alleged visit to Mathura, notably the conversion of
a large number of ~as and the building of numerous viharas to
commemorate the event. Of equal interest, for an insight into the
lives of the affluent section of the city, is the Clvaravastul4 story of
the royal physician Jivaka who makes a fortune in Mathura because of his skill as a surgeon.

D. Accounts of the Chinese Pilgrims
The textual references to the Buddhist establishments in ancient
Mathura find their partial corroboration in the accounts of Fahsien and Hsiian-tsang, the two celebrated Chinese pilgrims who
visited that city. The topographical descriptions of the various
monasteries and stlipas found in their accounts provide the only
link between the literary sources mentioned above and modem
archaeological discoveries at Mathura. We should also include
under this heading references to Mathura found elsewhere in the
Chinese literature; of special interest are those references which
mention ASvagho~a the great poet in the court of Kani~ka, and
Mahadeva, a brahman of Mathura, who is said to have propounded a pro-Mahayanist dogma prior to the council of Vaisali.
E. The Buddhist Inscriptions at Mathurii
Our final and probably the most reliable source for the study of
ancient Mathura is the group of Buddhist inscriptions discovered
there. These inscriptions are invaluable not only for the knowledge they provide on contemporary Buddhism (namely, the viharas
and the sangha there), but also for the information they impart
about the citizens of Mathura (namely, the kings, the donors, the
merchants, etc.), and the visitors from the neighbouring countries to that famous city. *
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We should point out at the outset that Mathurii is always referred to as Madhurii in the Piili texts. It is difficult to ascertain
whether the PaJi sutlas retain the original name of the city or only
a variant spelling of the same. Mathura appears in all of our
Sanskrit sources, and the Chinese accounts also seem to know that
city by that name. The Pali commentaries, including the
jiitakaUhakathii, however, know only Madhura and often refer to it
as Uttara Madhura. '5 Since the latter is not attested in the
Milirulapanhd 6 (which originates in the North and knows Madhurii)
it may be correct to assume that the name Uttara Madhura was
introduced by the Sinhalese authors to distinguish Madhura of
the suUas from the city of the same name (the modern Madurai)
in South India.17 Whatever the original spelling, there is no doubt
that all these references are to the famous city of Mathura on the
river Yamuna.
The PaJi sources enumerate Siirasena in the traditional list of
the sixteen janapadas and include Madhura within that kingdom,
but there is no specific mention of it as a capital city. The l\HilaSarvastivada Vinayavastu places Mathura between Bhadrasva and
Otalii, all within the territory of the Siirasena kingdom. It designates the latter as the first kingdom (iidi-riijya) because the 'first
King' [of our aeon] was elected here and hence was known as
Mahasaqtmata, 'the Great Elected'}S The legend certainly points
to a belief that this country was the cradle of civilization and was
once ruled by a popular monarch.
More credible perhaps is the information provided by the
Madhurasutta of the Majjhimanikaya. We read here that a king of
Madhura called Avantiputta once visited the Elder Maha Kaccana
when the latter was residing in the Gundavana, a park in that city.
The king, after listening to the sermon of the Elder, was greatly
distressed to hear that the Buddha had passed away.19 This event
evidently took place not long after the parinirvii1Ja of the Buddha
and hence the sutta may be referring to a real person of the name
of Avantiputta. The AHhakathii on this sutta states that this
Avantiputta was the son of the daughter of the king of Avanti. 20
There is thus a possibility that the king of Madhura was related to
the royal house of Ujjeni. Nothing is known about the descendents of this king. The D1pavamsa account that 'in the past, SadhIna
and twenty-two of his descendents. the last of whom was
Dhammagutta. reigned in Madhura'21 stands by itself and hence
is not verifiable.
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It is noteworthy that the Buddhist canonical texts, both Pali
and Sanskrit, are silent on the legends of Vasudeva Kr~l)a so intimately associated by the Brahmanical epics and pural)as with the
city of Mathura. By the time of the Af!hakathiis, however, these
legends seem to have reached the Buddhists of Sri Lanka as can
be seen from the Ghatajataka. This jataka names one Mahasagara
as the king of Uttara Madhura whose younger son Upasagara
comes to the kingdom of Uttarapatha ruled by Karhsa. Upasagara
marries Karilsa's sister Devagabbha (cf. Devaki) and they live together in the neighbouring village called Govaddhamana (cf.
Govardhana). There Devagabbha gives birth to ten sons of whom
Vasudeva and Baladeva are the two eldest. They grow up concealGd in the household of a servant woman Nandagopa and her
husband Andhakavcl).hu. Eventually, Vasudeva and Baladcva kill
Mughika and CaI.l1ira, the two wrestlers of that city as well as thc
king, Karilsa, and rule that city. They then aspire to conquer the
whole of India and after capturing Ayojjha proceed to Dvaravati. 22
Since Mathura figures in this jataka merely as the birthplace of
Kr~l).a's father the story is of little value to us.
Turning our attention to the cultural data, it would be corrcct
to assume that the Pali canonical texts arc our oldest available
Buddhist sources and hence provide us with a description of
Mathura which is c10scst to the time of the Buddha and his immediate disciples. The suttas do not mention that the Buddha
ever visited the city itself, although one passage does say that he
journeyed along the highway between Madhura and Veranja. 23
The latter city was probably in the neighbourhood of Madhura
and hence the conditions obtaining in Veraiija were probably
present in Mathura as well. A certain tree, called Nalerunimba,
figures several timcs in these .5Uttas as a sacred spot on this highway.24 According to the commentaries, this trce was sacred because of a ya~a named Naleru. Yak~a-worship seems to have been
quite prevalent in Mathura from ancient times and these are
probably the first references to it.
Several brahmans from Mathura and Veranja figure in the suttas.
The Ailguttaranikaya25 mentions onc named Kandarayal).a and refers to one brahman from Veraiija (probably identical with the
person mentioned in the Vinayapitaka). AIl these passages are
concerned with the Buddha's refusal to show the customary respect to the aged brahmans or to uphold the doctrine of their
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superiority in the caste hierarchy. Even Avantiputta, the king of
Mathura, thought it fit, while visiting the Elder Maha Kaccana, to
raise questions regarding the alleged superiority of brahmans by
virtue of their birth.26 These reiCrences reflect the great agitation
in the minds of the members of the upper castes caused by the
Buddhist practice of opening the doors of the sangha even to the
sudras who were customarily barred from entry into monastic
orders.
Turning now to the merchant castes, they appear to be active
and affluent in and around Mathura. The Ailguttara passage quoted
above states that a large number of householders were also on the
Madhura-Veraiija highway when the Buddha was travelling there
with 500 monksY The fact that as many as 500 monks stayed in
Veraii:ja for a period of the rainy season indicates that a large
mercantile community, that would have the means to support
many monks, was active in that area.
The Vinayapilaka gives a full account of a famine in Veraii:ja
during the Buddha's visit to that place. The text says: 'At that time
Veraiija was short of a1msfood, which was difficult to obtain; it was
suffering from famine and people subsisted on blades of grass.
Nor was it easy to keep oneself going by gleaning or by favour. At
that time some horse dealers of Uttarapatha arrived at the rainresidence ofVeraiija with 500 horses. In the horse-rings they prepared pattha-measures after pattha-measures of steamed grains for
the monks. The monks went into the horse-rings for food. Having
brought the pattha-measures of steamed grain back to the park,
they pounded them and ate them. '28 We are told that the Buddha
was also offered a pattha-mea'iure and he accepted it. This particular
sutta indirectly tells us a great deal about the economic conditions
of Mathura. The fact that 500 horses were brought there indicates
that Mathura was a prominent market place. Furthermore, since
horses were used primarily for military purposes, Mathura also
must have been a strategically important center, being situated
between the Uttarapatha and the MadhyadeSa. The food which was
served during the famine was called pulaka which, according to the
commentaries, meant unhusked, steamed barley and rice. Barley
and rice appear then to have been a staple food of the people.
The pattha seems to have been the smallest measure of grain. It
was equal to one nii{i or a small bamboo piece and according to
the Vinaya commentary four such pieces made one ii/haka. 29
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Apart from this description ofVeraiija during the famine, the
PaIi suttas yield very little information about the conditions in and
around Mathura. The Buddha seems to have viewed the city with
distinct disfavour. In one sutta he says: 'Monks, there are five
disadvantages in Madhura. What five? The ground is uneven; there
is much dust; there arc fierce dogs; bestial yakkhas; and alms are
got with difficulty.'~o There is no doubt that the experience of
famine in Veraiija deterred the early disciples of the Buddha from
frequenting Mathura. The same sentiment is preserved in the
Mt1Ia-Sarvastivadins' Vinayavastu as will be seen below.
The Buddha's dislike for Mathura, however, did not completely
dissuade the monks from visiting that city and spreading the faith
there. We have already seen that Maha Kaccana came to Mathura
after the death of the Buddha and converted the king, Avantiputta,
to Buddhism. The next piece of evidence for such missionary
activity is to be found in the Divyavadana, a collection of some 38
stories which describe the noble deeds of various people. This text
belongs to the Mula-Sarvastivada school and although the extant
version of the text is dated between 200 and 350 A.D., the compilers
of it were drawing upon earlier sources which were closer to the
times of the Mauryan Emperor ASoka, circa 260 B.C. Four avad(lnas
of this text, Nos. 2&'29, deal with the events which allegedly took
place during the lifetime of ASoka and according to the 26th
avadiina, the Paqlsupradanavadana, which makes a specific
reference to Mathura, these events occurred 100 years after the
Buddha's death. This avadiina prefaces the story of the emperor's
conversion to Buddhism with a narrative about his teacher, sthavira
Upagupta. We are told that the Buddha, just before attaining his
death, having subdued UpalaIanaga and also having instructed
the potterwomen named CaI).c;laIi and Gopali, arrived in the city
of Mathura. There he called his disciple, Ananda, and pointed
out to him the nearby blue hills ofUrumuI).c;la. He then prophesied
that two merchant brothers from Mathura, named Nata and Bhata,
would establish a vihara on that hill which would be known as
Natabhatavihara, a favourite haunt of meditation-loving monks.
There the Elder Sfu:takavasi (a 100 years after the parinirvii1}a of
the Buddha) would ordain Upagupta.~l The latter would become
a second Buddha, as it were, and would preach the doctrine in
such a way that all his mendicant disciples would attain arhatship.
Following this prophecy, the avadiina relates the story ofUpagupta,
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a native of Mathura, and thus indirectly tells us something about
the merchant caste of Mathura. We learn that Upagupta was born
in the family of a perfume dealer (gandhika-the modern
equivalent of giindh'i-) known by the name of Gupta. The Elder
Sfu:takavasi perceived by means of his supernatural knowledge that
Upagupta (the third of three brothers, Asvagupta and
Dharmagupta being his elder brothers) was the one destined to
be the great preacher. Upagupta's father agrees to relinquish his
youngest son to the sangha for ordination at the proper time (Le.
when there will be neither loss nor gain in the business). The
narrative tells us that Upagupta received instructions from
Scir:takavasi to cultivate only wholesome thoughts and to always
conduct his business lawfully. His reputation for honesty reaches
a. rich courtesan of Mathura, Vasavadatta, whose charges were 500
'old' (gold?) coins (purii1.laSata) for one night. She falls in love
with Upagupta and invites him to spend the night with her. He
refuses, saying that this is not the 'right time' for him to see her.
Thinking that he cannot afford the 500 'old' coins Vasavadatta
sends word that she is not interested in even a single copper coin
(kii~iiPa1.la), and that she truly loves him. Once again Upagupta
sends back the same reply. Vasavadatta would appear then to be
a courtesan cultivated enough to want lovers only for the sake of
love. However, she was equally greedy and cruel. We are told that
a son of a merchant was in her chambers one night. A certain
member of a caravan arrives in Mathura from Uttarapatha that
same night bringing with him enough money to buy 500 horses.
He proceeds to the courtesan's chamber with the 500 'old' coins
and many valuable presents as well. VasavadatLa, greedy for the
man's riches, has the merchant's son killed and thrown into a
trunk and spends the night with the other man. The relatives of
the merchant's son later find him, remove him from the trunk
and inform the king. Vasavadatta is punished by the cutting off of
her ears and nose and the severing of her hands and feet and she
is thrown onto the cremation grounds. The story then tells at
length how Upagupta goes to see the courtesan, as this was the
'right time' to see her and preach the law to her. She takes refuge
in the Buddha, Dharma, and Sangha just before dying and she is
reborn in a heaven. We are told that the devatas or fairies of the
city proclaim that she has been reborn in a heaven. Upon hearing
this, the people of Mathura cremate her body and worship her
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remains.~2 Eventually, Upagupta is ordained as a monk and
preaches the doctrine of the Buddha. His fame reaches far and
wide and even the Emperor ASoka wants to visit him in Mathura.
Perceiving that such a royal visit will cause a great deal of
harassment to the people of Mathura, Upagupta offers to visit the
Emperor and proceeds by boat to Palaliputra.33
The account of the courtesan Vasavadatta was probably introduced by the Buddhist authors in order to illustrate the doctrine
of suffering, etc. Nevertheless, it is of great value to us as it reveals
Mathura as a prosperous city boasting such courtesans and frequented by wealthy foreign merchants who were both willing and
able to pay their price. The story also tells us something about the
crimes and punishments known to the people of Mathura. The
fact that the guilty courtesan was not put to death for her crime
suggests the existence of a criminal code which prohibited capital
punishment for women. The final episode of the story provides
valuable information about the religious beliefs of the people.
Normally one would expect a criminal like Vasavadatta to remain
unburied in the cemetery and to be devoured by wild animals.
The fact that the people performed a puja for her remains (Janra)
after learning of her conversion to Buddhism, shows the esteem
in which Buddhism was held. Liberal attitudes prevailed even in
the case of a criminal like Vasavadatta who wao; awakened to faith
at her death.
The latter part of the avadana describes the career of Upagupta
as a preacher of the Law. We are told that Mara, the Evil One, was
subdued by him, when the former tried to prevent his preaching
at an assembly and even dared to tie a garland of flowers on the
monk's head, a substance forbidden to the Buddhist a')cetics.
Upagupta in return created by his magic powers three dead bodies, respectively, of a snake, a dog and a man, and tied them to
Mara's body. Mara, unable to shake off the dead bodies, confessed
his defeat and agreed to do the bidding of Upagupta. The latter
asked Mara to manifest the form of the Buddha by his supernatural powers. The story tells us that Mara entered a thick forest and
having taken the guise of the Buddha, like a nata (stage actor)
who has been made up properly in the green room (nata rna
suruciranepath)'alJ) , came out of the forest and appeared before
Upagupta. He presented the grand scene of the Lord, adorned
with his circle of rays, with Sariputra on his right side and
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Maudgalyayana on his left and the venerable Ananda behind him
holding the Buddha's almsbowp4 This miraculous event led to
the conversion of hundreds of thousands ofbrahmans in Mathura,
many of whom attained to arhatship. The above story of Mara may
well be an invention. Nevertheless, it alludes to dramatic performances by skilled artists; the people of Mathura seem to have
been well acquainted with this art.
The story of Upagupta ends with one more interesting detail.
We are told that on UrumuI:lQa hill there is a cave (18' long and
12' wide).35 Upagupta is said to have instructed all those of his
disciples who had attained arhatship to place a four-inch stick
(kalikii) in the cave. Consequently, in one day 10,000 sticks were
placed in that cave. According to another tradition, Upagupta's
body was cremated with these sticks.~6 Whatever the purpose of
such a practice of throwing sticks in a cave, this cave became a
pilgrimage site. It was visited by Hsiian-tsang in the seventh century.
Our next canonical source, the MUla-Sarvastivada Vinayavastu,
repeats the prophecy of the Buddha regarding the founding of
the Natabhatavihara and the advent of Upagupta in Mathura.
However, unlike the previous sources, the Vinayavastu mentions
the Buddha entering the city of Mathura proper and relates the
events which followed hi!. arrival. We read that the Buddha arrived in Mathura while joumeying in the country of the Surasenas.
The brahmans of Mathura, learning of his arrival, were extremely
distressed. They feared that if he entered Mathura and preached
his doctrine of spiritual salvation 0f all va~aJ, their social superiority would be injeopardy.37 They tl:erefore contrived to have him
insulted by a prominent man of M.. thura and thus prevent his
entrance. They approached a brahman named NiJabhuti, who was
learned in all the Vedas and quite competent in philosophical
debate, and begged him to revile the Buddha. Nllabhiiti was a
man of unquestioned integrity. He therefore told the brahmans
that he would neither praise nor blame the Buddha, but would
express only the impartial truth. When he approached the Buddha surrounded by the brahmans, he praised him with 500 verses.
The Buddha then entered the city to beg for alms.
That same day was also a holiday in honour of a certain constellation (na~atra). The goddess of Mathura, the recipient of
worship on that night, thought to herself, 'If the ascetic Gautama
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enters Mathura, the festivities will certainly be hindered.' Thus, in
order to tum him away, she appeared naked in his presence. The
Buddha addressed the goddess as follows: 'A woman looks bad
enough when poorly dressed, what to speak of without clothing!'
She, very embarrassed, disappeared. The Buddha then stepped
away from the path, sat down in a quiet place and proclaimed to
the assembly of monks the following five defects of Mathura: 'The
ground is uneven, it is covered with stones and brickbats, it abounds
in prickly shrubs, the people take solitary meals and there are too
many women. '38
Following this incident, the Buddha decided not to enter
Mathura and instead proceeded to the abode (bhavanam) of a
y~a named Gardabha (lit. a donkey). He sat in the y~a's courtyard under a tree for the rest of the day. The brahmans and some
other householders of Mathura, upon hearing that the Buddha
and his retinue had not entered the city and consequently had
not eaten, brought large amounts of food to the courtyard and
begged the Buddha to accept their food. The Buddha had his
company of monks gather in a residence hall (upasthiinaSiilii) for
the meal. When they had finished, the devout brahmans and
householders entreated the Buddha as follows: 'The Lord has
subdued many cruel nagas and wicked y~as. This Gardabha yak~
has for a long time undeservedly been hostile to us. He takes away
our newborn children. It would indeed be a great blessing of the
Lord if he would subdue this yak~a also.' The Buddha then sent
for Gardabha y~a and admonished him to refrain from his evil
deeds. The y~a agreed to do so only on the condition that the
people of Mathura establish in his name a vihara for the Buddhist
sangha. Thus took place the conversion of Gardabha y~ together with his retinue of 500 minor yak~as. The people of Mathura
built 500 viharas in their name. The Buddha also subdued at this
time two other yak~as, Sara and Vana and one yak~il).i named
AIikavenda Magha residing outside the city. Finally, the Buddha
by his magic powers entered the city and there he converted the
yak~il).i Timisika (with a following of 500) in whose name 500
viharas were built. The text concludes by saying that during his
sojourn' in Mathura, the Buddha subdued 2,500 ya~as in and
around the city and that the same number of viharas were built
by the devout (sriiddha) laymen in the name of those y~as. 39
We have seen that the Pali suttas mentioned only the yak~a
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who was associated with the neem tree. The Divyiivadiina
passages do not refer to yak~as at all, showing thereby that they
were drawing upon an older tradition. The Mula-Sarvastivada text
reflects a period when the brahmans of Mathura became increasingly hostile to the spread of Buddhism there, and also a time
when the yak~a worship increased enormously in that region. The
names of the yaklias and yakliiQis mentioned probably rcier to
beings actually worshipped in the city at the time of the compilation of the Vinayavastll. We should note however that neither Fahsien nor Hsuan-tsang refer to these yak.5as in their accounts and
also that their names are conspicuously absent from the inscriptions found in Mathura.
The Veraiija of the Pali scriptures is probably identical with the
Vairambha of the Vinayavastll. We learn from the latter that the
Buddha, having left Mathura came to Otala and from there proceeded to Vairambha. The king of Vairambha was a brahman
named Agnidatta. He was not a follower of the Buddha but out
of courtesy invited the Buddha to spend a period of three months
in his city. He ordered the ministers to prepare plenty of food but
failed to mention that the food was for the benefit of the Buddha
and his monks. Seeking to be the sole donor, he forbade others
from offering alms to the sangha on the pain of death!4U On the
same night the king had a dream full of ill omens and he wa<;
advised to remain in complete seclusion for three months. The
king retired in haste and thus could neither command that the
monks be fed nor rescind his order prohibiting offerings by his
subjects. No one dared to approach the king to tell him that the
monks were facing starvation. The Buddha himself asked Ananda
to contact the citizens to come forward with food offerings but
there were no volunteers as they were all scared of the 'wicked'
king (kali-riijii). The situation was saved by the arrival from the
Northern country (Uttarapatha) of a caravan leader who camped
in Vairambha with five hundred horses and enough food to feed
them. He heard the misdeeds of the hated king, but thinking to
himself, 'I am not a subject of this kingdom, what can the king do
to me?'41 he offered Ananda to give the surplus from his horse
food to the sangha. We are told that the Buddha and his monks
(a total of 448 monks who showed their willingness to eat that
food by picking up a salaka or a piece of stick) then subsisted for
the entire period on a measure (called ",astha, cf. PaIi pattha) of
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yava (barley) each supplied every day by the caravan leader. At
the end of the third month the Buddha sent word to the king that
he was leaving. The king was astonished and was full of grief over
his negligence and prevailed upon the Buddha to forgive him and
accept his alms. We should probably not treat this story too seriously: it is very likely a recast of the P~ili Vinaya story of the famine
in Veraiijii where the sangha was saved from starvation by the
charity of visiting merchants to that city.
Notwithstanding the hardships endured by the sangha due to
famine, Mathurii in normal times would appear to have been an
affluent and pleasant city as evidenced by the story of the courtesan Viisavadatta in the Divyavadiina. Several narratives in the MidaSarvilstiviida Vinaya also depict Mathurii as heing highly prosperous. Especially noteworthy is the Civaravastu section. Here we are
told of the famous physician Jivaka and his exploits as a skillful
surgeon. Having completed his education in Tak~aSilii, he arrived
in Mathurii on his way to Riijagrha. There he saw a wrestler,
apparently dead, having been felled by a rival. Jivaka, we are told,
placed a crystal jewel on his forehead and peered into the mangled
intestines of the fallen wrestleL He then placed a certain powder
in a reed pipe and blew it into the patient's mouth. 42 When the
powder reached his intestines, he was cured. We should note here
that wrestling appears to have been a popular sport in Mathurii;
the Ghatajataka referred to earlier also mentions two wrestlers,
Ciil:nira and Mu~~hika, who were killed by Kr~l).a and Baladeva. We
understand from the present story thatJivaka earned 500 kii:r~iiPa1Jas
(copper coins?) from the wrestler for his surgery.
A second episode concerns the treatment of a young widow
afflicted with a certain type of venereal disease. She had been the
wife of a merchant and became widowed while still young. Her
husband greatly attached to her, died, and was reborn as a worm
(krmt) in her yoni. All men, ",rho had intercourse with her, died,
apparently bitten by that worm, and thus, no one would approach
her. She heard thatJivaka was in Mathura and went to see him for
a treatment. Jivaka, finding her very attractive, listened to her
story. He agreed to treat ht:r only on the condition that she sleep
with him. She was disconcerted but realizing that she needed to
be cured, agreed and bared herself to him. Jivaka then inserted
a piece of meat into her yoni. When the worm had attached itself
to the meat, Jivaka pulled it out and discarded it. The lady, now
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cured, was desirous of the physiCian, but he refused her, saying
'you are a sister to me. This was necessary in order to treat you' Y
She also gave Jivaka 500 kiir~iiPa1J-as ami he left Mathura for the
banks of the Yamuna. The story speaks for itself regarding the
beliefs about venereal diseases and the cures thereof. It reveals
the morals of rich, young widows of respectable families, and
certainly provides a unique insight into the scruples of a young
physician in his relationship with his patients. The amount of 500
kiir~iiPaT}.as appears to have been the standard fee of a royal surgeon.
The Pali and the Buddhist Sanskrit sources quoted above cannot be dated with any certainty. Exact chronology is however
possible for our two remaining sources, the records of the Chinese pilgrims and the Buddhist inscriptions at Mathura. Although
these are not included in the 'Literary sources', they are nevertheless valuable for confirming the canonical accounts particularly
of institutions said to have been established in Mathura in those
times.
Turning to the Chinese sources, Fa-hsien was in India around
400 A.D., as is well known. He mentions that he visited Mathura on
his way from the Punjab to Sankisa. His visit there was apparently
very short. We learn from his account that there were some 20
monasteries with 3,000 monks on both banks of the Yamuna river.
He does not seem to have visited any of the sacred places mentioned in the canonical texts, i.e. the Natabhatavihara and the
cave of Upagupta. Fa-hsien states, however that ncar the viharas,
there were pagodas in honour of Sariputra, Maudgalyayana and
Ananda, and that special offerings were made to the latter by
nuns. There were also pagodas in honour of the Sittras, the Vinaya
and the Abbidharma. Fa-hsien also mentions the Mahayana, whose
followers, he says, made offerings to Mar1iusrI, Avalokitesvara and
Prajii.aparami tao 4·1
The second account is by Hsuan-t.,ang who visited Mathura
more than 200 years after Fa-hsien, around 630 A.D. By this time
Buddhism seems to have declined in Mathura since, according to
his description, there were 20 monasteries with only about 2,000
monks of both vehicles. There were also five deva temples of nonBuddhist sects. In addition to confirming Fa-hsien's account of
the pagodas, Hsuan-tsang says that 'there are three topes all built
by ASoka; very numerous traces left by the Four Past Buddhas .. .'.45

362

BUDDHIST STUDIES

Hsiian-tsang also probably visited the Natabhatavihara and the
cave of Upagupta: 'going east from the capital five or six li one
comes to a "hill monastery" the chamber of which was quarried in
a steep bank, a narrow defile being used to form its entrance. This
monastery has been made by the venerable Upagupta and it enclosed a tope with a finger-nail relic of the Buddha. Through the
nort.h rock-wall of the monastery was a cave about 20 feet high by
30 feet wide, within which were piled up fine four-inch slips of
wood (that is, tallies). When the Venerable Upagupta was preaching and converting, every married couple that attained arhatship
put down a tally here, but for single members offamilies although
they became arhats no record of the fact was kept. '46 ••• 'to the
south-east of the cave (that is, the cave monastery) and 24 or 25
li from it was a large dried-up pond beside which was a tope ... ' .47
Doubt ha'> been cast on the veracity of Hsiian-tsang's descriptions
of Mathura. Watters is of the opinion that he did not travel to the
capital but only made a hurried journey across part of the Siirasena
country. Even so, in the absence of any other eye-witness accounts
of Mathura, these two Chinese records can aid in searches for the
exact locations of the Natabhatavihara and the cave monastery
associated with the name of Upagupta.
We may mention in passing that certain Chinese (and also
Tibetan) sources have claimed that ASvagho~a, the great poet and
author of the Buddhacarita and the Saundarananda, was the spiritual counselor of king Kani~ka.48 Assuming that Kani~ka was ruling in Mathura around the first century A.D., ASvagho~a may well
have lived in that city even though such residence is not mentioned in any of his extant works.
One more piece of information, derived from the Chinese
sources, may be pertinent here. According to Vasumitra's treatise
on the eighteen schools, translated by Hsuan-tsang, a brahman
named Mahadeva, a Buddhist from Mathura, propounded a doctrine which ca'>t doubt on the attainment of salvation by an arhat. 19
Mahadeva maintained that an arhat may commit a sin by unconscious temptation and also that he may have doubts in matters of
doctrine. It was believed that the council ofVaisaH was at least in
part convened to debate this controversy regarding the status of
an arhat. Mahadeva's points certainly indicate the beginnings of
the Mahayana doctrine (of the Saddharmapur:t<;!arlka-siitra) that
the path of arhat was only a stepping-stone to the final goal of
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nirvfu.la attained by the bodhisattva path. If indeed the views attributed to Mahadeva originated in Mathura, then the city would
have to be considered as the place where the Mahayana doctrine
of ekayana came to be formulated.

NOTES
*It is beyond the scope of this paper to consider in detail these inscriptions for
which the chief source is Heinrich Luders, Mathura Inscriptions, ed. by K. L. janen,
COttingen 1961. Briefly it may be noted that the excavation sites have not so far
yielded the localities of the Na~bha~ihiira nor the cave of Upagupta. Instead we
learn the existence of several vihiiras unknown to the canonical texts or to the
Chinese pilgrims. Most important of these is the Maharaja-Devaputra-vihara named
after the king Huvi~ka. The inscriptions mention several Buddhist schools that
flourished in Mathurii.. The Mahasanghikas appear to have the largest following;
they are associated with three viharas, namely, the Alanakavihara, the Cutakavihal'a,
and the KliHikiyavihara. The .Sammitiyas lived at Sirivihara. The Sarviistiviidins and
the Dharmaguptakas are also mentioned and must have had a vihara of their own.
Several vihara. are gifts of guilds, as fm example, the Pravarikiivihara (of
c1oakm'lkers), SuvaI'Qakiiravihara (of goldsmiths), and the ~~kiyavihara (of timber merchants). Individual donors come from different strata of society. The
inscriptions mention donations from a barber, a trooper, and sons of actors (known
as the Candraka Brothers of Mathura). The management of the caitya.~ and viharas
appears to have been in the hands of a group of laymen called sanghaprahrta
(,Commissioners ofthe Community') drawn mostly from the merchant community
(vyavahiin). The inscriptions confirm the canonical accounts of the visits of foreigners to Mathura; one records the gift of a pillar-ha.~ by a native of Ol;liyana and the
other relates to the donation of a similar gift by a resident of Nagarahara
(Nagar<lkiya.~), a son of Mitravarma. The inscriptions abound in names of monks
and nuns who resided in Mathura; but the two most famous names, viz. Sal)akavasa
and Upagupta, are conspicuously absent There is a solitary inscription which
records a gift to a "ihara specifically a.'i.~ociated with 'practicers of meditation'
(prahaniluz), monks who appear to have kept the tradition of Upagupta alive.
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Patlipadiinajataka: Gautama's
Last Female Incarnation*

The Panniisa Jiitaka occupies an important place in the history of
Pali narrative literature originating from Southeast Asia. It is a
collection of fifty (Paniiiisa or parpJiisa) "birth-stories" (jiitaka) of
the Buddha Gautama. composed in imitation of the canonical
.Iiitakatthava1}1}anii.1 More than a hundred years ago L. Feer. in his
article. 'Les Jatakas', established the 'extra-canonical' nature of
these stories and suggested that they may have originated in Chieng
Mai (Northern Thailand) in the fifteenth century A.D. 2 In 1911
the Hanthawaddy Press, Rangoon, published a volume entitled
Zimme Pa1}1}iisa (literally 'Chieng-Mai Fifty') comprising the Pali
text of the Burmese recension of the Paiiiiiisa Jiitaka. 3 In 191 7 L.
Finot compared this version with manuscripts of three collections
of these stories, two in Pali (originating in Thailand and Cambodia) and one in Laotian (from Laos)"'. In recent years Madame
Terral has critically edited and compared the Burmese and Cambodian versions of a major story from the Paiiiiiisa Jiitaka collection, namely the Samuddaghosajiitaka. and has made a significant
contribution to the study of the linguistic peculiarity of the Pali
language used in these two texts. s
During my visit to Burma in 1960 I was able to obtain photographs of a unique manuscript of the Zimme Pa1}1}iisa version,
which facilitated the preparation of a critical edition of the Paiiiiiisa
Jiitaka. This work has been completed, and the first volume, con·This article was originally published in Amain Prajr;", Aspects of Buddhist Studies.
Professur P. V Bapat Felicitation Volume, eds. N.H. Samtani and I1.S. Prasad, (Delhi:
Indian Books Centre, 1989). pp. 33-39.
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taining the first 25 jiitakas, has been published by the Pali Text
Socieo/. The second volume is in press and includes an unusual
story of the past life of Gautama Buddha, even prior to his commencement of the bodhisattva career.
It is well-known that Buddhist doctrine does not allow a woman
to become Buddha, and the Theravadins even require that, during the pursuit of the piiramitiis, the bodhisattva not be born as a
female. 7 There is no reference in the Pali scripture to the
bodhisattva being a female, even in an animal existence. The
linga-sampatti, or the endowment of male gender, is one of the
prerequisites for the prediction by a Buddha of a bodhisattva's
attaining Buddhahood, as when Dipankara made the prophecy
that the recluse Sumedha would one day become a Buddha named
Siddhartha Gautama. Since the Nidiinakathii, which stipulates the
eight prerequisites,S does not mention Sumedha's career before
the time of Dipankara, we have no means of knowing if he ever
engaged in those activities which were conducive to the attainment of any of those eight conditions, especially that of lingasampatti.

The Nidiinakathii alludes to an atfhalwthii tradition that
Dipankara wao; not the first Buddha of this kalpa (aeon), but that
he was preceded by three other Buddhas, namely, Tat:lhankara,
Medhankara, and SaraQankara. It further states that the
Buddhava'T{tSa does not mention their names while discussing the
career of Gautama, since he had not received a prophecy
(byiikara1Ja) from them as he did from Dipankara and subsequent
Buddhas. 9 It is likely that the lack of mention of our bodhisattva
during the period of these three Buddhas might have led to the
composition of a new story which would show how our Gautama,
when he was still an ordinary layman (puthujjana), was able to
leave behind forever birth as a female, the major impediment to
commencing the bodhisattva career. The Padipadiinajiitaka, No. 35
of the Panniisa Jiitaka, seems to be an attempt to explain why the
Buddhava'T{tSa tradition is silent about any activity of the bodhisattva
during the time of the first three Buddhas of this aeon. A story,
which places him in heaven during this period, and also accounts
for linga-sampatti, neatly .explains the tradition of the bodhisattva's
career commencing during the time of Dipankara.
The story takes us back to the ancient time prior to this
Bhaddakappa during the siisana of Buddha Porfu).a-Dipankara. The
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Dlpailkara of our aeon (called in the story 'Pacchima-Dipankara')
was at that time born as a brahman named Rama who had become
a monk under the Buddha Porar;ta-Dipallkara. Because of his great
erudition, he was also known as Tipitakadharathera and had received the prophecy that he would bemme the Buddha Dipankara
in the future.
During this time our Gautama, "due to some unwholesome
acts," was born as a woman (itthi jato) in a royal family, the daughter of the Buddha Porar,r.a-Dipankara's mother's younger sister.
One day the Tipiptkadharathera came to her door to collect alms.
She had a golden vessel filled with sesame (siddhattha) oil and
offered it to him, and making a firm resolve in her heart to
become a Buddha in future, begged the following: "Venerable sir,
please worship the Buddha on my behalf by burning a lamp with
this oil, and then convey to him that his cousin-sister ardently
desires to become a Buddha in the future as a result of this gift
of lamps."
The thera did as he was asked but was told by the Buddha that
his cousin, being a woman, had not yet fulfilled the eight conditions required for obtaining a prophecy regarding her attaining
the Buddhahood. He then enilmerated the eight conditions in a
verse-identical with the Buddhava'f!lSa, i, 207-and pointed out
that the princess had not yet fulfilled the conditions of lingasampatti and pabbajja. However, the Buddha added that the princess would indeed receive such a prophecy in the distant future,
during the time when the Elder Tipitakadhara would have become the Buddha Pacchima-DipaIikara, from the Buddha himself.
In the meantime, Porar,r.a-DipaIikara predicted that the princess,
the donor of the oil, as a result of lighting a lamp to worship the
Buddha, would be reborn as a male god in the Tusita heaven.
Establishing a causal connection between padipa-diina and the
elimination of female existence, a hindrance to the attainment of
the status of a bodhisattva, would appear to be the main aim of this
'extra-canonical' jiitaka. There is nothing in this story which may
be considered being at variance with the traditional Theravada
dOctrine. The birth of the princess in the Tusita heaven in the
past aeon and the subsequent rebirth as the hermit Sumedha
during the time of the Pacchima-Dipailkara is also most convenient to explain the conspicuous absence of Gautama's name even
as an ordinary layman (or laywoman) during the time of the first
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three Buddhas of the present kalpa mentioned above. One would
indeed expect the narrator of the Nidiinakathii to provide some
such version of an atiditre-nidiina, a task so eminently accomplished
by the author of the Padipadiinajiitaka. Are we to assume that the
Buddhists of Southeast Asia invented such a story entirely on their
own? Or, is it likely that they had before them a scriptural source,
which they skillfully employed in composing this jiitaka?
To the best of our knowledge, there is no Pali text which talks
of our Gautama prior to the time of his incarnation a'i the tiipasa
Sumedha. But a story, linking him with a Buddha of the previous
kalpa, is to be found in the Chinese translation of the Sanskrit
AnguttariigamalO • In the Chinese version, our Gautama is called
Princess Muni, who lived during the time of the Buddha
Ratanakara. His attendant wa~ an old monk (name not given)
who had received the prophecy that he would become a future
Buddha by the name of Dipankara. This monk used to collect oil
and other requisites, employing them in his worship of the Buddha. One day the princess Muni heard of the prediction made
about this Elder and went to ask the Buddha himself if she could
also become a Buddha in the future. Buddha Ratamikara replied
that a woman cannot become a Cakravartin, Indra, Brahma, Mara,
or a Tathagata. However, he said that in the future there would
be a Buddha by the name of Dipallkara, who would be her
kalyii'f.lamitra, who would then make a prophecy of her becoming
a Buddha.
The similarities between the two versions are rather striking.
The princess Muni of the Chinese version and the anonymous
princess of the Pali version are both recipients of a promise that
the Buddha Dipailkara would make a VY(lkarana about them as
soon as they permanently cease to be born as females. The old
monk of the Chinese story is identical to the Elder Tipi~kadhara
of the Pali version. As to the name of the Buddha, the two traditions differ. Buddha Ratanakara is found in the Mahayana tradition ll but is unknown to the Theravadins. Porar:ta-Dipailkara is a
device employed by the author of Pali version, which saves his
inventing a new name for a Buddha outside of the tradition.
These similarities encourage one to think that the author of the
Pali version had some access to the Sanskrit Anguttariigama, the
original source of the Chinese version. Since two stories from the
Paiiiiiisa fiitaka collection, namely the stories of Sudhanu and
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SuIiipa have been traced to the Divyiivadiina12 and AvadiinaSatakal3 ,
respectively, there is a good possibility that a similar textual tradition was available to the author of the Padipadiinajiitaka.
Below are extracts from the Pali original which illustrate the
story and make it available for further research in this field. The
text reproduced is considerably abridged and all variant readings
have been omitted.
Extracts from the PadipadiinajiitaluJ
"imina padipadaneniiti" ... ida1!l Sauha Jetavane viharanto padipadana1!l
iirabhha kathesi .
... afite bhikhave ito bhaddakappato kappasalasahassiidhikiina1!l visatiasa1!lkheyyiina1!l matthake Porar;ta-Dipankaro niima sammiisambuddho
imasmi1!l1ok£ udapiidi. tasmi1!l pana kiile jato Pacchima-Dipankaro nama
sammiisambuddho bodhisattabhuto Amaravati nama nagare brahmar;tamahiisiilakule nibbatto Ramabrahmar;to mama ahosi. tadii so Riimabrahmar;to ... Poriir;ta-Dipankarahuddhasiisane pahbajitvii ... Tipi/akadharathero ti niimena pakato ahosi... ath' ekadivasa1!l hi so
thero ... lelapir;tQiiya caril1!ii... tela1!l iinetvii anekehi padipehi ea Porar;taDipankarasammasambuddhassa... padipaujjalana1!l hatlla ..pa1J.idhanam
karonto pathama1!l gatha1!l aha:

I. iminii padipadanena sacitte vippasanno sadal
sahhalokahitatthiiya 'ha1!l Buddho hessami 'niigate til I
evan ea padipadiinena buddhapa~.idhiina1!l karonto so thero Po;-fj1J.aDipankarabuddhassa santik£ nisinno simsi anjali1!l paggar;thanto dutiya1!l
giithadvayam iiha:
2. yath' eva tva1!l mahavira niiyako sammiisambuddhol
aggo jenho anuttaro 1okaniitho 'si adhuniil I
3. tath' eviiha1!l 1011£ buddho anuttaro 1okaniithol
satta10ke maggaphala1!l bodhayissami 'nagate til I

ta1!l sutva Poriir;ta-Dipankaro bhagavii pi aniigata1!l sanniir;ta1fl pesetvii
tass' eva therassa buddhabhiivaPatthaniiya samiddhabhava1fl disva ta1!l
eva thera1!l byakaronto bhikkhilna1!l majjhe iivikaronto imii ... gathiiyo aha:
4. passatha bhikkhave tumhe ima1fl bhikkhu1!l pujiikata1!l1
idha mayha1!l padipena ujjalitena adhuniil I
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5. imass' eva buddhapatthanaya samijjhissati aniigatel
ito sO/asa-asankhe)'Yakappasatasahassiulhikel I
6. tada jato eso bhikkhu lokanatho mahiiyaso/
Dipankaro ti niimena buddho loke bhavisati til I
.... eva·n ca pana imarp atitavatthurrt pakiisetvii amhakarrt satthii idani
tesarrt bhikkhunarp attano atitatavatthurrt pakiisento atitarrt iihari:
atite bhikkhave tasmirrt Pora'T}a-Dipankarabuddhakiile jiito aharrt
puthujjanabhiive thito attanii pubbakammena apariipariyavedaniyaniimena akusala-kammena itthi jiito Porii~w-DiPankarabuddhassa
miituyii kanitthabhaginiyii putn jiito riijakuk viharami ti. ath' ekadivasan
hi so Tipilakadharathero nagare telatthiiya vicaritvii kinci pi telarp
alabhitvii riijanga1J-arrt pavisitvii tatth' eva riijanga1J-e al1hiisi. tasmirrt
khatte sa riijadhitii ... attano viitapiinena riijanga'T}arrt oloketvii ... taltha
gantvii ... therarp vanditv6 ... tUHhamiinasii hutvii tarrt therarp... pannatte
iisane nisidiipetvii sayarrt eva ekarrt suva'T}1J-asarakarp iidiiya
suva'T}'T}{Zva1J-1J-ena siddhatthatelena suva1J-1J-asarakarp puretva attano
ubhohi hatthehi sisamatthake tarrt sarakarrt Jhapetvii attano cittabbhantare
)·cr.la buddhapa1J-idhiinarrt akiisi: yatlza sammiisambuddho mama bhiitiko
imasmirrt loke sabbalokahitatthiiya buddho hoti, tathii ciiharp pana aniigate
buddho bhavissiimi. iminii va siddhattha-teladiinena mama
buddhabhutakale Siddhatthaniimena mama namarp hotu... ti. evan ca
pana sii rajadhitii ... buddhapa1J-idhiinarp katva sakasisato tarp sarakarp
otaretva therassa patte telarrt pakkhipitvii anjali1f1. pagga1J-hitvii tarp'lherarp
namassamanii evarrt aha: bhanle tvarrt pana iminii va
siddhatthateladanena mama bhiitikassa padipapujarrt karohi, katvii ca
pana tvarrt bhante mama bhiitikassa buddhassa vadeyyiisi: bhante bhagavii
tumhiikarrt kaniuhabhagini sa riiJadhitii mayharrt imarrt siddhatthatelarrt
datvii imina va siddhatthateladiinena anagate buddhabhiiviiya icchati.
ekanten ' eva bhanle lvarrt ma)'harrt vacanarp tuyharrt satthuno bhagavato
vadeyyiisiti ... siisanavacanarrt dalvii tarrt therarrt vanditvii uYJojesi.
talit: pana so thero PorarJa-Dipankarassa bhagavato santikarrt iigantvii
ten' eva siddhatthatelena lass' eva bhagavato padtpapujarrt katvii vanditvii
evarp aha: bhante... sa rajadhitii... aniigate buddhabhiiviiya icchati Ii.
tarp sutvii Porii1J-a-Dipankaro bhagavii tarrt therarp evarp iiha: idiini
bhikkhu maya na sakka mama kan#1habhaginibhiivarp tarrt rajadhitarrt
byakaritun ti. atha so thero bhagavantarrt pucchi: kasma pana bhante
taya na sakka ... byiikaritum ti. tarrt sutvii bhagava tarrt therarrt
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aha: ... itthibhave fhitatta ... atlhadhamma-samodhanena apripur}'T}atta
ti ... atha ... atthadhamma-samodhane pakiisento imii gathayo aha:
8. manussatta1f1 purisalingatta1f1 tihetuka1f1 sattharadassana1f11
pabbajjitan ca gur.tasampatti1f1 adhikiiro ea ehandata ea til
aUh' ime sammii ekato pi ca dhammasamodhiina ti namakiil I
... avuso tassa rajadh'itaya santimabbhantare ime atthadhammasamodhiine apnpur.tr.tattii yeva ta1f1 itthibhiiva1f1 maya na saMii byiikaritun
ti.
... ta1f1 sutva so thero bhagavanta1f1 pueehi: lena hi bhante tumhiika1f1
kanitthabhaginiyii patthitapatthana ki1f1 nu kho samijjhissati no nu kho
ti. atha so Poriir.ta-Dipankaro bhagavii atitabhave anukkamena atita1f1
sannar.ta1f1 pesetva tim attabhavesu tassa riijadhitiiya sakacittabbhantare
yeva buddha-par.tidhana1p. sanjiinitvii puna pi aniigatabhave aniigata1f1
sannar.ta1p. pesetvii tassa rajadhitaya anagale yeva buddhakarar.tadhammakatasabhavan ea sanjanilva Tipilakadharathera1f1 aha: yada
pana tata Tipilakadharabhikkhu tva1p. anagate samma sambuddho
bhavissasi tada esa riijadhita tuyha1f1 eva ... santike sammiisambuddhabyiikarar.ta1p. labhissati ti. evan ea pana vatva eso Porar.ta-Dipankaro
bhagava eta1f1 Tipitakadharathera1p. aha: tata Tipitaka-dharabhikkhu esii
rajlu:lhtta tena siddhatthateiadananisa1f1Saphaiena itthibhavato cavita
Tusitadevaloke dibbapiisiide suvar.tr.tavar.tr.to devaputto hutva nibbattissati
ti .
. .. evan ea pana ima1p. at'itavatthu1f1 aharitva amhiika1f1 sattha Cotamo
nama sammiisambuddho idani Jetavane sannipatitiina1p. bhikkhuna1p.
piikatabhavatthaya padipadiiniinisa1f1Sa1p. desento imii giithiiyo abhiisi:
29. tasmii hi par.tq,ito naTO patthento sukhagga1p. vara1f11
dadeyya telandiinan ca padipan ca tiratane til I
tadii so Poriir.ta-Dipankaro sammiisambuddho yiivatayuka1p. thito
parinibbiiyanto anupiidisesaya nibbiinadhiituyii parinibbiiyi. sii pana
riijadhitii siddhattha-teladayakii yiivatayuka1p. {hita iiyuhapari)10siine tato
cutii Tusitapure yeva nibbattati ti.
sattha pana ima1p. dhammadesana1p. aharitva jataka1f1 samodhanento
osiinagiitha1p. iiha:
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30. tadii thero Tipilako karonto padipapuja7ft/
Pacchi~DiPankaro sambuddho nibbuto tada/ /
32. yii sa rajadhita tadii siddhatthateladayaka/
sambuddho 'ha7ft tathiigato lokaniitho idiini 'si/ /
33. saMe pi tumhe patthentii tividha7ft sukha7ft attano/
atigiLravacittena eva7ft dhiiretha jiitakan ti.
Padipadanajataka7ft niUhita7ft.
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The Apocryphal Jatakas of
Southeast Asian Buddbism*

In the first centuries of their history, the Theravada Buddhists
launched a major expansion of their TiPi!aka as they raised to
canonical status a number of independent Pali works-notably
Milindapaiiha, Nettipakara1}a and Pa!isambhidamagga, and even the
massive Jiitaka collection-by including them in the large miscellany known as the Khuddakanikiiya. This practice seems only to
have come to an end with the writing down of the ancient Singhalese AUkakathas long before the time of Buddhaghosa (ca. 425
A.D.). While all Pali works composed subsequently were not considered to be canonical, their adherence to recognized doctrines
and orthodox traditions did lend them a certain authority which
made them what might be termed "semicanonical." Works having
such status included the commentaries (a!!hakatkii) to the texts of
the Tipilaka, philosophical exegeses like the Visuddhimagga of
Buddhaghosa, and historical chronicles such as Mahiiva'f!/Sa or
Jinakiilamiili. No new suttas or vinaya rules were allowed to be
added to the fixed stock of material; and while later Abhidhamma
treatises, as for example, Abhidhammatthasangaha, might contain
th~ories (e.g., the theory of the process of perception, or vithis)
that were not found in the canon, their claims to legitimacy were
nevertheless based on their adherence to canonical precedents.
The same rule was applied with great scrupulousness to the vast
*This article was originally published in The Indian Journal of Buddhist Studies,
Vol. I, pp. 22-39, (ed. A.K. Narain), BhikkhuJagdish Kashyap Institute of Buddhist
and Asian Studies, Samath, Varanasi, 1990. Reprinted with kind permission of A.K.
Narain, editor.
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amount of later Pali narrative literature, like the Dhammapadatthakatha, and such minor collections a'i Sihaf,avatthu or the
much-later Dasbodhisattuppattikathii. While both the narrators of
such tales as well as their audiences would have acknowledged
that few of the stories included in these literary collections were
part of the canon proper, it was generally recognized that most of
their source-material was adapted from the inexhaustible storehouse of the Tripilaka.
Given the penchant of Buddhist storytellers to embellish old
canonical tales with new elements drawn from the indigenous
cultures of their own native regions, it is no small wonder that the
Buddhists of Southeast Asia should have eventually been parties
to the growth of a popular kind of narrative literature that developed sometime during the twelfth and thirteenth centuries in the
devout circle of Buddhist monks in the area surrounding the
present-day city of Chieng-mai in northern Thailand. It is almost
one hundred years since a French scholar, L. Feer, first drew
attention to a compilation of Pali narrative tales, entitled Paititiisa
Jataka (Chieng-mai Fifty; hereafter ~I>, which he recognized as
being a collection of what he termed "extracanonicaIJatakas."2 He
reported' that there were at least three Pali recensions of these
stories, one found in Burma, one in Cambodia and one in Siam/
Laos. In 1917, L. Finot (1917: 44-50) prepared a concordance of
the titles of the stories included in that collection and discovered
that, while each recension claimed only fifty stories each, not all
these stories were identical; in fact, there were almost one hundred independent stories that could be considered part of the PJ
collection. He also determined that in almost all ca'ies where the
titles were identical, the stories differed, thus indicating that there
were regional variations of what once must have been a core story,
which subsequently underwent various accretions or omissions.
That PJ was considered extracanonical even by the chronicles
of Burma and Siam is evident from the fact that neither the
sixteenth-century dynastic chronicle Jinakiilamii.li nor the nineteenth-century ecclesiastical chronicle Siisanava'f!lSa referred to this
work, even though it is hard to imagine that they would not have
been familiar with it. While there is no evidence of any formal
proscription of this book, an oral tradition has persisted that King
Myndon of Mandalay (r. 1853-1878) disapproved of the work (Jaini
1966: 553-4, n. 10; 1981-3: vol. I. p. V.); ,_such royal displeasure
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apparently prompted many monasteries to dispose of the book,
until there were few manuscripts remaining anywhere in Burma.
Apparently, the collection was not in such disfavour in the royal
courts of Siam or Cambodia, for a large number of palm-leaf
manuscripts of their recensions of PJ were still to be found in the
Bangkok Museum as well as in the monasteries of Phnom Penh
before the Vietnamese war. As a matter of fact, royal patronage of
PJ is implied by the fact that an abridged Thai translation of the
work was made by Prince Damrong (1926). The pre-war Cambodian government also looked favourably on the collection and
twenty-five of its fifty stories in the Cambodian recension were
published by the Institut Bouddhique beginning in 1953. Only in
Burma does the work seem to have all but vanished. Even so, an
edition of the Burmese recension was published by the
Hanthawaddy Press in 1911, but without any information as to the
editor or the source of the manuscript. Unfortunately, a great
many of these copies were destroyed during World War II, together with the original manuscript, and the text dropped once more
into obscurity. In the meantime, almost all the known Pali works
originating in Sri Lanka and Burma had been published under
the aegis of the Pali Text Society, London; but since the manuscripts of these extracanonical Jiitakas were unavailable outside
the monastic libraries of Southeast Asia, they remained virtually
unknown to Western Pali scholarship. In our days, the credit for
bringing them to light again goes to Madame G. Terral, who
published in 1956 the Pali text of both the Burmese and Thai
recensions of one story from Pj, entitled Samuddaghosa-jataka, together with their French translations (1956: 249-351). Her translation and grammatical notes introduced to scholarship a beautiful love story not found in the Theravada canon or its commentaries. Her work led me to search for manuscripts of PJ in Southeast Asia, and in 1961 I was able to obtain photographs of a single
manuscript of the Burmese recension of the work that had been
found in a monastery in the vicinity of Pagan. A critical analysis
of one story in this collection, Sudhanukumiira-jiitaka (PJ no. 11),
revealed that this love story concerning the Bodhisatta Sudhanu
and his fairy-queen Manohani was based on such non-Theravada
sources as the Kinnari-jiitaka of the Mahavastu and the
Sudhanflvadana of Divyavadiina. But this story did not merely copy
verbatim from those two sources; in addition, it also included
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many folk elements drawn from the autochthonous culture of the
region, which still survive in the theatrical plays, called Manora,
common to Burma and Thailand. This discovery showed the great
importance of the full collection for the study of Buddhism in
Southeast Asian culture, where the Theravada religion had interacted with the heterodox traditions of the area. Certain episodes
in this Pali story were also helpful in interpreting some of the
Borobudur reliefs which depicted scenes from the Miila-Sarvastivada
recension of the Divyavadiina. 3 For all intents and purposes, this
tale can be called an "apocryphal Jiitaka ': for while its material was
not drawn from the PaliJiitaka book,Jiitakatthavar.zr.zanii (Fausboll,
1896) itself, its careful adherence to the standard forms employed
in that genre of literature justify it" inclusion among the jiitaka
literature.
The apocryphal jiitakas included in PJ conform both in form
and content to the canonical jiitakas of the Pali Tripitaka. A jiitaka,
literally "birth-story," is more than an ordinary folktale with a
moral message attached. It is instead the story of Siddhattha
Gotama, narrated by himself, pertaining to his manifold past liveswhether as an animal or a human bcing- when, as a buddha-tobe (bodhisatta) , he practiced to perfection (piirami) certain virtues,
notably charity (diina), forbearance (khanti) , and wisdom (Panna).
A certain incident happening in the present provides the Buddha
with a context (nidiina) for narrating the story as it took place in
one of his previous births. This story of the past (atztavatthu) is
what constitutes the jiitaka proper. The tale concludes by correlating (samodhiina) the main characters of the past with the known
persons of the present. The apocryphal jalakas adhere closely to
these three main stages of the tales, namely nidiina, atZtavatthu,
and samodhana.
The Jiitaka book in its extant form consists of verses (giithiis) as
well as prose narrative. 4 According to the Theravada tradition, the
canonical part of the Jiitaka consists of the verses only; the prose
narrative is considered to be a "commentary" (atthakathii) added
at some later time. 5 The nidiina, or the present context of the
story, therefore always begins with a quotation of the first line of
the first verse of that particular jiitaka and then proceeds to ask
such questions as where, when, and in what context the Lord
uttered that verse. The apocryphal jiitakas also scrupulously follow
this scheme.

TIlE APOCRWHAL JATAKAS OF SOUTHEAST ASIAN BUDOmSM

379

Thematically as well, the apocryphal jatakas follow canonical
models and exemplify one or another of the paramitiis cultivated
by the Bodhisatta. In this regard, the Vessantara-jataka, (Fausboll,
1896, Vo1.6: 479-596) one of the largest and most poignant tales
of the pitaka book, seems to have been the prime source of inspiration for a number of jatakas in Paiiiiiisa Jataka. The extraordinary perfection in charity attained by Gotama in his incarnation
as the Bodhisatta Vessantara exercised a deep and enduring influence upon the Buddhists of the Southeast Asian countries. More
than half of the stories found in that collection are variations on
its theme of extreme charity. The high points of such stories are
the giving away of one's wife and children; the pathos that attends
such an event; the appearance of Sakka, the king of the gods, to
test the Bodhisatta's resolve; and the subsequent reunion of the
royal family. Such stories illustrating the Bodhisatta's chairty
abound: our hero is never content with freely giving away either
his wealth or his wife (as in Arindama-jiitaka, PJno. 4), but must
submit to cutting his body to pieces (e.g. PJ nos. 17, 18, 29) only
to be restored to life by Sakka. With the exception of a couple of
stories which introduce a slightly different motif-i.e., saving monks
from persecution at the risk of one's life (PJ nos. 2, 31}-the
jatakas of this type have virtually no plot at all other than to praise
the offerings of robes (ka/hinadiina) and other requisites
(parikkhiiradana) to monks (e.g., PJ nos. 7, 12, 15, 18).
PJ also includes a great many love stories where the hero and
heroine suffered separation on account of such calamities as shipwreck, and are reunited by the goddess Mar:timekhaHi, an indigenous Southeast Asian deity. In addition to showing the bravery of
the hero-Bodhisatta in the travails he suffers to find his wife, such
stories also serve to emphasize the karmic consequences of deeds
done previously which brought about this separation. These tales
of past deeds cannot be traced to the canonical narratives and
contain motifs that are peculiar to Southeast Asian society. In
several of the shipwreck stories, we are told that the couple had
previously rocked the flimsy boat of a novice (siima~a) on his
almsround, causing it to capsize; this misdeed caused them to
suffer a comparable calamity. Such an island motif would never
have been found in the canonical Jiitaka stories originating on the
Indian mainland.
There are also several unusual tales involving animals, which
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include features unknown to the Jiitaka book. These are, for example, the stories of the white mouse, called Setamusika, or the
truthful cow, Bahalagavi. The former tale resembles the canonical
Sasa-jiitaka (Jiitaka no. 316), and the latter compares well with the
SuvarJrJamiga-Jiitaka (Jiitaka no. 359), but both introduce a new
element: Sakka, the king of the gods, who advents before them to
test their virtue, physically transports them to heaven and later
returns them to earth. In the Theravada Tripi!aka, one comes
across such stories as that of the Buddha's nephew, Nanda, whom
the Buddha escorted to heaven in order to teach the futility of
sensual pleasures. But in the canon, only humans are known to
have the capacity to visit the heavens; there are no cases where
animals are similarly transported. Our stories, however, seem to
indicate a peculiar Southeast A.,ian belief that animals too have
such supernatural abilities.
A similar motif stressing the capacity to rise to heaven in one's
own physical body seems to be at work in another story, the
Sirasiiku!7tiirajiituka (PJ no. 38). This is the extraordinary tale of an
infant bodhisatta whose peculiar birth caused both him and his
mother to be banished from the kingdom. Without uttering a
single word, he causes many miracles to occur before his premature death, when he is physically lifted to heaven by two maidens.
A Bodhisatta dying so young is itself a unique event, but his physical ascent to heaven is even more peculiar. This tale probably has
its origin in some Southeast Asian folktale concerning a baby who
was wrongly punished, and thence became deified as a Bodhisatta.
This could be an extension of the stories of men and women
turned into spirits, as is well documented for the nii! legends of
Burma. (Shorto, ]963: 572-91; Spiro, 1967: 40-63, 91-142).
There are also a few stories which by their very nature could
not have been included among the canonical jiitakas. These pertain to the making of a Buddha-image and its consecration. The
first of these tales is the Vaumiguliriija-jiitakl1 (P./ no. 37), the story
of a Bodhisatta who, having once repaired the broken finger of a
Buddha-image, was reborn as a king and was able to subdue a
hundred enemy kings by simply bending his finger. This story is
of historical importance since it is the only Pali literary source
which confirms the report<; of the Chinese pilgrims, Fahsien and
Hsiian-tsang, that the first image of the Buddha was made during
the Lord's own lifetime by King Pasenadi of Kosala, and that this
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sandalwood image was instructed by the Buddha himself to sustain the dispensation. 6 The recently discovered KosalabimbavaTJTJanii
(Gombrich 1978: 281-303) a short Pali text of twenty-six verses,
also gives an account of this event. It, however, considerably postdates the Vananguliriija-Jiitaka which is not only much longer (203
verses), but also gives graphic details concerning the consecration
of the image that are not found in the Sri Lankan work. According to that jiitaka, the consecration ceremony is preceded by a
scene in which the image comes alive and stands itself up at the
approach of Gotama Buddha. That an image of a Buddha can
become so animated is itself a novel idea, which in this particular
story, is explained as taking place through the majesty of the
Buddha himself. However, in another story included in P], called
Viriyapa1J4ita-jiitaka (PJ no. 25), a newly-consecrated Buddha-image is possessed by its guardian-spirit (buddhabimbiirakkhadevatii),
who then speaks to the Bodhisatta through the image. Whereas
this belief in a spirit entrusted with the duty of guarding a Buddha-image is all but universal in Buddhist circles, the possession
of such an image is most peculiar, and owes its origin to the
shamanistic practices which have been a.,similated into Southeast
Asian Buddhism.
There are also some conspicuous story elements which prove
that the PJ jiilakas are apocryphal, but nevertheless make important contributions to Pali Buddhist literature. This is especially so
with a story called Padipadiina~jiitaka (PJ no. 35), which speaks of
a time when Gotama was female and had not yet received the
prophecy (byiikara~a) of future Buddhahood from the Buddha
Dipailkara. With the solitary exception of the later Jinakiilamiili,
there is no other Pali text which mentions the lives of Gotama
prior to his incarnation as the ascetic (tiipasa) Sumedha, when he
met Dipailkara. Being endowed with male gender (liitga,,'ampattz)
is one of the eight prerequisites of the prediction of Buddhahood,
(Fausboll, vol. 1:14) but the canonical Pali texts make no mention
of Sumedha's previous career during which time he would have
developed that requirement. Nidiinakathii, the Introduction to the
Jiitaka book, alludes to an ancient a{!hakathii tradition (ibid: 43)
that the Buddha Dipailkara wa., not the first Buddha of our present
kalpa, and that he was preceded by three more Buddhas, namely
Tar:thaIikara, Medhailkara, and Saral)ail kara. It adds htrther that
their names were not mentioned in the Jiitaka's recital of the
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career of Gotama because he had not received byiikara1J-a from
them. The Nidiinakathii begins its account of Gotama with
Dlpankara of the present kalpa, from whom Gotama finally did
receive his prophecy. The Padipadiina-jiitaka thus is an attempt to
fill this gap in our knowledge of Gotama's previous lives, by showing how the future Buddha, while he was still an ordinary laywoman, was able to free himself forever from female rebirths, the
major impediment to commencing the bodhisatta path, by making offerings of lamps (padipadiina). Through this offering, the
woman was reborn in Tusita heaven, wherc the lifespan is immeasurably long, which accounts for Gotama's conspicuous absence
during the entire period of the first three Buddhas of this con. It
is very much to the credit of the author of this story that he was
thus able to improve on the Nidiinakathii without in any way violating the spirit of the canonical account. While there are no
other Pali texts which mention Gotama prior to his rebirth a"
Sumedha, wc do find a story linking him with a Buddha earlier
than Dipankara in the Chinese translation of the Ekottariigama,
thought to be the Mahasaqlghika recension.' There, Gautama was
called princess Muni, the Buddha was named Ratnakara, and that
Buddha's attendant was an anonymous senior monk who had
received the prophecy that he would become the future Buddha
Dlpailkara. The Buddha tells her that the scnior monk would
later serve a" her kalyii1J-amitra and give her the prophecy of future
Buddhahood. The strong similarities betwecn these two stories
seem to indicate that the author of Padipacliina-j(J,taka drew upon
a Sanskrit recension of the Ekottariigama in the composition of his
jiitaka-tale (Jaini, 1989).
So far, only the Burmese recension of PJ has been critically
edited. Only portions of the Siamese and Cambodian recensions
have been published; complete critical editions of those text" will
be certain to further our knowledge of the Buddhist traditions of
those regions of Southeast Asia. Independent of the stock of stories included in PJ, however, there is another major apocryphal
narrative work in Pali language also originating from the Chicngmai region, at approximately the same period of time. This work
is known by two titles, Mahiipunsa-jiitaka or the more-common
Lokaneyya-pakaraTJa (Treatise fOT the Guidance of the World; hereafter
LP) (Jaini, 1986). As well as being another apocryphal Jiitaka collection, it also is a treatise (pakara1Ja) dealing with worldly wis-
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dom. To the best of our knowledge, there is but a single manuscript of this work in the National Museum, Bangkok. Although
fragments of a Thai translation of the text are also to be found in
the same museum, the book has remained totally unknown in the
Buddhist circles of Sri Lanka and Southeast Asia. Written primarily in prose, LPincludes 550 verses of which 141 can be identified
as niti verses, most of them traceable to Sanskrit correlates. As its
alternate titles suggest, LP is a niti text in the style of a Jiitaka, a
unique compilation in the history of Pali and Sanskrit Buddhist
literature. Whereas the stories in PJ are separate and distinct, LP
instead forged a coherent story-line. This its anonymous author
accomplished by combining the substances of two canonical JiitaluLs,
Mahiiummagga-Jiitaka (Jiitaka no. 546) and Kurudhamma-Jiitaka
(fiitaka no. 267), with more than 130 niti verses, almost all Pali
renderings of original Sanskrit verses. The use of MahiiummaggaJiitaka allowed the author of LP to establish the superiority of the
Bodhisatta Dhanaiijaya, the hero of this narrative, in worldly matters, by having the Bodhisatta compete successfully ag-ainst such
eminent rivals as royal chaplains, court pandits, and enemy kings
in answering questions on secular matters. This afforded an excellent opportunity to incorporate into his text the available store of
floating niti verses, most of which were said to derive from the
collection of the sage ca~akya, which were considered to be the
essence of secular wisdom (Sternbach, 1969). The majority of
these verses had been rendered from Sanskrit into Pali long before they were compiled in their extant forms in Lokaniti,
Dhammaniti, Mahiirahaniti and Riijaniti (Bechert and Braun, 1981)
and were thus readily available to any Buddhist author. Mter thus
establishing the Bodhisatta's superiority in conventional concerns,
the author moved on in the last few chapters to a consideration
of Dhanaiijaya's ability to legislate on the duties of the king and
the members of the royal court. There, the author drew upon the
Kurudhamma-jiitaka, which related the scrupulous practice of the
five Buddhist lay precept.. (pancasila) by devout members of the
royal court. Instead of resorting to such texts on polity as Riijanni
in order to detail the duties of court officials, the author of LP
drew partly upon his own creative genius and partly upon additional textual sources that are no longer extant In this wise, 1.1'
admirably synthesized both of these Jiitakas with widely-known niti
verses, and offered a narrative full of worldly wisdom which would
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be relevant to both royalty and commoners. The compilation has
legitimate claims to the title of pakara7Ja (treatise), but can also be
accepted as a Jiitaka, since its stories conformed to the cla'>sical
Jiitaka form, as was shown above in the case of PJ as well, and
demonstrated the Bodhisatta's perfection of wisdom (paititiipiirami).
There are several features which distinguish LP from a regular
Jiitaka tale or niti text. Of course, the canonical Jiitaka book abounds
in verses which are quite similar to niti verses in that they discuss
about worldly ways of wisdom. But in the context of LP, the word
niti has a specific meaning, for it applies only to those verses
which are Pali renderings of Sanskrit aphoristic verses originating
from generally non-Buddhist sources. In this respect, LP can be
compared to Paitcatantra or Hitopadesa, where niti verses and the
prose narrative mutually support one another, however tenuously.
Of the more than 130 niti verses found in U~, only some fifty are
the author's own renderings, the remainder traceable to the Pati
niti collections mentioned above. Our author's Pali renderings of
those verses show his skill in versification, for some twenty-five
include a number of complex Sanskrit meters that are not normally used in Pali poetry, such as .~iiTdulavikri4ita, Prthvi, and
vasantatilakii. What is of some interest is that one of these verses
in vasantatilakii (LP, no. 326), which is attributed to a Buddhist
named Bhadantasura (identical with Aryasura, the author of
Jiitakamiilii'l) , appears in the fourteenth-century Sanskrit collection entitled Subhii.Jitiivali (Petetson: 43). LPis apparently the only
Pali work which had access to Vallabhadeva's verse-anthology.
Other than the two core Jiitakas used in IP which were mentioned above, this text also borrows some forty verses from fifteen
other Jiitakas in the Jiitaka book. It also presents virtually the whole
story of Uluka-Jiitaka (fiitaka no. 270) and Amba-Jiitaka (jiitaka no.
474), albeit in greatly modified form. Of course, no
acknowledgement is made of the original source of such borrowings, since LP purports to give the Buddha's own narration of his
story and he certainly would not be expected to cross-reference
his own tales. Our author similarly draws upon two stories from
the PJ collection of apocryphal Jiitakas. One is its story of BahalagavI,
which corresponds to the Bahalaputta-Jiitaka (PJ no. 39). In these
cases as well, PJis not mentioned by name, though the similarities
are so striking that direct borrowing is clearly suggested. These
affinities between LP and PJ would seem to indicate that LP was
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written sometime after the composition of the stories that comprise PJ, but before their compilation into the formal PJ collection.
While it is rather extraordinary that LP does not mention the
Jiitaka book by title it does refer to the title of a minor Pali text,
the MajjhimaUhakathii. In his narration of the story of S01:Ia
HatthipaIa, whose life is saved by the recitation of three-refuges
litany, the LPauthor remarks that his narration is only an abridged
version of the story of SOQa, the full details of which appear in the
MajjhimaUhakathii.. This is the only Pali text mentioned by name
in the entire LP. Be that as it may, the story of SOQa [HatthipaIa]
cannot be traced to the extant edition of that text, nor is that
layman known elsewhere in Pali literature. Assuming that the
author's attribution is not incorrect, a great leap of faith in itself,
it could be possible that the author of LP had before him a different recension of Majjhimatthakathii. that is no longer extant,
perhaps even the ancient Sihafa-atthakathii. itself, which was otherwise known since the time of Buddhaghosa (Norman: 122).
In this connection, we may also refer briefly to the author's
interesting use of the liturgy iti pi so hhagavii ("So he is the Lord")
which is universally known in Theravada countries. While presenting this litany during his account of a discourse given by the
Bodhisatta to a yakkha, our author composes an acrostic using
each syllable of the fonnula. These seven verses are certainly extraordinary to Pali literature, and show our poet's poetic genius.
Given the popularity of this liturgy, one might expect that the
Buddhists of South and Southeast Asia would also be familiar with
these verses. Surprisingly, however, the acrostic is neither quoted
anywhere nor is it known in any Buddhist community in those
regions. This again suggests that LP had little currency anywhere
among the Theravada centres of learning.
Turning to the story element.. themselves, the Mahiiumaggajiitaka
provides a framework within which our author builds a tension
between a Brahmin court-chaplain (purohita) who is identified as
an adherent of the Siva-sasana (Saivism) and the Bodhisatta
Dhanaiijaya, the son of a merchant, who although very young,
stands up for the Buddha-sasana. One major purpose of LPwould
thus appear to be to show the conflict between the eventual
triumph of Buddhism over the Saivism of the Saivite court
brahmans of Siam and Bunna that took place during the fourteenth
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century.9 In our story, the vanquished court-chaplain finally forsakes
the Siva-sasana and declares his allegience to the Buddha-sasana
instead, begging the Bodhisatta to teach him his duties as a frurohita
according to the Buddhist teachings. Since these duties are of a
worldly nature, but need to be performed in a Buddhist spirit of
keeping the precepts, the Bodhisatta is able to edify him through
the recitation of appropriate niti verses, as supplemented by the
message of the Kurudhamma-jiitaka.
In domonstrating the superior wisdom of the Bodhisattva, our
author has spared no one, not even the venerated community of
monks. In the second section of LP, called Malatarapanha ("On
unwholesome acts"), there is related a confrontation that took
place between the king and the Sangha. While on a hunting
expedition in the forest, the king arrived at the grove of a yakkha
named Nandi who threatens to kill him unless he could successfully answer his questions regarding the most unwholesome acts
within a £eriod of seven days. Upon his return to the capital, the
king first asked his ministers for the answer. When they failed, the
king approached the Bhikkhusangha, headed by the "King of the
Sangha" (Sangharaja). When they too were unable to respond, he
chided them: "Oh venerable ones! Surely mendicants like you
who are ganthadhura, experts in the scriptures, should be able to
understand this! Why don't you ?" He then departed, swearing to
return to them seven days later for the answer. On that night, the
king pompously approached the Sangha once again, and rebuked
them, "Oh sirs! What good to me are dull-witted people like you,
if you are unable to answer these questions?" Petrified, the whole
Sangha sat in silence until the king finally departed in disgust.
This confrontation is of course introduced to show the difficulty
of the questions asked, thus to enhance the prestige of the young
Bodhisatta who would eventuaIly supply the answers. Even so one
rarely meets in Pali texts such an explicit denunciation of the
Sangha, and especiaIly of the Sangharaja, regardless of literary or
narrative concerns served thereby.
As in the above example, our author often shows considerable
audacity in his choice of scenes by which to display his creativity.
This is particularly noticeable in his startling defense of the superiority of monogamy over polygamy. LP is the only place in Pali
literature where a Bodhisatta refuses to accept the king's offer of
a royal princess for a second wife, the Bodhisatta declining be-
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cause he is already happily wedded to his first bride, KalyaQ.i.
Kalyar;ti then narrates a story of her own past life when she was
also married to the Bodhisatta. During that life, she had suffered
greatly at the hands of her co-wives, and the Bodhisatta is said to
have vowed then never again to take a second wife. Of course, this
attitude collided with the practice of polygamy that was so common in all the Buddhist countries of Southeast Asia, and particularly in Siam and Burma. In such an environment, it was certainly a unique innovation that a Buddhist storyteller would have
upheld monogamy as a virtue befitting a great Bodhisattva. This
innovation would seem to have been suggested by Gotama's own
example of keeping only a single wife, Yasodhara, during his final
lifetime.
Perhaps the most important contribution of LP, however, is its
long discourse on the duties of the royal court, in the section
entitled "Kurudhammapaiiha." As was noted earlier, the short
Kurudhamma-jiitaka of the canonical jiitaka book provided the framework for this section. In that jiitaka, the word "Kurudhamma" was
applied to the keeping of the five precepts by laymen, and it
relates how the eleven members of the royal court-king, queenmother, queen, crown-prince (upariija) , chaplain (purohita) , landsurveyor (rajjuka) , charioteer (siirathz), treasurer (sellhi) , revenuecollector (do~la), gatekeeper {doviirika}, and courtesan (gaTJikii)diligently kept their precepts, but still thought they were not scrupulous enough in observing them. The duties of these court
members is developed at great length by the author, and his
information is unattested elsewhere in Pali literature. Especially
noteworthy are the sections on the treasurer, which include a
long exegesis on the coinage (kahiipaTJa). Of equal importance is
the treatment of the duties of the land-surveyor and revenuecollector, both of whom were cautioned to exercise great caution
in applying the tax laws equitably, without infringing on the rights
of the populace, on the one hand, or the needs of the royal court,
on the other. Finally, mention must also be made of the duties of
the courtesan. According to Kurudhammajiitaka, she was able to
keep the five precepts while engaging in her sordid occupation
only by maintaining absolute equanimity toward all her clients.
But no other Pali text attempts to defend her capacity to refrain
from immoral sexual conduct (kiimesu micchiiciira) , the fourth precept. The author of LP boldly raises this question, and notes that
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wives of the men who frequent her often denounce the courtesan
for laxity in proper sexual conduct. Our author replies that she
cannot be faulted on this account. Her role is compared to that
of a ferryman who owns the ferry and pilots it quietly, but is not
thereby responsible for any fighting that might take place between the passengers. Similarly, regardless of whatever infighting
might take place between spouses because of her, she is not to be
held censurable on that account. Hence, she is capable of maintaining her precepts as well as any other layperson.
Both PJ and LP are by anonymous authors, which is to be
expected since anyone purporting to write a new jiitaka would
have had to cover all traces of authorship and provenance that
might betray the apocryphal nature of such a story. Indeed, the
names of such major dties of that region as Pagan, Thaton,
Haiipuiijaya, and Sukhothai are conspicuously absent, and even
smaller towns appearing in the Pali chronicles of Burma and Siam
are missing. Neither do the stories mention the names of any
kings of Burma or Thailand nor allude to events of any historical
importallce. such as the wars which continuously racked the region or the arrival of eminent monks from Lanka (as was reported
in such chronicles as Jinakiilamiili and Siisanava7!lSa.) A stray reference to Sihaladipa, the Island now known as Sri Lanka, in the
Suva1}1}akumiira-jiitaka (PJ no. 40), harkens back to a time when
that island was ruled by the non-Buddhist king, Bha~osura, and
probably recalls the legendary connections of Lanka with the
demon-king, RavaI}.a. This reference seems to be of no historical
value, however. There may be a possibility that the island was
mentioned because of a major event-perhaps the establishment
of the Sihala sect called the LankavaJTlsa-which took place in
Chieng-mai around 1430 (Le May, 1954: 187). Even so, there is no
mention in either PJ or LP of the Sihala SaiJ.gha or the famous
Siha!a Buddha-image. Both texts do refer to SuvaI}.l).abhiimi, the
legendary name of Burma, and LP refers specifically to a kingdom
called BhaiJ.garanha,(alt. Abhailgaragha) which is probably identical with Biilgara~~a, another name for Chieng-mai. LP refers
(implausibly, of course) to the king of that country, AbhaiJ.giraja,
as being the founder of the ancient cities of HaI1lsavati and
Dvaravati. While this is of course impossible, it does show that the
memory of the founding of these two ancient dties was still fresh
in the mind of the author of our work.
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Conclusion
Since the publication of the Siamese Pali chronicle, jinakiiJamali
(Buddhadatta: 1962) we have learned a great deal about the intercourse between the ecclesiastical orders of Sri Lanka and the
countries of Southeast Asia that took place in the thirteenth and
fourteenth centuries. That text provided valuable information about
both the miraculous Buddha-image, called the SIha!abimba, which
was brought from Ceylon, and the revival of the cult worship
centered on such images which supported the legitimacy of royal
authority. Thus, considerable new information was gleaned about
the religious and political exegencies of the various Buddhist
dynasties that flourished both in Burma and in the kingdoms of
Laos, Cambodia, and Siam. These contacts brought about a great
resurgence in literary activities, both in the courts as well as in the
rejuvenated monastic establishments, as is evidenced by Bechert
and Braun's Paa Mti Texts of Burma. That collection shows that the
monks of those countries not only studied avidly the Sanskrit aph~
ristic literature deriving from India, but even rendered them into
Pali and assimilated their own writings.
The discovery of Pj and LP, the two major apocryphal narratives of the Southeast Asian Buddhism, take us even beyond the
erudite court and monastic circles. In those texts we find stories.
both secular and religious in nature, which are of value not only
to students of Buddhism, but also to scholars of Southeast Asian
culture in general. Indeed, one may venture to suggest that they
are the only extant sources of authentic information for understanding a variety of unique aspects of the indigenous culture:
their native legends and mythical beings, their passionate love
stories arising out of the tensions produced by a heavily monogamous society, their fratricidal wars and dangerous seafaring adventures, their court hierarchies and the spiritual aspirations that
prompted royalty to cultivate the Buddhist virtues of charity and
truthfulness, and their unshakable faith in the Three Jewels
(tiratana). The revived missionary zeal of the Buddhists demanded
that a great deal of individual leeway be allowed for monks who
were engaged in proselytizing activities among the laity. For this
purpose, monks were given the freedom to exploit fully in their
popular sermons the enormous quantities of narrative material
found in the jalaka book, and in particular the Vessantara-jataka.
The Buddhist monks took such canonical jatakas as models for
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their repetitive literary endeavours, much in the same way that
they reduplicated Buddha-images or stupas ad infinitum as an expression of their deep faith. The Buddhist belief in the power of
actions repeated with ardour and vigour (saf!lSMra) goes beyond
the purely verbal action of repeating the Three Refuges (tisaratul)
litany or pancasila formula, which were administered daily to the
laypeople by the monks; it also accounts for the credence given by
Buddhist laypeople of all periods that erecting a new Buddhaimage or building a new stupa was an act that accumulated new
merit. It is this same idea that appears to be at work in the composition of these new jii.taka tales, and especially those which were
modelled directly on the Vessantara-jiiIaJuL That canonical tale seems
to have constituted the nucleus for the formation of the apocryphal jataka collections. But for those monks who wrote such
jataJr.as...--.for it would be extraordinary indeed if it were laypeople
who were their composers--and those laypeople who heard and
even enacted them, those stories were no more spurious than
newly-constructed Buddha-images or stupas. Once that nucleus
had been fixed, other tales that the Buddhists found circulating
in their native areas would gradually have been assimilated into
the growing collections. These external sources could be
Brahmanical fables, such as taken from Pancatantra and HitopadeSa,
or Buddhist stories originating from Theravada schools. One might
even find material drawn from the folklore of the indigenous
regions of Southeast Asia, such as might be associated with a
certain locale, period, or personage. These new elements would
gradually have enriched those collections and increased the floating mass of popular Jatakas.
Despite being clearly outside the orthodox canonical collection, the respectability of these apocryphal jataka collections was
not demeaned in the eyes of the laypeople. We might therefore
ask how it was that Buddhist traditions as concerned with maintaining the traditional orthodoxy as were those of Southeast Asia
would have allowed such obviously spurious works to circulate.
The structural and thematic similarities with the canonical jatakas
of the stories included therein would not per se have been a sufficient reason for them to enjoy such a prerogative. To my mind,
these tales were made an exception primarily because they did
not violate the spirit ofthe Buddhist teachings (satthusiisana), the
ultimate standard set by the Buddhists themselves to judge the
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authenticity of a text. It is true that these tales could not be traced
to the canonical jatoluJ book itself. They also were not found in
the Sutta or Vinaya pitaJr,as, the primary condition that must be
satisfied in order for a suspect text to be accepted as canonical,
a standard laid down by the Buddha himself in his discussion on
the four standards of authenticity (mahapadesa) in the
Mahii.parinihba-nasuttanta of the Dighanikiiya (Rhys Davids and Carpenter, 1975: 123-4). Notwithstanding the diverse sources from
which these tales drew, because the spirit of their teachings remained distinctly Buddhist., they were acceptable as complements
to the canonical jatakas. In this wise, these apocryphal jatakas
came to be venerated by the laity, if not the ordained Sangha
proper. Indeed, the monks were undoubtedly aware of their spurious nature, and seem never to have made any attempt to integrate them into the canonical jatoluJ book. Even so, as long as the
hero of these tales remained the Bodhisatta, and as long as nothing blatantly contrary to the Buddha's teachings was allowed to
corrupt their message, their value in the edification of devout
laypeople remained unchallenged.

NOTES
1.

2.

3.
4.

5.

6.
7.
8.

This paper was presented at the VIth World Sanskrit Conference, Section 17:
Buddhist and Jaina Studies, Philadelphia, Pennsylvania, USA, October 16,
1984.
L Ferr, (1875: 417). The Bunnese recension of the text has been edited by the
author Uaini: 1981-83). An English translation was begun by I.B. Homer,
which was completed by the present author Uaini and Homer. 1985-86).
For further infonnation, seeJaini (1966: 553-8).
Generally speaking, the number of giitAiis appearing in aJiiIoka tale is indicative of its length. The canonical JiitaIw is classified into twenty-three books
(nipiila) on the principle of the ascending order of the giilhiis found in a given
tale e.g., five giitAiis constituting the Fifth Book, stories of 20 verses making up
the Twentieth Book, and so on. The compilers of PJ do not seem to have
followed any such order in arranging the sequence of their stories.
On the controversy over what exactly constitutes a JiiIaka and whether the
commentary should be accepted as authentic, see L. Feer (1875); M. Wintemitz
(1933 VoL 2: 113-25), W.B. Bollee (1970: Introduction).
For ~he accounts of the Chinese pilgrims, see Samuel BeaI, xliv, 235-5; also the
discussion inJaini, 1979, 183-188.
See Tsmg-iA-laan Ching 38, I: 125.2.7571>-75&.
Who these SaMte Brahmans were remains something of a mystery. A single
passage in LP (verse no. 70) mentions Dami!as, an apparent reference to
South Indian Dravidians. This would tally well with our knowledge that the

392

9.

BUDDHIST STUDIES
Brahman fruTOhitas of the Siamese court used Tamil language in some of their
liturgies; see Quaritch Wales (1931: Ch. V).
This is the period described in Jinaluilamiili as taking place after the founding
of Chieng-mai (ca. 1296) and probably during or soon after the introduction
of Siha!asangha in that region around the end of the fourteenth century. See
Jayawickrame (1969: XXIV).
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The Aloha of Haribhadra and
the Siiratamii of RatnakaraSanti:
A Comparative Study of the
Two Commentaries of the
~tasiihasriha* 1

Of the several commentaries on the A~lasiihasrika.prajiiii-piiramitii
sutra, the Abhisamayiilankiira-iilokii of Haribhadra (ninth century)
and the Siiratamii of RatnakaraSanti (eleventh century) are the
only two works that have survived in the original Sanskrit. The
Alokii is well known through the editions of Tucci and Wogihara,
and critical works in this field by Obermiller and Conze. The
Sanskrit text of the Siiratamii is now awaiting publication in the
Tibetan Sanskrit Works Series, Patna. It is based on two incomplete MSS photographed by the late Rahula SarpIq-tyayana in the
year 1937 and preserved in the library of the Bihar Research
Society, Patna.
A brief description of these MSS appears in Rahula's article
'Second search of Sanskrit palm-leaf MSS in Tibet', JBORS, XXIII,
I, 1937, 24-5. We may note here a few interesting details. MS No.
201 is in Kutila script. It bears no date but appears likely to have
been written towards the end of the thirteenth century. The total
number of leaves found by Rahula is 103. The last folio is, how*This article was originally published in BSOAS, Vol. XXXV, part 2. pp. 271-284.
University of London. 1972. Reprinted with kind pennission of Oxford University
Press.
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ever, numbered 85. This is because the numbering is not continuous. There are signs of fresh numberings at three places at least.
From the uniform writing of all three sections it appears that they
originate from the same scribe. The other MS (No. 200 of Rahula's
list) is also in Kutila script (of an earlier variety) and is incomplete. The first leaf is missing but the last leaf is preserved and
bears the date of the MS. The colophon states that the MS belongs to one Pru:u;litaJivandhara Sirpha of the Kayastha family, in
the province of GUI,lQigulma, in the reign of Sri Har~devaraJa.
The date reads sa1!'vat ii to 3, which as noted by Rahula stands for
213 of the Nepalese era, and corresponds to A.D. 1093. The last
leaf is numbered 103. As the numbering is continuous the whole
work contained only 103 leaves of which 49 (1-21, 51-55, 57-79)
were missing when Rahula found it in Tibet.
Photographs of both these MSS were made available to me by
the Bihar Research Society as early as 1957, and a brief notice of
the Siiratamii appeared in the annotated bibliography prepared by
Dr. Conze in his The Praftiiipiiramitii literature, 's-Gravenhage, 1960,
56. The illegibility of a great many photographs and the disorderly nature of MS 201 prevented any serious progress in editing
this work. Then in 1966 excellent photographs of a 'new' MS of
the Siiratamii were obtained through the kind courtesy of the
Director of the Namgyal Institute of Tibetan Studies, Sikkim. To
my great surprise the 'new' MS happened to be identical with our
MS No. 200 which Rahula had photographed in 1937 and which
had now reached Sikkim through the refugees who had migrated
from Tibet into India. The Sikkim MS had 11 more leaves which
were missing in Rahula's collection. Thus only 38 leaves (1-21,5155,57-58,63-72) were now missing out ofa total of the 103 leaves
of MS 200. A few of these missing portions were supplemented
from MS 201. As a result, our text lacks only two entire parivartas
(Nos. 13 and 14) and parts of six parivartas (Nos. 1, 8, 9, 10, 11
and 12) out of the 32 parivartas of the original text.
The name of the work as given in both MSS, at the end of
parivartas and in the colophon, is Siiratamti It is called Siiratarii
once in MS 201-at the end of parivarta 8. This may well have
been a scribal error. However, the Tibetan translation of this work
ascribed to SubhlitiS:inti (mdo-'grelx, 1-253a, no. 3803 in Hakuju
Vi and others (ed.), A complete catalogue of the Tibetan Buddhist
canons, Sendai, 1934) calls it Siirottamii. Although Siirottamii would
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appear to be a better title we have followed the evidence of our
MSS and have accepted Siiratamii as the original title of this work.
The full title, however, is Aryi4tasiihasrikiiyiilJ. prajniipiiramitiiyiilJ.
Siiratamii niima panjikii.

The MSS as well as the Tibetan translation and the Tibetan
historiall Bu-ston 2 (A.D. 1290-1364) ascribe the Stiratamii to
RatniikaraSiinti. We learn from the Tibetan historian Tarfmatha3
that RatmikaraSanti was a disciple of Nampa and a contemporary
of such famous iiciiryas as Prajiiakaramati and VagiSvaraklrti, and
presided over the VikramaSila monastery. He was succeeded there
by (his disciple?) the celebrated Atisa, better known as Dlpaitkara
Srijiiana. The date of the latter is A.D. 982-1054. RatnakaraS<inti
thus lived in the first half of the eleventh century A.D. Besides the
Siiratamti he is also the author of a commentary on the
Abhisamayiilankiira called the Suddhamati (var. lect. Suddhimati) ,
and possibly also of the Prajniipiiramitii-pi:TJt/-iirtha-pradiprt, now
available only in their Tibetan translations. 5
Because of the loss of a large number of commentaries, notably
the Tattvaviniscaya of Asaitga, the Paddhati of Vasubandhu, and
the Viirttika of Bhadanta Vimuktisena (not to speak of the ancient
Prajniipiiramitii-upadeia-siistra ascribed to Nagarjuna) in their original Sanskrit, the Aloka of Haribhadra was hitherto our only major
source for the study of the co-ordinated texts of the Prajiiiiparamitiisutras and the Abhisamayiilankara-siistra. 6 The handy edition by Dutt
of the first parivarta of the PancaviTflsati-siihasrikii
(Abhisamayiilankariinusaretla saTfl$odhitii-reammged to conform to
the scheme of the Aa.), and the recent edition by Pensa of the
first abhisamaya of Arya-Vimuktisena's Aa.-vritti have greatly advanced our knowledge in this field. The discovery of the Siiratamii
takes us one step further as it is probably the only (and the last)
commentary of both the Sutra and the Siistra written on the model
supplied by Haribhadra in his Aloka.
As indicated above, the Saratamii is a panjikii which analyses
and explains difficult words of the A$~astihasrikii.7 Haribhadra too
calls his Alokii a panjikii,H but as a matter of fact it is a great deal
more than a mere 'perpetual commentary'. His introductory verses
take due notice of the works of the great masters like Asanga,
Vasubandhu, Arya Vimuktisena, and Bhadanta Vimuktisena, while
the text is replete with copious quotations from these as well as
from the works of Nagarjuna, Aryadeva, Dirinaga, and scores of
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other sutras and fastras including the PaiicavirpJatisiihasrikii and
the Aa. He gives a brilliant summary of the entire Aa. in the first
adhikiira (W, 1-21) and treats at length a large number of controversial problems, e.g.
(I) The rebirth of the sravaka and the pratyeka-buddha =triyiina-ekayiina (W, 133-4).
(2) The Buddha's parinirvii:1J,a= death of the nirmii:rJ-a-kiiya only
(W, 145-50).
(3) Whether the dariana-miirga consists of 15 or 16 moments
(W, 170-1).
(4) The nature of the miiyopama-advaya-jiiiina of the Buddha
(W,268-70).
(5) Omniscience and the limits of the jiieya (W, 531-6).
(6) The sarva-dharma-abhinna-svabhiivatva of Tathatii examined
in view of the distinction between a bodhisattva and a Tathiigata
(W, 624-42).
(7) The true nature of saT{lvara and asaT{lvara (W, 730--1).
(8) The nature of kJaya-jiulna and the anutpizda-jiiiina (W,
883-5).
(9) The simultaneous appearance of two Tathiigatas in one
loka-dhiztu (W, 960-61).
(10) Examination of the theory that totality of causes (samagnl
produces effect (W, 969-76).
Compared with this masterly work, the Siiratamii leaves much to
be desired both in its contents and in its scope. The introductory
verses speak only of Maitreya. Names like AsaIiga, Vasubandhu,
Vimuktisena,9 and even Haribhadra, and indeed of any other iicizrya,
are conspicuous by their absence from the text. The work abounds
in quotations from the two larger Prajiiiipiiramitiz-sutras, almost
invariably referred to a .. 'Mahatyor bhagavatyo~', as if the two were
identical in their readings! The only other quotations are one
each from the following texts (mentioned by their names):
(I) Dasabhumikasutra, (2) Sutrizlankiira, (3) Arya-VimalakirtinirdeSa,
(4) Buddhabhumi-sutra, (5) Dharmadizna-sutra. As regards the 10
major controversies listed above where Haribhadra leads a vigorous attack on his opponents, RatnakaraSanti chooses to make a
few casual comments on only two of them: the 'eventual' attainment of Buddhahood by an arhat (No.1); and the simultaneous
appearance of two Buddhas in one loka-dhiitu (No.9). Nor does
he appear anxious to give any information on his date and place;
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in this respect, as in others, one cannot but admire Haribhadra
for giving (in the concluding verses) elaborate descriptions not
only of his guru and the king, but also of the vihara where the
Alokil was composed.
This does not, however, detract from the value of the Siiratamii
as a panjikii of the combined texts of the A$tasiihasrikii-sutra and
the Aa.-siistra. In this respect, the Siiratamii can certainly be considered an improvement upon the Alokil. The latter is content to
place the kilrikils of the Aa. at the end of the parivartas as a mere
quotation (tathii coktam) to serve as a conclusion to the chapter.
The Siiratamii opens its parivartas with the Aa. text, weaves in with
it the relevant portions of the A$tasiihasrikii-sutra, and gives a word
for word explanation not only of the mtra, but (unlike the Alokil)
also of the Aa. text. It also abounds in etymological and grammatical analyses of unusual words and forms, understandably omitted
by the Tibetan translator.
Since the Aa. was primarily composed with specific reference to
the Pancavi'T{IJati-siihasrikil, it is evident that modifications to the
former would be necessary in applying it to a shorter text of the
A$tasiihasrikil, Haribhadra, whether he was responsible for adapting the Aa. to the A$tasiihasrikil or not, does not show any awareness of this need for modification. On the contrary, he appears to
be indignant at any attempt to tamper with the Aa. text as can be
seen from his concluding remarks towards the end of the 29th
parivarta-- the AnugamalO :
'The meaning of the grantha (i.e. the sittra text) should be
explained in a manner that corresponds to the order of the
abhisamayas on the authority of the Kiirikii-siistra (and the spirit
of the text), A certain commentator, having made numerous
changes in the readings of the kiirikiis of the Aa., has given
irrelevant explanations of this Mother (=the A$lasiihasrikii) ...
because of an improper understanding of the purport of the
partial and the whole text. We have not undertaken a refutation of this exposition (vyiikhyiina ) as we leave the judgement
in this matter to the wise' .11
We will probably never know the name of the commentator
who is rebuked by Haribhadra, nor if RatnakaraSanti had access to
the Aloka. If he did, as seems likely, he certainly chose not to heed
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Haribhadra's admonition against changing the kiirikii text. The
extant Stiratamii preserves not less than eight such instances of
deliberate modifications of the Aa. to suit the text of the
A~1asiihasriJuj. We may note some of these.
The first instance occurs in the second parivarta and relates to
kiirikiis 3-5 of the Miirgajiiatii-adhikiira dealing with 'the aids of
penetration' (nirodhabhiigiyas) of a friivaka:
mpiidi-skandharsunyatviic chunyatiiniim abhedatal}l
~ma~ 'nupalambhena ~iif!/. murdhagata1[/i mataf!l.ll II, 3
k$iintayas tqu nityiidiyogasthiinan4edhatal}I
daSabhumil} samiirabhya vistariisthiinadeSaniit/I II, 4
agradharmagataf!/. proktam iiryairiivakavartmani/
tat kasya hetOT buddhena buddhvii dharmiisam'i.k$aT}iitl / II, 5

Haribhadra applies the four terms (~n, murdhan, k$iinti, and
agradharma) described in these verses to the relevant passages of
the A~1asiihasrikii, and quotes these kiirikiis in support (tathii coktaf!/.)
of his explanation. RatnakaraSanti's endeavour is directed to the
derivation not only of the items ~n, etc., but also of the wordings of the kiirikiis from the text of the A~tasiihasrikii He therefore
finds it necessary to change the above kiirikii text to suit this sutra
(tasmiid asyiif!/. Bhagavatyiim anyathaiva siistrapiilha unnetavyal)} as

follows:
asthiinam ~ mpiidau, murdhii tad iti hiti yatl
~iintir na nitya1[/i niinityaf!/. mpiidity asthitidvayelI
phala[f!/.] puf!l.Siim ihiiryiiTJiif!/. viS~e~ asthitis tu yiil
saiviigradharmo vijiieya iiryairiivakavartmani/I
It will be observed that the modified kiirikii text directly corresponds to the text of the A~lasiihasrikii:
(I) na rope sthiitavyaf!/.... na buddhatve sthiitavyaf!/. (W, 140)
(=asthiinam u~mii mpiidau);
(2) iti hi ropam iti na sthiitavyaf!/.... iti hi buddhatvam iti na
sthtitavyaf!/. (W, 140) (=murdhti tad iti hiti yat);
(3) mpaf!l. nityam anityam iti na sthiitavyaf!/.... vijiiiinaf!/. sunyam
upalabhyate veti na sthiitavyaf!/. (W, 141-2) (=~iintir na nityaf!/. niinitya1{l
mpiidity asthitidvaye);
(4) srotiipattiphalam asaf!l.Skrtaprabhiivitam iti na sthtitavyaf!/. ...
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pratyekabuddho dak#niya iti na sthatavya1{t (W, 142-3) (;phala1{t

pu 1{tSiim ihiiryii'T}ii1{t... ).
We may further note that the first three lines of the modified
kiirikii text have a close resemblance to the first three lines of Aa
II, 3-4. The real difference is seen only between the last line of the
modified text and the last three lines of Aa. II, 4-5. Since the
context is that of the mokJabhagiyas of a Sravaka (and not of a
bodhisattva), RatnakaraSanti might have judged the last three lines
of Aa. II, 4-5 irrelevant to the topic and not supported by the text
of the A~tasiihasrikii. The text of the Paiicavirp.Sati probably justified the Aa. text; we have no means of finding out the precise
difference between the readings of these two sutras, as the second
book of the Paiicavirp.Sati has not been published yet.
The second case of modification also occurs in the second
parivarta (and the second adhikiira) in connection with the first
seven kJaT}as of the darianamiirga of a bodhisattva. This is given in
Aa. II, 12-13:

adhiiriidheyata 'bhaviit tathatabuddhayor mithaV
paryaye'T}iinanujiiiina1{t, mahatta, sapramo/lfatii!/ II, 12
parimiJT}antatii 'bhavo, ritpiider avadharaT}am/
tasyii1{t sthitasya buddhatve, 'nugrahiityiigatiidayalJ,// II, 13
In kiirikii 12 the first kJaT}a is explained as 'no consent (to the
separate existence of dharmas), because the foundation (Suchness)
and that which is founded on it (the Buddha) are not (ultimately
distinct) ... and because (the Such ness of the skandhas) and the
Buddha are in turn identical' .12 The particular A~tasiihasrikiJ passage to which Haribhadra applies this kiirikii lacks the words iidhiira,
iidheya, tathatii, etc. Instead it raises the question: ... prajiiapiiramitii
... kuto gavt!$itavyii and answers: .... na ritpiid gavt!$itavya, nanyatra
ritpiid gave~itavya... vijiiiiniid gavt!$itavyii (W, 173). RatnakaraSanti
quotes Aa. II, 12-13, but finds it necessary to modify:

ima1{t tu Bhagavatim adhikrtyiidya1{t piidatrayam anyathii kartavyam:
ritPiidito dhir niinanyii na canya paramarthataV
tasyas catu~taya1{t yat tu Tnflhattii siipramiJTJ-atii//
parimiiTJ-iintatii'bhavau ritpiider avadhiiraT}a1{t/
The change in the third line is a minor one. The dual form

404

BUDDHIST STUDIES

parimii:TJiintatii' bhiivau refers to the following readings of the
aparimii1JQ,piiramiteyam iirya Subhute... anantapiiramiteyam
iirya Subhute yad uta prajiiiipiiramitii/ (W, 174). The modified version of the kiirikiis truly reflects the readings of the A~tasiihasrikii.
The third case of modification relates to Aa. III, lOb, which
describes the tenth 'endeavour' of a bodhisattva:
A~tasiihasrikii:

(aparapratyayo yai ca) saptadhii khyiitivedakalJ,/13
As noted by Haribhadra, the Paiicavi1{/Jati mentions all the seven
aspects, but only the last aspect, viz. the pratifmtka, is read in the
A~tasiihasrikii. Haribhadra is content with the explanation that the
latter is a brief text and also that the mention of the middle
aspect (No.4) indicates the inclusion of the remaining aspects as
well. 14 RatnakaraSanti, however, deems it necessary to change the
kiirikii text: Mahatyor bhagavatyor saptadhii khyiitilJ, pathyate! ... sii
ekeniipi dmiintena sakyii darfayitu1ft! ... tasmiid asyii1ft Bhagavatyii1ft
pratisrutkopamataiva pathyate/ ata enii1ft prati siistrapiitho 'nyathii
kartavyalJ,:

yo 'para khyiitivedakalJ,/ iti!
The fourth change, also a minor one, relates to the sixth of the
16 marks (~aTJas) of the cognition of saruajiiatii. This mark
consists of the cognition of that aspect (iikiira) due to which the
thoughts of beings are not extinguished, as expressed by the words
~ayiikiiratayii1ft in Aa. IV, 15. 15 The wording of the A~tasiihasrikii
is aprameyii~ayiiTJi cittiini (W, 541) and not ak~ayiiTJi cittiini.
RatnakaraSanti has noted this change and states that the Aa. reading (~ayiiTJz) is correct for the two larger sutras; but with reference to the A,5tasiihasrikii we should read instead ameyii~aratiiyii1ft
as our text reado; t.lprameyii~a)'iiTJi cittiini. 16 Haribhadra is aware of
the different readings, but does not suggest any amendments to
the Aa.: cittasy~ayiikiirajiiana1ft vaktum iiha: apramey~ayiiTJi cittiinity
adiY
The fifth change pertains to the topic of prayoga-samatii 'the
sameness of endeavours' ao; given in Aa. III, lOcd:

caturdhii 'manana tasya ritpiidau samatii matii!
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RatnakaraSanti explains that the prayoga-samata consists of four
kinds of amananas 'absence of preconceptions', and quotes the
following passage from the 'Larger sutras' (MahatyolJ.): rnpa1{l na
manyate, rnPf!1Ja na manyate, rnpa1{l marneti na manyate, rnpe 'pi na
manyate, eva1{l vedaniid4v iti. The corresponding passage of the
A$tasiihasrikii, however, lists eight kinds of amananas: sa ca tan na
manyate na samanupafyati na janati na sa1{ljiinite te ca dharma na
vidyante na sa1{ldriyante na sa1{lvidyante nopalabhyante iti viharati (W,
431). RatnakaraSanti notices this discrepancy and comments that
the A$tasahasrikii text has eight kinds of amananas, viz. four pertaining to the grahya and four pertaining to the grahaka. He therefore recommends an amendment to the Aa. text: ima1{l tu
Bhagavati'f!l. prati sastrapa/ho 'nyathii kartavyalJ~/adhii

'manana tasya rnpiidau samatii matiij

It is interesting to note that Haribhadra fails to notice any
discrepancy between the two readings. His interpretation 18 of the
A~/asahasrikii passage (quoted above) also differs from that of
RatnakaraSanti (who in addition gives a panjikii. on all the eight
words of that passage). What is far more intriguing is that
RatnakaraSanti's quotation from the 'Mahatyol/ (on which is based
his understanding of the 'four' mananas) does not agree with the
fourfold mananas (padiirtha, nimitta, prapaiica, adhigama) as laid
out by Haribhadra evidently on the basis of the
Pancavi1fl$atisahasrika. 19
We may note one more instance of a similar nature where a
particular kiirika comes to be applied to two different passages of
the A$/asahasrika. This pertains to Aa. II, 29:
klesajneyatrimiirgasya si~akha4gajinaurasamj
hiiniid visuddhir, iityantiki tu buddhasya saruathajj

This karika describes four forms of 'purity', viz. the purity of
the sriivakas, of the pratyekabuddhas, of the bodhisattvas, and the
'perfect purity' of the Buddha. Haribhadra derives all these four
kinds of 'purities' from a single line: yii rupavisuddhiIJ sa
sarvajiiatavisuddhiIJ . . . (W, 408) by interpreting the word
sarvajiiatavifuddhiIJ as tri-saruajiiatiivifuddhiIJ.20 RatnakaraSan ti does
not quote this karika in the Siiratamii, for, as he explains, 'the
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fourfold "purities" are enumerated in the two larger sutras
(MahatyoQ) as the latter are comprehensive of all three paths; they
are not spoken of in the A~lasiihasrikii. as it is devoted solely (in
this context) to the path of the bodhisattva. Consequently he understands the word sarvajiiatii to mean only the sarviikiirajiiatii of
the Buddha. 21
These two different interpretations have a bearing upon the
application of the next kii.rikii. which describes the nine grades of
the viSuddhi:
mrdumrdviidiko miirgaQ suddhir navasu bhumi~u/
adhimiitriidhimiitriider malasya pratip~ataQ// II, 30

The next sutra passage (following the one quoted above with
the word sarvajiiatiiviSuddhiQ> has nine words describing the 'purity' of the prajiiiipiiramitii Sanputra says that the prajiiiipiiramitii is
gambhirii, avabhiisakari, iilokaQ, apratisa7{UihiQ, asarrtklesaQ, apriiptiQ,
anabhisamayaQ, anabhinirvrttil}, and atyantanupapattiQ. Haribhadra

takes these nine terms to be indicative of the nine stages described in kii.rikii, II, 30. 22 In doing this he ignores the fact that the
sutra text gives two terms, apriipti and anabhisamaya, together in
one sentence,2' and also that the last word, atyantiinupapattil;" is
followed by the words kiimadhiitu-rupadhiitv-iirupyadhiitu~u.
RatnakaI"aSanti is aware of both these and hence has a different
explanation. He derives the first tw0 24 of the nine stages from the
word sarvajiiatiiviSuddhiQ appearing in the previous passage. He
therefore needs only seven terms to account for the remaining
seven stages. These he derives from the next passage by counting
the two words (apriipti and anabhisamaya) as one in conformity
with the sutra text, and by taking the last word (atyantiinupapattiQ>
not to refer to the ninth stage but to the next kii.rikii which deals
with the tri-dhiitu-pratiPa~atva, ~5 and which corresponds to the
sutra expression: atyantiinupapattir Bhagavan prajiiiipiiramitii
kiimadhiitu-mpadhiihHlrUpyadhii.t~u.

It is clear from these examples that RatnakaraSanti is consistent
in his adherence to the text of the A~1asiihasrikii in preference to
the 'Siistra' - a digest of the two larger sutras. It is, of course,
understood that there are no doctrinal differences between the
three sutras: the larger ones are broader in their scope, whereas
the A~lasiihasrikii is essen tially a brief text (sa7flk~iptii ceya7fl

THE ALOKA AND THE sARATAMA

407

Bhagavahl. Nonetheless, RatnakaraSanti has no hesitation in pruning the text of the A~tasahasrika if he finds it at variance with the
larger sutras. Fortunately one such example has sUIvived in our
extant text, and is singularly valuable as it also reveals
RatnakaraSanti's predilection for the tri-svabhiiva theory of the
Yogacara·school.
The passage in dispute, which consists of a single word, is found
towards the end of the first parivarta of the A~tasahasrikii. It corresponds to the text of the Pancavi7{IJatisahasrikii (ed. Nalinaksha
Dutt, Calcutta Oriental Series, 28, London, 1934), p. 252, and
pertains to the topic of prapti-niryii:r.ur6 (sixth of the eight nirya~as)
listed in Aa. I, 72_3. 27
According to Haribhadra, the praPti-nirya~a consists in the rejection of the priipya (i.e. the own nature-.roabhava-to be attained),
the priipaka (the person-a bodhisattva-who attains it), and the
relationship between the two in confonnity with the law that no
dharma exists apart from the Dharmadhiitu. 2K This definition corresponds to the scheme adopted in the Pancavi7{IJati-siihasrikii, where
the section on the priipti-niryii~a (p. 244) is followed by three
more sections: iti priipti-niryiiT}e priipyaprat~edhal} (p. 247) ,... priipakaprat~edhal} (p. 250), and ... priipya-priiPaka-sambandha-prat~edhalJ
(p. 256). In the A~tasiihasrikii the priipti-niryiir.w occupies only 12
small paragraphs (W, 109-14). Haribhadra's treatment of this section is brief and confined to the summary given above.
RatnakaraSanti, however, seems to attach great importance to the
analysis of the text on this niryiiTJa, and avails himself of the opportunity to expound on the 'threefold nature' (tri-svabhiiva) of
the priipya for which he uses the better-known term griihya. He
also points out that the 12 'sentences' (vakya) of the A~tasiihasrika
deal with the 12 characteristics of the priiptiniryiiTJa. 29 The first five
viikyas reject (prat~edha) the obtainment (priipti) of the 'imputed'
(kalpita) from the point of view of the dharma-nairiitmya, whereas
the sixth vakya rejects the prapti of the same from the point of
view of the unreality of the pudgala. The seventh vakya rejects
even the obtainment (priipti) of the 'relative reality' (paratantrasvabhava). The eighth, ninth, and tenth viikyas explain the 'absolute reality' (Parini~panna-svabhiiva), viz. the simyatii of both the
griihya and the griihaka. The last two establish the 'non-duality'
(advaidhibhiiva) between the two. 30
The controversial reading alluded to occurs in the seventh viikya,
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which according to RatnakaraSanti denies the paratantra-svabhiiva.
This vakya in Haribhadra's version of the A~tasiihasrikii reads as
follows: roam asvabhiiviiniiY(t sarva-dharmii1JiiY(t katamat tad ritpaY(t

yad agriihyaY(t anabhinirvrttaY(t/ katame te vedanii ... vijiiiinaT(t yad
agriihyam anabhinirvrttaT(t/ (W, 112). Haribhadra's comment on
this passage is brief: 'since it is "devoid of own nature" (asvabhiiva),
it is not produced (anabhiniTU[tta); therefore, free from the nature
of being either object or subject, the ritpa is only by saT(turti (appearance)' .~1
RatnakaraSanti cites a different reading of the above text: 'roam
abhiivasvabhiiviilJ, sarvadharmiilJ,' iti. The modification of the text
asvabhiiviiniiT(t into abhiiva-svabhiiviilJ, and also the change of the
case (from the genitive to the nominative) is evidently not based
on the authority of any variant reading of the MSS of the
A~tasiihasrikii.32 Rather, the change is deliberate as RatnakaraSanti
himself questions the authenticity of this reading and proceeds to
give a lengthy justification: 'Whence this reading? This reading is
found in the PaiicaviT{tiati (lit. the two larger sutras). In that surra
Subhiiti sets forth his exposition (ofthe priipti-niryii1Ja) in 12 viikyas.
There follow 12 corresponding questions by Sariputra asking
Subhiiti the reason for his statements [kena kiira1Jf!niiyu~man Subhute
roaY(t vadasi ... ]. Subhiiti answers these questions in due order. In
his reply to the seventh question "for what reason, 0 Subhiiti, do
you say that all dharmas are of the nature of abhiiva
(abhiivasvabhiiviilJ,) ", Subhiiti then states his reason and concludes:
"in this manner, 0 Sariputra, are all dharmas of the nature of

abhiiva (abhiiva-svabhiiviilJ, sarvadharmiilJ,)" '.~'
It must be noted that the text of the Paiicavi7!iSati shows a great
deal of inconsistency between the uddesa, the question of Sariputra,
and the answers of Subhiiti at the end. The uddeSa-viikya, for
instance reads: roam abhiivasvabhiiviinaY(t dharmii1JilT(t katamad rnpaY(t
yad anabhiniTU[ttaY(t? (Dutt, 245). The full text ofSariputra's question is lost in the above edition due to the abridgement effected
by the editor. But it is repeated again in Subhiiti's speech: punar

aparaY(t yad iiyu~man Siiriputra evam iiha 'abhiivasvabhiiviilJ,
sarvadharmii' iti. The answer by Subhuti shows the source of confusion: evam etat. tat kasya hetolJ,? tatha hy iiyu~man Siiriputra, nasti
saY(tyogikalJ, .roabhiivalJ,... aneniiyu~man .Siiriputra paryaYf!1Ja asvabhiiviilJ,
sarvadharmiilJ, (ibid., 252). Yet in answer to a subsequent question
of Sariputra, kena kiira1Jeniiyu,5man Subhute akutasthii 'viniiSinalJ,
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sarvadharrniiQ?, Subhiiti says: ril.pam iiyu~man Siiriputriikutastham
aviniiSi ... anena paryiiYe1Ja... abhiivasvabhaviil; sarvadharrniil; (ibid.,
253).
Curiously enough, Dutt's edition of the PancavirrUati reports
both readings -abhiiva-svabhiiviina1{t in the text and asvabhavana1{t
in footnote 3 (based on the Asiatic Society MS)-in the seventh
uddeSa-vakya of Subhiiti. Prob;:tbly RatnakaraSanti's text of the
PaiicavirrUati had only the latter reading-asvabhiivana7fl- ac; can
be seen from his comments: 'It is not the uddeSa but the questions
(of Sariputra), and the concluding answers of Subhiiti which should
be considered as authoritative in this context. The uddeSa of the
seventh viikya has suffered corruption. Three errors have in course
of time arisen: first, [a desire to establish] identity with the subsequent text; second, the adoption of the genitive case in the
place of the nominative to achieve this identity; and third, the
removal of [the original reading] abhava-svabhava in preference
to the [new] reading asvabhiiva. '34
Whatever the original reading-whether asvabhiivanii1{t or
abhiiva-svabhiiviilr- Haribhadra's brief comment that the dharmas
(ril.pa, etc.) exist only by sa7flvrti indicates that as a Madhyamika35
he probably saw no real difference between the two expressions.
For RatnakaraS:inti, however, the two terms stand respectively for
the kalpita (by implication), and the paratantra-svabhiivas, and
cannot therefore be treated as synonyms. This is clear from the
following where he seeks to support his interpretation by quoting
the text of the PancavirrUati : roam iti paratantre1}a svabhiivena. abhiivOr
svabhiiva e~iim ity abhiiva-svabhiival; sarvadharmiil;. yad iiha: ' nasti
Sii1{tyogikal; svabhiival; pratztya-samutpannatviit' [Paiicavi1pSati', 252]
iti. He explains further the sutra term sii7flyogika-svabhiiva:
'Coming together of the causes is sa1{tyoga. That which comes
into existence only in the presence of this sa1{tyoga is called
sii7flyogika. The own nature which is thus sii1{tyogika is non-being
(abhiiva), as that nature cannot exist upon the disappearance
of the causes (that produced it by coming together). Moreover,
that which is produced by the causal dependence (pratityasamutpanna) , being momentary, is of the nature of "subsequent
non-existence" (paSciid-abhiiva). The latter cannot be the nature of that which exists, otherwise there will be contradiction.
Therefore, that which is of the nature of being (bhiiva) in one
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moment has the nature of non-being (abhiiva) in the subsequent moments. Therefore abhiiva is the svabhiiva of these
[rupa, etc.]. And also: that which is momentary is suffering
(du/Ptha); suffering is that which should be destroyed. Even for
this l.ea.~m abhiiva is the own nature of these'. 36
RatnakaraSanti thus concludes: 'It is the meaning of the seventh viikya that the bodhisattva is not obtained even by the
paratantra-svabhiiva' .37
In keeping with this scheme, he takes the term anabhinirvrtti
(appearing in the last three viikyas) as identical with the
parin~panna-svabhiiva. 38 It is evident from these brief portions of
the Siiratamii that RatnakaraSanti was writing his paiijikii in conformity with the tri-svabhiiva doctrine of the Yogacara school.
His affiliation to the Yogacara school is further confirmed by
his comments on yet another sutra passage which pertains to the
next niryiitla, called the saroajiiatii-niryiitla.39 The sittra passage introducing this niryiitla takes up the (apparent) contradiction in a
previous statement of Subhuti that all dharmas, including the
bodhisattva and the saroajiwtii, are anutpada (unproduced), and
yet the bodhisattva strives hard to attain the enlightenment of the
Buddha. Sariputra poses a question that if both these are anutpiida,
surely the bodhisattva has already attained the saroajiiata, and without any effort!40 Subhuti's answer to this objection is that there
indeed is no attainment (priipti) of the [saroajiiatii which is]
anutpanna by a dharma [=a bodhisattva] which is anutpanna. 41
RatnakaraSanti comments on this sutra in the light of the doctrine
of prabhiisvara-citta, another m~ior tenet of the Yogacara school:

'It is proper to reject the attainment of anutpanna by anutpanna.
The Dharmadhiitu is the true reality of all dharmas. This
Dharmadhiitu by virtue of its being without a beginning and an
end, and on account of its being essentially pure (prakrtiprabhiisvara), is neither to be attained, nor is attained, but is
only to be realized. Its realization itself is the non-apprehension of all dharmas which are imagined (kalpita). That realization i"tself is the supreme prajiiiiparamita...Therefore the
Dharmadhiitu bearing the designation of bodhisattva, although
essentially pure, is (said to be) soiled by adventitious hindrances.
When these adventitious coverings are destroyed, the resultant
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purity is (said to be) attained by the bodhisattva. Like, for instance, space which attains purity when the adventitious coverings like cloud, smoke, etc., depart from it...'~2
Haribhadra's comment on the same pas..o;age is brief and free
from any reference to the doctrine of the prabhasvara-citta. As a
Madhyamika he refers to the sa1{lurti and the paramarlha satyas and
concludes that at the time of realization (abhisamayakiile) that
which is realized is devoid of both the sasvata and the uccheda. 43
Some 40 years ago, Obermiller, on the basis of his observations
of the Tibetan Suddhimati, pointed out that RatnakaraSanti was a
follower of the Yogacara system although he had supported the
Madhyamika opinion on the gutra being identical with the Absolute (Dharmadhatu). 44 Our brief study of the Siiratamii has confirmed Obermiller's conclusion about RatnakaraSanti's adherence
to the Yogacara school. On the doctrine of the gutra also, the
Siiratamii would seem to support Obermiller. It must, however, be
noted that whereas Haribhadra openly favours the theory of the
ekayiina45 and advocates with great vigour his conviction that there
are not three gutras in reality, RatnakaraSanti appears rather mild
in his treatment of the same problem,46 particularly on the possibility of the attainment of Buddhahood by the arhat and the
pratyekabuddha. This would indicate that the later Yogacarins were
not committed to the dogma of the ekayiina but merely allowed it
as an alternative to the triyiina concept advocated by earlier
Yogacarins like AsaIiga. 47
It is hoped that this brief comparison of the two commentaries
on the A~tasiihasrikii written by two eminent iiciiryas representing
the two rival schools will open a new avenue for future research
on the precise differences between the Madhyamika and the
Yogacara, and also between the manifold versions of the
prajftiipiiramitii-.5utras, a common peritage of both these schools.
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E. Conze, The Prajiiiipiiramitii litl!TatuTli (Indo-Iranian Monographs, VI), 'sGravenhage, 1960, 113.
Several other works on the doctrine of the cilta-millTa, and in the field of
Tantra are ascribed to Ratnakarasanti and survive in the Tibetan translation.
Professor Alex Wayman infonns me that the following works are included in
the citla-miiITa section of the Tibetan Tanjur: 'The Madhyamakiilankiiravrttimadhyamapratipadiisiddhi-niima, two little works both entitled Prajiiiipiimmitiibhiivanopadeia, the Prajniipiiramitopadeia, and the Madhyamakiilankiiropade.ia,
five in all. He has also written three commentaries on the Guhyasamiija-lanITa
and has composed a number ofles.o;er Tantric commentaries and works, such
as the Khasmiina-niima-!ikJi, the Abh4ekanirukt~ and a number of siidhanas'.
Henceforth referred to as Aa. or Siistra.
We have used Wogihara's edition of this text together with the Aloktt
(Abhisamayiila1flkiir' iilokii-prajiiiipiiramiltivyiikhyii (Toyo Bunko Publications,
Ser. D, TI), 2 vols., Tokyo, 1932-5). Henceforth indicated by W.
tatw'iiloka-vidhayini viracitii sat-paiijikeya1!l maya// (W, 994.)
It should be noted here that RatnakaraSinti refers to Vimuktisena in the
introductory verses of his Suddhimali. I am indebted to Professor Alex Wayman
for this information and for the following translation of the Tibetan verses.
'The Abhisamayiilankiira of the gentle Mother, was
composed by Arya Maitreya. The Suddhimati
commentary of mine was written by myself, Ratnakara.
Thinking that Vimuktisena had not completely
explicated the meaning of the extended Mother
(=prajiiiipiiramilii), it was understood. by me according
to the Pralulratla in the manner of discourse.'
This is the last parivarta of the original version of the A~lasiihasrikii as opposed
to .the 32 parivar/as of the extant version. See Conze, The Prajiiiiptiramilii
lileTatuTl', 15.
evam eva Kiirikii-siis/riipriimatlyiid bhaviidhyiihiiriidipadiidibhir abhisamayaItramilnurilpo granthiirtho viicyah. tataS ea kenacid Abhisamayiilankiira-kiiriktt.ptilha1!l
biihulyeniinyalha krtvii pratibhatu Ie Subhitta ity-(jdi v(ik)'am iirabhyiisyii Miitur yad
asambaddha1!l samyak-samudiiyiivayaviirthiinabhidhiiniid 1"iikhyiina1!l krta1!l lat
sanla eva jiliitum arhanuti nopanyasya niriikrta1!l (W, 925-6).
Conze's translation, Abhisamay(llankiim (Serie Orientale Roma, VI) Rome,
1954.
'(Finally one considers) the one who experiences it in the seven aspects in
which (the dharmas which constitute him and his training) resemble (a
dream, a magical illusion, a mirage, an echo, a rellex, a city ofthe gandharvas,'
a fictitious magical creation), (Conze, AbhisamaYllla;lkiira, 46) .
... hetuvirahiid
akiiraka-khyizt.vii ... bh'lvii
jriiitii.
bhavantity
eva1!l
Paiicavi"uatisahasrikiiyiim ukta1!l. alTa tu sa1!l~asy(l. vil'Qk#latviilpratiSrutkopamtl~
sarva-dharmii iti vacanena madhyamasya nirdes(ld iidy-anta-trika-nirdesa iti
pralipatlavya1!l (W, 431).
~ayiikiiTaliiyii1!l ca sariigiidau pravistrte/
mahadgale 'pramiitle ca vijiiiine canidariane// (All. IV, 15)
'a~ayiikiiraliiyiin ca 'iIi ~ayaPii!ho Mahatyau prati. imii.1!I tu prati 'ameyii~a~l~tiiyiiii
ca' iti pii#la~. asyii1!l hi paihayall 'apramry('4ayiini cilliini 'iti.
W,541.
samalii-dviiTl'tla prayogo bhiivaniya iii sama/iim iiha sa m liin na manyata ity adina.
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latra samiihitena aliena tiin na manyau yalo na samanupa.iyali. u ca dharmii na
vidyanu yalo na sa7flllrlyanle, samiihilma nulnasii na j(lniiti yalo na sa1{ljiiniu, Ie ea
dharmiis taj-jilfina-gamyii na sa"nlidyanu yato nopalahhyanta iIi yojya1{l (W, 432).
tad eva1{l rv.piidipadiirthamanunri-niu,dinimittamananii-rv.padvidhiivi",satidhetyiidiprapaiicamananii-nirvedhabhiigiy(,dyadhigamamananiiniitfl prati1edhena
jiliitrjiieya-4harmiinupalabdhiS catuTdlwktii vijileyii (W, 432).
siimiinye.na suddhim eMm abhidhiya vi$e$e1Jiiha: punar aparam ily iidi.
sarvajiiatiivisuddhir iti trisanJajilatfwiiuddhiT ily artha/;l ... miirgajilatiidhikare
Tnsuddhikathanaprasangiit iityantiki cetuTa ca lathagatiinii1{l iriiTJakiidinii1{l ca
ya/h(ikrama1{l viSuddhi/;l kathitii (W, 408).
viSuddhibhediiS cattliiro Mahalyor bhagavatyor uktii/;l 5arvasangrahiirlham, asyii1{l tu
noktii bodhisattvamiirgiidhikiiriit... sarvajiiauli sarviikiirajiiatii... (panvarta 8).
gambhirii ... atyantiinupapallir iti... nava-padiirthiini yathiikmma1{l mrdumrdviidi
navaprakiira-bhavanl,-miirgatvena viicyani. .. (W, 4(9).
ahal apriiptir anabhisamayo Bhagavan prajiliipiirattlitiil (W,409).
sarvajiialeti sarviikiirajiiatii. laJyii viSuddhir dvividhii. y(i skandhiiniim ekaSo vi.ruddhi/;l
piiramiliinii1{l ca sii sarviikiirajiial('viSuddhi/;l. yii ea tasyii/;l sii Iqiim ity tkii
sarviikarajiialiiviiuddhi/;l. . .. sarvam etad abhinnam acchinnam iti dviliyii
sarvakl'rajiiatiiviSuddhi/;l. yad asyii1{l na palhyau upalak!anattliit tad griihyam iii
mrdumrdumiirgo madhyamadhyai ca (panvarta 8) .
tridhiitupralip~atva1{l samata ttlfinameyayoM (Aa. II, 31 ab).

'the going-forth which ha~ the mark of (leading to) the attainment (of the
achievements open to all the three vehicles), (Conze, Abhisamayiilankiira, 29).
uddeie samatiiyii1{l ca salttliirthe yalnava1janel
atyanll,ya ea niryii1Ja1{l niryii1Ja1{l priiptilak1a1Ja1{l1I (Au. I. 72.)
sarviikiirajiiuliiyii1{l ca niryii1Ja1{l miirgagor,aratfll
niryiinapralipaj jiieyii seyam 41lavidhiitmikiil I (Aa. I. 73.)
tac r,a priipti-niryii na1{l priipya-priipaka-Iadubhaya-sambandha-prali1edhalak1anam
ata/;l ... iiha ... rv.piiparyantataytty iidi.
dharma-4hiitu-Tnnirmukto yasmiid dharmo na vidyatal
iii nyiiyiid dharmadhiituval lat-svabhiivibhuliinii1{l yasmiid rv.piidiniim aparyantalayii
rv.piidiniim aparyantatii. tasmiid bodhisatlvu1{l napai"ili bhiiva/;l (W, 109-10).
atra sik1ittJtty iidinii priipti-niryiina1{l pyastuuti... priipli-niryiinam adhikrtya tasyii1{l
priiptau dTJiidaiaviSt!1iin dviidaiabhir viikyair ('ha ... (panvarta I).
eva1{l tiival paiicabhir vlikyair dhanna-naiTlilmyamukhl'1la niimadheyamukhena ca
kalpilaJya priipli/;l prati!iddhii. pudgaia-nairiitmyamukhenlipi tat prali1edhiiya 141lhaTfi
rokta1{l ...paralantmsvabhiivam adhiJtrtya saptamaTfi coktaTfl ... a1Iamiid urdhvaTfi trini
viikyiini parin~panna1{l svabht,vum adhikrtya ... (parivalta 1).
yady evatfl nyiiyeniisvabhiivattle sarva-dharmiiniiTfi katamat tad rv.pam ity (iSankyiiha:
yad ity iidi. yasmiid anabhinirvrttaTfi tasmiid yad gr(ihya-griihaka-bhiit1a-vigataTfi
tatttlena lad aviciiraikamanoharaTfi sa1{lvrtyii rv.pa", (W, 112).

32.

It may be noted that Wogihara's edition (both of the .1~lasiihasrikii and of the
Alokii) does not report a variant reading for the word asvabhiiviinii1{l.

33.

paratantra-svabhiivam adhikrtya saptamaTfi coktatfl: evam abhiitla-svabhiivii/;l
sarvadharmii/;l iti. kuta etat? yato Mahatyor bhagavatyor dtliidaiabhir viikyair uddeSa/;I
Subhutinii krte tata t!1iiTfi dviidaiiinii1{l abhidhiina-kiira1Ja-jJraint!1u Snriputrena krtt!1u
sthavira-SubhUli/;l ktirantini kramt1Ja bruvii'.la/;l saP/ama-s/hiinakena ktira'.lena
'abhiiva-.wabht'vii/;l samadharm(i/;l' iti pTasnam anudyiibhtiva-St.abhiivall'yiiTfi
kiira1Jam uk/vii 'anma paryiiyena Sariputra, abhiiva-svabhiivii/;l sarvadharmt,/;I' ity
upasaTflhiiraTfi Jtrtavii1J. tata t!1a piilha/;l pra/iyate. (parivarta 1). Cf. PaiicaviTfisati,

p.252.

BUDDHIST STUDIES

414

34.

SubhuteQ prainanuviidaJujmr.uikhyanaladupruaTflhiira iha jnapakii na liuJdesaQ.
uddeie 'pi saplamavrikyasya priiyeT}a pa(.habhraTflsal. yataQ saptamavakye trayo

35.

36.

37.

38.

39.

40.

41.
42.

viplavaQ luilena jataQ. uUareT}a granthtna sahaikaviikyatii prathamo viplavaQ.
ekaviikyiirthe pratha'llilTfl vibhaktim apaniya $~thitlibhakliQ krteti dvitiyo viplatlaQ.
abhava-svabhavalr;TfI eapaniya asvabhavatii palhiteli IrClyo lIiplava~. arthaTfl
lnUmalJ. .. (parivarta 1).
Although a Madhyamika, Haribhadra gives due recognition to the /ri-svabhiilla
doctrine, as can be seen from the following comment on the sutra passage:
roaTfl hi. .. iidikarmiko bodhisaUva~ anupurveT}a prajMpammitiiyam avatarayitavyaQ:
anupurveT}ety iidav iilmiidiniriikamlJt1la biihye 'rthe prali$(.hafrYa, paScnt kalpitaparatantra-parini#Janna-svabhavakalhanena traidhalukacittamiitravagame niyojya,
ladanu samyagarthakriyiiru. yogyam ayogyaTfl talhyiitathyabhedena saTflvrtisatyadvayam
avicaraikaramya-purvapurva-svaluiraT.liidhinaTfl ninliSya, tathya-saTflvrtau sthih.ii
yalhiidarianaTfl miiyiipufU$t'f.ItVa driniidy iienritavyaTfl paramiirthalo 'nutpiidaS en
bhavayitavya/.l. ity roaTfl kramt'f.la prajnapiimmitiiyam avatiirayitavya~ (W, 594).
kara'f.IQSa7flnidhi/.l saTflYoga/.l. trumin saty eva bhavatiti siiTflYogika~. siiTflY0giko ya~
svabhiivaQ so 'bhiiva/.!luira~viyogt! saty abhiiviit. api en yaQ pratityruamulpanna/.! so
'nityatviit paScadabhiivall. na ea vidyamiina.rya paSciid-abhiivo ghalate virodhiit.
ltumiid ekak$ana eva yo bhava/.l sa ekak$aT.liintar,-$V abhiiva/.l. ltumiid abh(iva qaTfl
svabhiiva~. kinca, yad anityaTfl lal du/.lkha7fl, dU~TfI en prahiitavyaTfl. lalo 'frY
abhrivasvabhiiva qaTfl.
lrumat paratantrl!'t:lapi svabhiivena bodhisattvo na priipnotili saptamasyiirthaQ
(parivarta I).
asyiiTfl tu BhagavatyaTfl griihyatapi kalpitasya praljpddha biilagrahyatviit lasya.
~!amiid unlhvaTfl IriT.li vtikyani parini#JannaTfl svabhtivam adhikrtya evam ity lidi.
evam iii kalpitena svabhiivena. efe$lim iii paratantrariipaniiTfl yii asvabhiivatii sunyatii
sii 'nabhinirortlir iti sa parini#Jannasvabhiiva ity arthaQ (ibid).
sarviiluirafoatiiyaTfl ca niryii~1fL ../ (Aa. 1,73) 'the going-forth (which leads to)
the knowledge of all modes (peculiar to a Buddha)' (Conze, Abhisamayiilailkam,
29).
yady iiYU$man Subhute bodhisattvo 'py anutpiido... sarvafoatii 'frY anutpiidaQ... nanv
iiYU$man Subhilt anupraptaiviiyatnena bodhisaltvena. ... sarvajnatii bhavati. .. {W,
120). Cf. Pancam1{liatf'. 259.
niipy anulpannena dhaYme'f.liinutpanna priipti~ priipyate (W, 121).
ltumiit siidhuktaTfl niifrY anutpannena dha1'me'f.lii,nutpannii prapti/.l pmpyata iii yukta/.!
priiptivikalpapmti$edha/.l. ltumiil sarvadharmiiT.liiTfl paramiirtho dharmadhiilu/.l. sa
ca prakrtiprabhiisvaratviid aniidinidhanatvac en na priifrYate napi priipnoli, ktroalaTfl
dr4$/avyaQ. yat lasya darianaTfl saiva kalpitiiniiTfl sarvadharmiiT.lam anupalabdhi/.l.
saiva niratiSayii prajnaparamitii ... Iata~ prakr/iprabhiisvaro 'pi bodhisattviikhyo
dharmadhiitur iigantukair iivaraT.lamalair mahnikrtaQ. tena fe$iiTfl k$aye sati tatra
k$ayalak$aT.la vifuddhir apurvatviit priipyate. tad yathii prakrtya viSuddham iikiiSam
iigantukair dhumiidibhir avaraT.lamalair mahnikriyate. paScal tad apiiye ... viSuddhis
tena priipyate. sarvavibhramanivrttau en suviSuddhasarvadharmadharmatiijnanalak$aT.lii sarviikiirajnatii yii 'purvatviit bod.laisaUvena labhyate. saiva tasyii viSuddher
atmabhutiiyii/.l saTflvedaniipraptyabhisamayaQ saTflpadyata iii siddhiinta/.l (parivarla
I).

43.

tattvena priipyapriipakayor ruatlviil kuto 'yatnena pmPti~. samvrtyii 'pi ... kathaTfl
priiptiQ ... atyantaTfl pralibhiitity apagataSiiSvaloccheda-rupaTfl pralihhiisate (W, 1213).

THE

ALOKA AND THE sARATAMA

44.

'The sublime science of the great vehicle to salvation'. Acta OrientJJlia, IX, 2-3.

45.
46.

See W. 133-4.
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1931, p. 103. n. 4.

47.

iTiitJakair api bodhipari'l)atikail} samyaksambodhau nttasyotpiidaniit. Ie hi StInt!!
bodhim adhigamyiipi iluddha-bodhisatttJiiniit!! lokottariit!! lIibhutit!! d1}/vii vanntam
iviitm(lnat!! manyamiiniis tathiigatair adhi~!hitiis tad bodhau cittam
utPiidyiicalyabhii.mikabodhisatttJavan nirmit(lohir upapattibhir bodhicaryiit!! carittJii
pariit!! bodhim adhigacchanfiti vyiiptil} (parivarta 1).
niinii-nayiiviidinas tv iirya-Asailga-piidtis tan matiinusiiri~ ciinyathii vyiic~ale
... (W, 134).

CHAPTER

25

The Sanskrit Fragments in
Vinitadeva's Tri"mkii-1ika~

Scholars conversant with the history of the Yogacira/Vijiianavada
school are familiar with the names of Vasubandhu and his renowned commentator, Sthiramati; the Buddhist logicians Dignaga
and Dharmakirti, who are also associated with that school, are
equally well known for their scholastic achievements. A later commentator important in both schools is Vinitadeva (c. 645-715),
who has received a great deal of attention in recent years. No less
than a dozen of his commentaries, most of them called (mas, are
preserved in Tibetan translation.· Sylvain Levi's publication in 1925
of Sthiramati's Tri.""sikiivijiiaPtib~a first aroused scholarly interest in Vinltadeva's commentaries. 2 The eminent buddhologist,
Theodore Stcherbatsky, was probably the first scholar to study
Vinltadeva's work in depth; Stcherbatsky utilized the Tibetan translation of Vinitadeva's Nyiiyabindutikii in his pioneering translation
of the Nyiiyabindu which appeared in 1930 in his massive twovolume publication, Buddhist logic. 3 The first complete translation
ofthe Tibetan rendering of two of Vinitadeva's tikiis, namely, the
Vi.""satikii-likii and the Tri.""sikii-pkii was undertaken by Yamaguchi
Susumu and Nozawa Josho, respectively; this appeared in Japanese in 1953. 4 More recently, in 1971, M. Gangopadhyaya published a Sanskrit reconstruction with English translation of
Vinitadeva's Nyiiyabindu-fikii.. 5 A still more recent work appears in
*This article was originally published in BSOAS, Vol. XLVIII, part 3, pp. 470-492,
University of London, 1985. Reprinted with kind pennission of Oxford University
Press.
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the 1975 Ph.D. thesis of Dr. Leslie Kawamura of the University of
Saskatchewan. 6
Both Professors Yamaguchi and Kawamura have helped to establish the relative chronology of major Yogaca.ra!VYiianavada
scholars, such as Dignaga (c. 480-540), DharmapaIa (c. 530-561),
Dharmakirti (600-660), and Vinitadeva (645-715). They have also
accepted the Tibetan historian Taranatha's account that Vinitadeva
was an acarya at NaIanda University, and was indeed the author
of the works attributed to him. The research of Nozawa, Yamaguchi
and Kawamura concentrates on the Trif!l$ikartikii, probably the
most studied ofVinitadeva's commentaries. Its popularity undoubtedly derives from the tremendous importance ofSthiramati's BhiiJya
to Vasubandhu's Trif!l$ikii text, which was the fundamental treatise
of the Vijiiaptimatrata school. Even so, Vinitadeva's tikii falls a
great deal short of what one would expect from a commentary
which claimed to elucidate so profound a work as Sthiramati's
Bhi4ya.

In view of the historical importance of Vinitadeva's {ikiis, which
not only help in determining the textual accuracy of the original
works commented upon but also are occasionally illuminating in
their own right, it is unfortunate that not one of his works should
have been preserved in the original Sanskrit. While I was teaching
at the School of Oriental and African Studies, University of London, in 1966, it was therefore a matter of great gratification that
a visitor from Datjeeling, who prefers to remain anonymous, delivered a bundle to me containing 13 fragile palm-leaves, which
were eventually determined to be fragments of Vinitadeva's
Tri1{USikii-tikii. The folios of the manuscript were in complete disarray, but a chance reading of a rubricated line of the third folio
of the bundle revealed the words srotasaughavat, which immediately established that this was a commentary on the Trif!l$ikii, that
line being the last quarter of verse no. 4 of Vasubandhu's text.
The remainder of the first line of that folio disclosed that the text
being commented upon was Sthiramati's Trif!l$ikiibh~a. My colleague at the School, Dr. Ishi Yamada, who is now at Northwestern University, suggested to me that the text might be Vinitadeva's
Trif!l$ikii-tikii, and his reading of the Tibetan translation of that
commentary, Sum-cu-pa'i 'grel-bshad,' confirmed his surmise. With
the help of the rubrications, it was possible to collate the manuscript. The original order of the folios, and the corresponding
verses in the tikii were as follows:

TIlE SANSKRIT FRAGMENTS IN VINITADEVA'S

'fIID:1.Sn<A-TiKA

folio

verse no.

folio

verse no.

1
2
3
4
5
6
7

17-18
13-14
4-5b
IS, 16
8,9,10
10
10

8
9
10
11
12
13

11
12
14
5cd,6cd
6,7a
30
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Once the folios were collated, it was found that only the following fragments of the IZkii were extant. The last line of the fourth
verse through to verse 14 (corresponding to S. Levi's ed., p. 21,
last line, to p. 30, 1.25: Tibetan Tripi/aka Peking ed., vol. 114, p.
20b, 1.7, to p. 41b, 1.2) survived. There was a folio missing after
this (corresponding to Levi ed., p. 30, 1.26, to p. 31, 1.22: Peking
ed., vol. 114, p. 41b, 1.2, to p. 43b, 1.3). The text then continued
uninterrupted up to verse 18 (Levi ed., p. 36, 1.15: Peking ed.,
vol. 114, p. SIb, 1.2). Mter this, there was only a single leaf (no.
13) remaining, which commented on a line in Sthiramati's Bhii§ya,
'dvidha da~thulyahanital/ (Levi ed.; p. 44, 1.9: Peking ed., vol.
114, p. 67a, 1.5).
Unfortunately, the fourth line of fol. 13b strayed completely
from the Tri",uikiibhii§ya and contained material that was extraneous to Sthiramati's commentary, both in the original Sanskrit as
well as in the Tibetan translation. Vinitadeva's text thus ended on
the fourth line, with the words dharmakiiya iti ucyate (Levi ed.,
p. 44 last line). The remainder of the manuscript, beginning with
atraiva vyakhyanantara1!' kuruann aha and continuing through to
utpadyante iti angani, could not be traced to any of Vinitadeva's
works and, with the assistance of Dr. Leslie Kawamura, was finally
discovered to be a fragment from Sthiramati's commentary, the
Madhyiintavibhiiga/ika (Yamaguchi Susumu's ed., p. 92, 1.15, to
p. 93, 1.8). There is no clear reao;on why these extraneous lines
were copied into the manuscript. Thus, the first three verses of
the TriT{lfika dealing with vij'iiiinaparir,tama and vv. 19-29 on the
trisvabhavas--perhaps the sections of the text most important for
understanding V~iianavada thought- were missing: the majority
of the extant text (vv. 9-17) dealt with the Abhidharma classifications of dharmas, and particularly with the caitasika-dharmas. These
extant sections should be of special interest to students ofYogacara
Abhidharma.
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The fragmentary nature of the manuscript notwithstanding, its
importance cannot be denied, since it is the only work by Vmitadeva
that has even partially survived in its original language. The task
of comparing the Sanskrit text with the Tibetan translation and
Yamaguchi'sJapanese rendering was kindly undertaken at my request by my esteemed friend and colleague, Professor Kajiyama
Yuichi, during his sabbatical stay at V.C. Berkeley in 1975. These
comparisons have been useful in preparing the annotation that
appears under the text below. In making the edition, I have taken
the liberty of adding in full only the verses of the Tri1!iliM so as
to maintain some kind of continuity in the discussion: these additions are printed in capital letters in square brackets. Sthiramati's
Bhiiryo, which Vinitadeva reproduces verbatim, has been italicized:
these quotations invariably end with the words ity iidi. On many
occasions, Vinitadeva has appropriated Sthiramati's words as part
of his own tikii: these have been allowed to stand as Vinitadeva's
own comments.
Welcome as it would have been to find the entire text, and
deplorable as it is that perhaps the most crucial portions of the
commentary are missing, we must still be grateful that at least
some portions of Vinitadeva's work have survived. Because of the
fragmentary nature of the text, I have not found it feasible to
produce an English translation. For fuller treatments ofVmitadeva's
thought, using the comprehensive Tibetan sources, the reader
may refer to the works of Nozawa, Yamaguchi and Kawamura.

9
[ATMADHARMOPACARO HI VIVIDHO YA~
PRAVARTATEI
VIJNANAPARII:-JAMO 'SAV PARII:-JAMA~ SA CA
TRIDHAI III I
VIPAKO MANANAKHYAS CA VIJNAPTIR VI~AYASYA CAl
TATRAlAYAKHYArytVijNANA1yfVIPAKAl:I SARVABUAKAMI121I
ASA~DITAKOpADISTHANAVIJNAPTlKAM CA TATI
SADAspARSAMANASKARAVITSAM]NACETANANVITAMI 131 I
VPEK.5A VEDANA TATRANIV1~.TAVY~TAM CA TATI
TATHA SPARSADAYAS TAC CA VARTATE SROTA] [*la]1°
SAVGHAVAT[j 141 I]
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iti/ tac dilayavijiiiinam oghavat srotasa vartatc na tv ekam
abhinnam/ padarthal11 I I darSayann aha/ tac ciiiayavijiiiinam ity iidi/
subodham ctat/ srotaQsvabhaval11 darsayann aha/ tatra srota ity
iidi/ hetuphalayor nairantaryeI)a prabandhena pravrttiQ srota
ucyate/
oghasvarupal11 dariiayann aha/ udakasamuhasyety iidi/
udakasamiihasya hi purvaparayor bhagayor avicchedena yaQ
pravahaQ sa ogha ucyatc/ ev~ padartham akhyaya siitrarth~
darsayann aha/ yathaughal2 ity iidi/ yatha khalv oghas trz:tadin
kar~ayanl~ gacchati, evam alayavijiianam api pUI)yadikarmavasana[nu]gatal11 sparsadln kar~a[ya]t prabandhenanuparatal11
pravartate/
punar api paraQ prcchati/ tasyaiva1!t srotasety iidi/
tasyalayavijiianasyaival11 prabandhena pravartamanasya kasyam
avasthaYiil11 vyavrttir iti vaktavyam/ siddhantavady aha/
TASYA VYAVRTTJR [ARHA1VE]
ity iidi/ arhatvapratipattikaIe tasya vyavrttir bhavati/ apara ajanan
prcchati/ ki1!t puna[r aJrhatvam iti/ siddhantavady aha/ yad yogiid
ity iidi/ yasya dharmasya yo gad ayam praI)i arhann ity ucyate tad
arhatvam ucyate/ paras tad dharmam ajanan prcchati/ kasya punar
ity iidi/ ka[ta]masya dharmasya yogad arhann ity ucyate/
siddhantavady aha/ ~ayajiiiinety iidi/~ayajna[nanutpada]jnanayor
labhad asav arhann ity ucyatc/ kim iti tadaIayavijnanal11 vyavartata
ity aha/ tasyiim avasthiiyiim alayavijiianasrital11 yat kiiicid
dau~!hulyam asH tat sarval11 niravase~al11 prahiyate/ tasmad
iilayavijiiiina1!t vyiivrtta1!t bhavati/ k1eSabija[sray~] tad asyapaga1al11
bhavatity artha\:!/ yasyam avasthayam aIayavijnanam vyavartatc
saivarhad avasthocyate/ yasmad vimuktikaye va [dharmakaye va]
labdhe arhan vyapadiSyate/
ev~ vistareQ.a vipa[ka]khya\:! pariI)ama uktaQ/ savibhaitga iti
savistara ity artha\:!/
dvitiyapariI)ama[bhisandhil11 dariiaya]nn aha/ idiini1!t
mananiikhyam ity iidi/ subodham etat/ katamaQ sa ity aha/
tadiiSrityety iidi/ asya paiicad vyakhyanal11 kari~ati/ adhuna tu
karikabhisambandhal11 . darsayann
aha/
tatra[yathiiJ
~riidivijiiiiniiniim ity iidi/ ca~radivijnanadinam asrayaIambanc
prasiddhe naival11 k1i~!asya manasas tayo\:! prasiddhiQ/ [*lb] 14
nasrayalambananirapek~asya pravrttir·" yujyatc/
tasmad
asyasrayaIambanapratipadanarth~ nirvacanapratipadanarth~ ca.
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TADASRITYA [PRAVARTATE/
TADALAMBAM MANONAMA VIjNANAM

MANANATMAKAM//5/ /]
ity adi karikam aha/ aIayavijnanam asrityaIambya ca kli~~ql
manal) pravartate/ tac ca mananatmakatvad mana 'bhidhiyata iti
siitrarthal)/ avayavavyakhyanam aha/ tadiiSritya pravartata ity adi/
tac chabdenatnilayavijnanaql sambandhaniyam ity arthal)/ kathaql
punar asyaIayavijnanam asrayam i[yam i]ty aha/ tadviisaniiSrayo
hzty adi/ yasmat kli~tasya manasal) ya vasana tasya miilavijnanam
asrayal) , tasmat kli~~ manal) aIayavijnanam asritya pravartate/
pravartata ity etasya vyakhyanaql santanenotpadyate ~al)aparam
parayogena sahotpadyata ity arthalJ,/
atraiva vyakhyan[antar]aql kurvann aha/ atka vii yasmin dhatav
ity adi/ yasmin kamadike dhatau yasyaql va prathamadhyanadikayaql bhiimau aIayavijnanaql vipaka upalabhyate tad api
[kli~~ql manal)] yasmat taddhatukaql tadbhiimikaql va bhavati
tasmad aIayavijnanapratibaddhaVfttitvat tad a.~ritya pravartata ity
ucyate/'
aIambanam asya darsayann aha/ tad iilambanam ity adi/ ctad
viVfl)vann aha/ iilayavijiiiiniilambanam evety adi/ yasmat kli~~ql
manal) satkayadr~tyadibhil) samprayujya[te tasma]d ahaql
[rna] mety anenakarel)alayavijnanam evalambate/ asrayam
evaIambanam ity etat paral) sambhavayan prcchati/ katha7!l punar
yata evety adi/ yata asrayabhiitac cittad utpadyate kli~~ql manal)
kathaql tad evasyalambanaql bhavati? anyo hy aIambamirtho 'nyaS
casrayarthal), tat kathaql dvaYaql yok~ate? siddhantavadi samyam
:'ipadayann aha/ yathii tad anicchatii7!l ~ii7!lcid ity iidi/ ye hi kli~~ql
mano necchanti te~am/ yatha kasyaqlcid anantaraniruddhe
svacittapratyavek~al)avasthayam/ yata eva cittat samanantarapratyayabhiitat manovijnanam utpadyate, tadd 15 hinam (tat
k~il)am?) eva,15 yathaiva tan manovijnanaql svasrayaIambanaql
bhavi~yati/ yad etat svasrayalambanaql vijnanaql tat kin
namadheyam ity aha/ mana niimely adi/ su[bodham eta]t/
eVaql padarthaql vyakhyaya siitrarthaql dadayann aha/ tad
iilayavijiiiinam ity adi/ yad etan mano nama vijnanam uktaql [*2a] 16
tac calayavijnanam asritya pravartate, aIayavijnanaIambanaql cal
manal)sabdasya vyavacchedyam anena darsayati/ tatha hi
manograhal)enaIayavijnanat pravrttivijnanac casya vyavacchedalTl
karoti/
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svabhavam asya prcchann aha/ tal puna", ki1{t svabhiivam ity adi/
mananatmakam iti/ aham iti mameti ca nity~ manyate tasmat
mananasvabhavarp tat/ niruktim asya kurvann aha/ eva1{t ca
mananatmakatviid ity iidi/ yasman mananatm~ tasman mana 17
ity ucyate/ nairuktena vidhina iti nirvacananyayena/
karikabhisambandharp kurvann aha/ vijnanasvaritpatviid ity iidi/
subodham etat/
caitasikasvarupas~khyakaIapratipattyartham

aha/

KLESAIS CATURBHII:I [SAHITAM NIV~TAVYAK~TAII:I

SADA/]
ity adi/ kliHarp manaQ kldair nivrtavyakrtasavbhavaiQ
samprayuktam iti sutrarthaQ/ kldagrahaQ.asya vyacchedyarp
darSayann aha/ caittii hity iidi/subodham etat/
sarpkhyavise~asya vyavacchedy~ darsayann aha/ kksa 'pi $a4 ity
iidi/ etad api subodham/ sahitaSabdena rasiko 'py ucyata ity aha/
sahitam ity iidi/ etad api subodham/
kasman nivrtavyak[tais tat samprayujyata ity aha/ na hi nivrtenety
adi/ nivrtavyakrtarp hi kliHarp manaQ, tasman niv[tena
vijnanenaku~alanarp samprayogo na yujyata ity aha/ nivrtalj,
kli$tatviit/ yasmat kli~~ tasman nivrti ity arthaQ/ yadi nivrtaQ kim
ity avyakrta ity aha/ avyiik(tii ity adi/ yasmat kUSalatvcnakuSalatvena
ca na vyakriyante tasmad avyak[ta ucyante/
kalam asya darsayann aha/ sadety iidi/ yavat kli~J:arp mana 'sti
tivat taiQ sarvakalarp samprayujyate/
karikasambandh~ kurvann aha/ siimanyanirdeSiid ity adi/ kleSais
caturbhir iti samanyena nirdcSaQ krto vise~ato na vijnayate katamais
caturbhir iti/ ato vise~eQ.a darsayann aha/

[*2b] 18 ATMAD~TYATMAMOHA[TMAMANATMASNEHA
SAM]NITAII:I/ /6/ /]
ity adi/ atmadr~tya atmamohenatmamanenatmasnehenety ebhis
caturbhir iti sutrarthaQ/ atmadr~wadin darsayann aha/
uPiidiinaska~ ity iidi/ pancopadanaskandhe~u ya atmeti graha1:I.
so 'tratmadr~~iQ/ tam eva prasiddhena paryayeQ.a darSayati/
satkiiyad'($/ir ity anena/ ajnanarp mohaSabdcnocyate/ atmavi~ayo
mohaQ atmamohaQ/ atmani yo mana utpadyatc sa atmamana
ucyate/ tam eva prasiddhena paryaycQ.a darSayati/ asmi1{t mana ity
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anena/ atmani yalJ sneha utpadyate sa atmasneha ucyate/ asya
prasiddhaQl paryayaQl darsayati/ atmaprema ity anena/
katham eliam alayavijiianam aJambanam ity aha/ tatriilayavijiiana.warupe sam1TWhal9 ity adi/ yo hy aJayavijiianasyanitylidisvariipaQl
na janite, sa tatratmagrahaQl karoti/ elia me aham atmeti yat tad
ajiianarp20 sa atmamohal)/ ya atmagrahal) sa satkayadr~~il)/
atmadarsanottarakalaQl ca dharmatavasena ya cittasyonnatil)
upajayate so' smimana ucyate/ etasmi'T{ts traye mohaditraye saty
uttarakaJam atmabhimate vastuni yo 'bhi~vango jayate sa atmasneha
ucyate/
ukfuthasailgraha§lokam aha/ aha cety adi/ yan mananaJ~aQl
manas tad avidyadibhis caturbhil) kleSail) saQlklili~ iti slokarthal)/
sa'T{tkli~tam iti malinikrtarp/ dvitiyena slokena klili~a manasalJ
astitve yuktiQl darsayann aha/ viparyiisanimittam tv ity adi/ yasmat
klili~manal) sarvakaJaQl viparyasasya nimittaQl tasmat tad astiti
mantavyam/ katamasya viparyasasyety aha/ kuialiivyiikrte ciUa ity
adi/ kusalacittavasthayam ahaQlkaro nimittam, ahaQl danaQl
dadamlty adelJ/ avyakrtacittavasthayam ahaQlkaro nimittam, ahaQl
patracchedyani karomlti/ tatas canatmany alayavijnane
atmaviparyaso yas tan nimittam ity uktaQl bhavati/
[*3a]21 karikabhisambandhaQl kurvann aha/ etc hy atma1TWhiidaya
ity adi/
navabhumayo 'tra kamadhatul), catvari dhyanani, catvaras
carupya veditavyal)/ parisili~ subodham/
sandehanivrttyartham aha/

YATRAjA[S TANMAYAIR]
ity adi/ ctad vivrI,loti yatra jata ity adina/ yasmin dhatau yasyliQl
va bhumau jato bhavati pr:lI,li tad dhatukais tadbhumikair eva
satkayadfli!:yadibhis tat samprayujyate, nanyadhatukair nanyabhumikail)/
sutraQl darsayann aha/ ki'T{t punaS caturbhir evety adi/ subodham
etat! bh~akara aha/ nety ahety adi/ etad viVfI,1vann aha/

ANYAIJ:I SPARSADYAIS CA
ity adi/ etad api subodham/
casabdarthaQl darsayati/ caSabda ity adi/ taW ca na kevalam
atmadrli!:yadibhilJ samprayujyate mana}:t kiQl tarhi? spar§adibhis

mE SANSKRIT FRAGMENTS IN VINITADEVA'S ~sIKA-1fKA

425

dinyaib samprayujyata ity uktaIp bhavati sparsadyair ity iidina/
adyaSabdarthaIp darSayati/ adau bhava adyab/ kiIp punab kciraI:Iam
etat sparsadibhib samprayujyata ity aha/ de hi pancadharmii ity iidi/
yasmad ete pal1ca sparsadayab dharmab sarvatraga i~ante, tasmat
sarvavijiianaib samprayujyante/ e~am api dhatubhiiminiyamaIp
darsayann aha/ etair afiity iidi/ gatartham etat!
atraiva vycikhyanantaraIp kurvann aha/ yadi tat kli$ta1{t mana ity
adi, athava anyair ity adi/ ye miilavijiianena samprayuktab
sparScidayas tebhyo vyavacchedartham anyaib sparsadyair ity uktam/
tatha hi miilavijiiane 'nivrt;ivycilqtcib sparsadaya iWcl"te, kli~te punar
manasi manovat nivrtiivycikrtiib/ siitrasambandhaIp kurvann aha/
yadi tat kl4la1{t mana ity iidi/ yadi sarvasu k.li~tavyakrtiivasthasv
avise~I).a kli~taIp manab pravartate, na tasya nivrttir asfiti praptam/
yavac ca tan na nivartate tiivat kuto mok~ab? tasmat mok~bhavab
prasajyate praI).inam/ siddhantavady aha/ na frrasajyata ity iidi/ na
mo~abhavab prasajyate, yasmiid.
[ARHATO NA TAT/
NA NIRODHASAMAPATTAU MARGE LOKOTTARE22 NN2

CA//7/ /]
arhatab kli~taIp mana na vidyate, nirodhasamapattyavasthayciIp
na vidyate, 'lokottare ca margeI).a(marge na)' ,23 vajropamasamadhyakhyena prahiyate/ cvaIp kli~taIp manas tenaivanantaryamcirgeI).a sarveI).a sarvaIp prahiyate/[*3b]24 tataS ca yatha saIpklesa
arhato na vidyante evaIp tada api na vidyate/ atha anagamina}:l
kasman nastily aha/ akincanyayatanatiitaragasyapzty adi/ ya}.) khalv
akiiicanyayatanavitarago 'nagamj nirodhasamapattilabhi tasya
nirodhasamapattyavasthayciIp kil~taIp mana na vidyate/ yasman
margabalena nirodhasamapattir labhyate, tasman margavat tatrapi
tatkcilamatraIp na vidyate/ atha vyutthitasya kutas taj jayata ity
aha/ nirodhac rety iidi/ yada nirodhasamapattcr vyutthito bhavati
tadcilayavijiianad eva punar utpadyate/ tatra hy asya vasana asfiti/
margasthasyabhavaql darsayann aha/ marge lokottaro bhavati/
vyakhyatartham etat!
nan u ca 'marge na ca' i ty evam vaktavyaIp, kimarthaIp
lokottaragrahaI).aIp krtam ity aha/ lokottaragrahaI).aIp laukikad
vyavacchcdartham iti/ subodham etat! kimarthaIp laukiko
vyavacchidyata ity aha/ laukike tv ity adi/ tusabdo yasmad arthe,
yasmallaukike marge kli~t.asya manasa}:l pravrttir i~ta eva/ kasmal
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lokottare na pravartata ity aha/ nairatmyadarsanasyety adi/ yasman
nairatmyadarsanam atmagrahasya pratipak~as tasmal lokottare
marge kliHarp mana na pravartitum utsahate/ na hi
vip~pratip~u yugapad bhavatal:t/ taw ca vip~pratip~yor
yaugapadyabhavat lokottare marge tatkaIamatrarp kli~laQl mana
na pravartate/ yada tu lokottarat margad vyutthito bhavati
tadalayavijIianad eva pumir utpadyate/ upasarpharann aha/
DVITIYAI:I PARI~AMO 'YAM
ity Mil yal,1 piirvam uddi~ta asit sa idanirp nirdi~!a ity arthal)/
trtiyapariI:latisambandharp darsayann aha/ dvitiyapari1}iimiinantaram
ity adi/ subodham etat/ katamal) sa ity aha/
T~TIYAI:I ~AI)VIDHASYA vA./
[VI~AYASYOPALABDHII:I

SA]

ity adi/ ~aQvidhasya vi~ayasya ya upalabdhil) sa trtiyo
vijIianaparit:tarna iti siitrarthal)/ vijIianaparit:tarno 'tra vyahartavyal)/
padarthadhigamapiirvako vakyarthadhigama iti padartharp
darsayann aha/ ~a4vidhasyety adi/ subodham etat/
sa punar ity adinasyal) prabhedarp prcchati/ siddhantavadi
prabhedarp darsayann aha/

KusALAKUSALADVAvA. [j /8/ /]
iti/ etad vivrt:tvann aha/ kusalety adi. [*4a]25 advayagrahaJ)enaVYakrtocyate/ parise~arp subodham/ kusaladisvariiparp darsayann
aha/ alobhadv~iimohair ity adi/
etad api caitasikasvariipe tat sarpkhyayiiql ca sandihyamanal)
prcchati/ sii puna", kUlrJair ity adi/ sandeha[dvayarp] nirakurvann
aha/

SARVATRAGAIR [VINIYATAII:I KUSAlAIS CAITASAIRASAU/
SAMPRAYUKTA TATHA KLESAIR UPAKLESAIS TRIVEDANA
[j /9/ /]

ity adij sarvatragadibhil) samprayujyata iti sarpk~iptal:t siitrarthal)/ sarvatragadi~ api paral) sandihyamanal) prcchati/26 ya eta
ity adi/ subodham/ siddhantavadi tat pradarsanartham aha/
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sarvatraga abhipretab/ kasmat sarvatraga adya ucyanta ity aha/
iidau nird4tatvad adya iti/ etad viVfI:lvann aha/ tatha hi sarvatraga
ity adi/ yasmat sarvatraga anantarakarikayiiIp. prathamarp nirdi~tiiJ:t
tasmad adya ucyante/ yais tu spariadaya adya iti vyiikhyanarp kriyate
te atyantiisambaddharp ~te/ tatha hy anantarakarikayarp
sarvatraga adau nirdi~tii na sparsadayaJ:t/ sparsadaya ity atra
samasarp kurvann aha/ sparia adir ~ii:"r7 ity adi/ gatartham etat/
atha kasmad ete sarvatraga ucyanta ity aha/ te punar ity adi/
yasmad ete sparsadayaJ:t sarvarp. cittam anugacchanti tasmat
sarvatraga ucyante/ katharpjiiayata ity aha/ tatka mulavijiiiin(P ity
iidi/ yasmad ruayavijiiane 'pi, tasmat sarvacittam anugacchantiti
siddham/
viniyatiin adhikrtyahety anena karikabhisambandharp. darsayati/
CHANDADHIMO~ASMRTAYAl:f

[SAHA/

SAMADHIDHIBHYAM NIYATAl:Il
ity adina viniyatan daciayati/ chandadayaJ:t paiica viniyata iti
sutrarthaJ:t/ kasmad ete viniyata ucyanta ity aha/ viS~a ity iidi/
yasmad ete viSe~e niyata ucyante/ tatha hy e~arp vise~a eva vi~ayo
na sarvaJ:t/
ko 'yarp chanda namety aha/ tatra chanda ity lidi/ abhimate
vastuni yo 'bhil~J:t sa chandaJ:t/ abhipretagrahar:tena pratiniyatavi~yatvam jiiapitarp bhavati/ yasmad anabhiprete chando na
jayate/ kirp punar abhipretam ity aha/ darsanadin ity adi/
subodham etat/ chandasya paryayarp. darSayann aha/ tatTa darianety
iidi/ darsanaSraVar:tadinarp yatharthata sa chandaS cocyate 'bhil~
cal karmasya dadayann aha/ sa ca v%ryarambhety iidi/
viryarambhasya nimittabhavopagamanarp karmasyety arthaJ:t/
atha ko 'yam adhimo~a ity aha/ adhimo~o niScita ity adi/
pramaQaparidr~te vastuni yaJ:t sampratyayaJ:t so 'dhimok~a iti
sarpk~iptarthaJ:t/ niscitagrahaQarp. kimartham ity aha/[*4b]29
niScitagrahaTJam ity lidi/ subodham etat/ kim idarp niscitam ity
aha/ yuktita ity adi/ pra~anumanabhyam aptagamena va yad
vastu niJ:tsarp.digdharp. krtarp. tan niscitam ucyate/ yenaiva
canityadyakaret)a tad vastu niscitarp. tenaivakareQa tasya vastunaS
cetasi sannivesanam, evam etan nanyatheti yad avadhiirar:tam, so
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'dhimo~ ity ucyate/ karmasya darsayann aha/ sa cayam ity iidi/
svasiddhantad anapahar;u:taIp karmasyety arthab/ katham etat
karmasyety aha/ adhimuktipradhano hity adi/ yasmad yo
'dhimuktipradhanab sa svasiddhantad paravadibhir apahartuIp na
Sakyate tasmad etat karmasya/
atha keyaIp smrtir ity aha/ smrti/J, saTflStute'° vastunity adi/
purvanubhutasya vastuno yaS cittad aprabhraIpsal} punar amukhikaral,lam, tasmat smrtib/ kim idaIp saIpstutaIp namety aha/
sa1JlSf.uta1fl, vastu ity iidi/ subodham etat/ kasmat smrtir asampramo~
ucyata ity aha/ alambanety adi/ aIambanasya grah;u:taIp yat pUrvam
asit tasya yasmad avipr;u:tasakar;u:taIp smrtis tasmad asaIppramo~a
ucyate/ tataS cayam avipr;u:tasakar;u:tatvad asaIppramoSa ity uktaIp
bhavati/
abhilapanasvarupaIp darsayann aha/ pitroagrhitasyety iidi/ yat
purvagrhitaIp vastu tasya puna alambanilirasya smar;u:taIp yat
sabhilapanata/ svarthe bhavapratyayaIp dadayann aha/
abhilapanam euety iidi/ subodham/ karmasya darSayann aha/ sa punar
ity adi/ alambanavik~epal,laIp karmasyal)/ yasmad yada
cittasyalambanaIp punal) punar amukhikaral,lam, 51 tada
alambanantare akarantare va cittasyavi~epo bhavati/ tasmad
avi~epakarmika smrtir ucyate/
ko 'yaIp samadhir ity aha/ samiidhir upaparik~ya ity adi/
niriipayitavye vastuni ya cittasyaikagrata sa samadhil)j51 kenakarel,lopaparik~yam ity aha/ upaparik~ya1fl, 'vastv ity adi/ gUl,lata
upapari~aIp do~ato val nirodhamargasatye santapr;u:titadibhir
akarair gul,lata upapari~itavye/ dul)khasamudayasatye 'nityadibhir
ak3.rair do~ta upapari~itavye/ etasmin [*5ap2 ya ekaIambanata
saikagratocyate/ karmasya darsayann aha/ jiianasanniSrayety iidi/
jiiananimittabhavopagamanaIp karmasya yasmat samahite ciue
yathabhutaprajiianaIp sambhavati/
keyam dhir ity aha/ dhilJ, prajiieti/ etad viVfl,lvann aha/ safrY
upaparik#tavyety adi/ upapari~itavye eva vastuni yogavihital),
ayogavihito 'nyatha va, yal) pravicayal) sa prajiia/ vyutpattiIp
kurvann aha/ prat(v)icinotity adi/ pravicayarthaIp darsayann aha/
sanki77J.OSVasiimiinya~a7J.qV ivdy iidi/ sankiTl,lasvasamanyal~e~
iva dharme~u yal) samyangmithya va vipilivabodhal} sa pravicayal)/
kal) pun~r yogavihita ity aha/ yuktir yoga iti/ yogaSabdena yukir
abhidhiyata iti/ tam eva prabhedena darsayann aha/ sa punar
iiptopadeSa ity adij subodham etat/ vihitarthaIp darsayann aha/
lena mprakiire7J.l!ty adi./ upapari~ye vastuni yal) pravicayo janital) sa
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yogavihita ucyate/ tasya prabhedaT!1 darsayann aha/ sa punab
frutamaya ity adi/ subodham etat/
srutamayadinarp svariipaqt darsayann aha/ tatraptavacanety iidi/
aptasya vacanaqt pramar;lIkrto(-krtya) yo 'vabodho jayate sa
srutamaya ucyate/ yuktya nirupayatiiqt yo jayate sa cintiimaya
ucyate/ yal:t samadhibalena jayate sa bhavanamaya ucyate/
pramaQ.abhutal:t puru~ apta ucyate/ nidhyanaT!1 niriipaQ.am/
ayogasya prabhedaJ11 darsayann aha/ ayoga ity lidi/ asamyakpravartital,I samadhir mithyapraQ.ihita ucyate/ parisi~!aql subodham/
vihitiirthaT!1 darsayann aha/ teniiyogenety lidi/ gatiirtham etat!
trtiyaql prakaraT!1 darSayann aha/ upapattipratilambhikety adi/
yal,I sahajaya prajiiaya padarthavabodho yaS ca laukikavyavaharasya
krayavikrayader avabodhal,I sa na yogavihito nayogavihito ucyate/
upapattipratilambhika iti/ upapattya pratilambha upapattipratilambhal,I, so 'syastity upapattipratilambhikal,I/ sahaja ity arthal,I/
[*5bP' vihita iti janital,I krta iti yavat/ karmasya darsayann aha/
e$a eery iidi/saqtsayavyavartanaT!1 karmasyal,I/ tatha hi prajiiaya
dharman pravicinvatas te~u niscayaqt pratilabhate/ niscayalabhac
ca saqtsayavyavartanam/
kim ete sahopajayante, uta pratyekaSa ity aha/ ete hi panca dharma
ity lidi/ parasparaqt vyatiricyapy ete paiica dharma vartante 34 na
saha evety arthal,I/ evaqt ca yatra dtte adhimok{ias tatra navaSyam
itarair bhavitavyam/ evam anye~ api vaktavyam/ abhipretaniscitaSaqtstutopapari~grahaQ.enai~ pratiniyatavi~yatvaqt jiiapitam/
tatha hy anabhiprete chando nasti/ aniscite 'dhimok{io nasti/
asaqtstute smrtir nasti/ anupaparik{;ye samadhiprajiiayor abhaval,I/
kedt punar enaqt grantham anyatha pa\hanti/ ete hi paiica
dharma na parasparaqt vyatiricya vartan te, avasyaqt ca
yatradhimo~as tatravaSyam itarair api bhavitavyam iti/ evaqt te
vin~laqt patbanti/ tatha hy anagate vastuni yad[a]bhil~o jayate
tada tasmin smrtir nasti, anubhutavi~ayatvat tasyal,I/ yada
canupapari~e vastuni chandadayo bhavanti tada tatra samadhir
nasti, upapari~yavastuvi~yatvat tasya/ yada va 'nisdte vastunie
chandadayo bhavanti tada tatradhimok~o nasti, niscitavastuni
vil1ayatvat tasya/ tataS ca kathaqt parasparato na vyati[ri]cya
vartante/ vakl1YamaQ.enabhisambandhaqt dadayann aha/ ukta
viniyatii ity lidi/ subodhani etat/
laqt(sad? kwalan?) darsayann aha/
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SRADDIiATHA HRlR
APATRAPAU /10/ /
ALOBHADITRAVMyl vYRVMyl PRASRABDHII:I sAPRAMADIKA/

AHIMSA KUSALAI:I]
ity adij e~ sarpkhyarp darsa[ya]nn aha/ ete ekii[da]sa ity iidi/
subodham etat/
sraddhasvarupaql darsayann aha/ [tatra sraddhety ildi/P5
subhasubhe~u karmasu, i~taniHe~u phale~u, dUQkhadi~u satye~u,
sambuddhadi~u ca ratne~u, yaQ sampratyayo yaQ prasado yo
'bhil~aQ sa sraddha/ tatha hi sraddha triprakara paravartate/
sampratyayadinarp vi~yavibhagarp darsayann aha/ sati gU:lJ-avatity
adi/ • gur;tavad agur;tavad va yad vastu vidyate tatrastitva-[*6ap6
sampratyayakara sraddha/ yat pu[na]r vastu vidyate gur;tavac ca
tatra prasadakara/ yat punar vastu vidyate gur;tavac ca, praptum
utpadayituQ1 va Sakya, tatrabh.il~/ prasadasvariiparp darSayann
aha/ cetasalJ. prasiida ity iidi/ yasmac chraddha cittakalu~er;ta saha
virudhyate, tat samprayoge sati klesopakldasarpjfiitamalakalu~avigamac cittaql sraddham asritya prasidati, tasmac cetasaQ
prasada ucyate/ cittakalu~abdena kleSavasanocyate/ karmfts}'a
darsayann aha/ sa punaS chandety iidi/ praVfttyabhil~asaqtjanana
karmaka/ tatha hi jatasampratyaye(-yaQ) sakye vastuni
utpannabhil~apravrttis chandarp kurute/
hriyaQ svarupaql darsayann aha/ hrir ity iidi/ atmanarp
dharmarp cape~amar;tasyavadyena ya lajjopajayate, sa hrir ity
ucyate/ kirp punar anavadyam ity aha/ sadbhir garhitatvad ity iidi/
yasmat sadbhir garhitam ani~tavipakajananarp papam evavadyam
ucyate/ tena cavadyena Iq-tena yaS cittasya sankoca upajayate sa
lajja/ saiva ca hrir ity ucyate/ karmasya dadayann aha/ iya1!l eety
iidi/ dUScaritanivarar;takarmakety arthaQ/
apatrapyasvaruparp darSayann aha/ apatrapyam ity adi/ ya
lokapek~aya 'vadyena lajja tad apatrapyam/ yasmad etal loke
garhitam, marp caivarp karmakarir;tarp viditva loko gar harp
kari~atiti, tasmad akirtibhayavadyena lajjate/ garha ninda/ akirtir
as10kaSabdenocyate/ karmasya dadayann aha/ idam afiity adi/
gafutbam etat/
alobhaQ ka ity aha/ alobha ity iidi/ lobhasya pratip~bhuto yo
dharmaQ so 'traIobha[Q]/ [ko lobhap7 ity aha/ lobho namety iidi/
sarpsare sarpsaropakarar;te~u ca ya SaktiQ prarthana ca sa 10bhaQ/
tasya pratip~abhuta alobhaQ/ taw ca sarpsare tad UPakarar:te~u
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ea hastyaSvadi~ asaktir"l vaimukl"\yam asprha anutkm;t!ha 'lobha
ity uktam bhavati/
advel?am aha/ adve$a ity adi/ dve~asya pratipak~abhiIto
maitrisvabhavo dharmal:t advel?al,l/ dve~a eva tavat ka ity aha/ dve..~o
hity Mi/ apakari~u sattvel?u dul,lkhe dul,lkhahetu~u ea vi~akm;tJ:a,
kadi~u ya aghatal:t sa dvel?al:t/ adve~as tu dve~pratipak.~tvat sattvel?u
dul,lkhadul,lkhahetu~u eanaghatarupo dra~~avyal,l/ karmasya
darsayann aha/ ayam afiity adi/ gatartham etat/
amoharp darsayann aha/ amoha ity adi/ mohasya pratipa~a
bhiito yathabhiita-[*6b] ~ vabodhasvabhavo dharmal:t so 'tr3mohal:t/
moha eva tavat ka ity aha/ moka iti karmaphala ity iidi/ karmadi~u
yad ajiianarp sa mohal:t/ amohas tu tatpratipak~atvat satyadil?u
sampratipattisvabhavo dr~J:a,vyal:t/ karmasya darsayati/ ayam afiity
adi/ gatartham etat!
viryasvarupam aha/ viryam ity iidi/ kausidyapratipakl?abhiital:J.
kusalakarmaQi yaS eetasa utsahal,l tad viryam, na tu kli~~e karmm;ti/
yal:J punal:J klil?te karmaQy utsahal~, sa kutsitatvat kausidyam eva,
na viryarp; kutsite vastuni Sldatiti krtva tad api kausidyam eva/
taw ea dvividharp kausidyam aIasya1~aQarp kli~~ cotsahal:J/
karmasya darsayann aha/ etac cety adi/ kuSalap~a paripiifaQaql
parinil?padanarp <..a karmasya/
prasrabdhil,l katamety aha/ prasrabdhir ity iidi/ da~!hulyasya
pratip~abhiita kayacittayor ya karmaQyata sa prasrabdhil:J/ kim
idarp dau~thulyam ity aha/ dau$thu1yam ity adi/ kayacittayor
akarmar:tyata dau~thulyam ueyate/ yadi va sarpkldikanarp
dharmiiQ.arp bijarp dau~!hulyam/ kuta etad ity aha/ tad apagama
ity adi/ yasmat sarpkldikadharmabijapagame sati prasrabdhir
bhavati tasmat tad api dau~!hulyam/
atha kcyarp kayakarmaQ.yata ity aha/ tatra kiiyakarmaTfyatety adi/
kayasya svakarye~u laghusamutthanata yato bhavati sa
kayakarmm;tyatocyate/ laghusamutthanateti paJ:a,vam/
cittakarmar:tyatarp darsayann aha/ cittakarmaTfyatety adi/
samyagmanasikaraprayuktasya yogino yae cittarp tasyaIhadalaghavanimittarp yae eaitasikarp dharmantararp sa cittakarmar:tyata/
aIhadal,l sukham/ laghavarp paJ:a,vam/ kuta ity aha/ yad yogac cittam
ity adi/ yasmat tasya eaitasikasya dharmasya yogae cittam aIambane
pravartate, atas tac cittakarmm;tyatety ucyate/
yadi namatra caitasikarp dharmantaraql prasrabdhir iti keyarp
kayaprasrabdhir ity aha/ kiiyasya punar ity adi/ kayasya sp~J:a,vya
vise~a eva kaScit pritya hrtal:t kayaprasrabdhir veditavya/ kuta etad
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ity aha/ pntamanasa ity adi/ yasmat pritaIp yada mana bhavati
tada kaya}:t prasrabhyata ity uktam sutre/ karmasya darsayann aha/
iya1{t r,a tad vaienety adi/ yasmat prasrabdhivaSer:tasrayaparavrttir
bhavati tasmad a.~e~a kldavara.t:lasya ni~kar~aI.1aI1l karmasya}:t/
sapramadikety ctad vivrr:tvann aha/ sapramiidikety adi/ subodham
etat/ vyutpattimatreQa svariipam asya na ~jIiayata iti prcchati/ lui
punar asav ity adi/ siddhanlavady aha/ up~eti/[*7a]40 upek~atra
sapramadika 'bhipretety artha}:t/ para}:t karaQaJIl prcchann aha/
kuta etad iti/ siddhantavadi karaQaJIl dadayann aha/
ekiintakuialatvad ity iidi/ yasmad ekantakuSala upek~a kusalas ca
caitasika}:t sarva eveha nirdeHum adhikrta}:t/ na t(c)asyal,t
sraddhadivat sak~an nirdeSa}:t krtal,t/ ekadasakusalacaitasikavyatirekeQa canye kusalas caitasika na sambhavanti/ ata}:t
parise~ad upe~aiva sapramadikasabdenabhidhiyate/ etad uktaIp
bhavati/ sarveQa sarvam upek~aya sahaikadaSa kusala}:t/ latra
daSan3.JI1 srngagrahikaya nirdeSa}:t krlal,t/ upek~atra svanamna na
nirdi~ta/ tasmat saivatra sapramadikasabdenocyate/
kal,t punar apramada ity aha/ tatrapramiida ity adi/ elad eva
vivrr:tvann aha/ yan alobhad1.n41 ity adi yankaJIlscid alobhadin
asrityakuSalan dharman prajahati, akusaladharmapratip~abhiitan
kuSalan dharman bhavayati, te 'lohhadayo 'pramadaSabdenocyante/
ata evasau pramadapratipak~o hhavati, yasmat pramada
ctadviparita},t/ vaiparityaIp casya ~ti/ karmasya darSayann aha/
sa punar ity adi/ sarve~rp laukikalokottarfu:l3.JI1 guQan3.JI1 sampada},t
paripiira.t:lam asya karma/
upek~a katamety aha/ up~a cittasamatety adi/ layauddhatyavigamad ya cittasya samata, vina prayatnena ya cittasya svarasavahita,
layauddhatyapratipak~e~u pramodyasaJIlvejaniyamanaskare~v

abhogam akurvaw ca ya cittasyanabhogata sope~a/
kirp punar etavadbhil,t padai}:t prayojanam ity aha/ ebhis tribhill2
padair ity adi/ subodham etat/
atha keYaI1l cittasamatety aha/ tatm /,ayauddhatya1{t eety adi/ yada
cittaJIl Hnarp bhavati, uddhatarp va, tada vi~ama ucyate/
layauddhatyayor abhavat prathamataS cittaJIl na linaJIl napy
uddhataJIl bhavati tada samatety ucyate/ itiyaJIl cittasamata/
citlapras(s)a~hat3.JI1 pradarsayann aha/ tato 'nabhisa1{tSkiireTJ£ty
iidi/ cittasamatottarakalaI1l vinaiva prayatnena samahitasya cetaso
yoganuriipyeQa samasyaiva ya anuvrtti}:t sa cittasya pras(s)aPlata/
tasyfu-p punar avasthayaJIl yogino layauddhatyavi~aya asanka
samatottarakalaJIl[*7h]4~ vidyatc/ sa namai~a duratmani punar api
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bhavi~tity evcuprupa/ tatha hy e~ sama[t<i]vastha idanim eva
saIJ1prapt<i na tu cirakalam abhyast<i/ tasmad asti SaIikasambhavaJ:t/
cittanabhogataql darsayann aha/ tato bhavanety adi/ tata
uttaTakalaqt yada sa bhavana prakaJ1iiaqt gat<i bhavati tada tad
vip~yor layauddhatyayor durikrtatvat tadvi~ya sailka na jayate
talaS ca la,yauddhatyapratipak~animitte~u pra(a)modyasaqlVejaniyamanaskare~u yogi abhogaqt na karoti/ abhogam akurvato
'nabhogavasthitacittasya yogino yavastha sa cittanabhogatocyate/44
karmasya darSayan.n aha/ iyam eety adi/ sarve~iiql kleSopaklesanam
anavakaSasya sannisrayadanaqt karmasyaJ:t/
avihirpsa katamety aha/ avihi7JI.Sety adi/ etad vivp:1vann aha/
vadhabandhanadibhir ity adi/ vadhabandhanadibhir upaghatak3.raI.IaiJ:t sattvanam anupat<ipanam avihe~hanam avihiqlsocyate/
sa ca sattve~u karuQ.yasukhaqt TUI:1addhij vyutpattim asya rlarSayann
aha/· ka"" ru:,,/,addhity adi/ karpsabdena sukham ucyate, talaS ca
sukharp ruI:1addhity uktam bhavati/ ruI:1addhity avp:1oti/ katham
etaj jiiayate? yasmat karuQ.ikaJ:t paraduJ:tkhaduJ:tkhi bhavati tasmat
karuI:1yasukharp ruI:1addhij karmasya darSayann aha/ iyam eery adi/
sattvanam avihethanarp karmasyaJ:t/
~iiI).asyabhisambandhaqt kurvann aha/ uktii ekiidaSety iidi/
gatartham etat/
klesan darSayann aha/

KLEsA RAGAPRATIGHA [MOI)HAYAI:I/ /11/ /
MANAD~GVlCIKITsAS CA]
adaya ity adi/ samasarp dariayann aha/ ragaS eery adi/ gatartham
etat/ ragaQ katama ity aha/ latra raga ity iidi/ bhave bhoge~u ca
yad adhyavasanaqt ya ca prarthana sa raga ucyate/ pratyutpanne~
adhyavasanam anagate~u prarthana/ 45
pratighaQ katama ity aha/ pratighalJ. sattv~ ity adi/ yaJ:t sattve~
aghato ya sattve~ ru~acittat<i yena cavi~~J:t sattvaniiql vadhabandhanadikam anartharp cintayati sa pratighai:I/ karmasya darSayann
aha/ sa pu[naJr ity adi/ etad vivp:1vann aha/ sparialJ. sukham ity
adi/ subodham etat/ katham etaj jiiayata ity aha/ aghiitacittasyety
adi/ yasmad dviHacittasyavasyarp duJ:tkhadaurmanasye
samudacarataJ:t/ tat samudacarac cittarp tapyate, [*8a]46 upatapte
ca cetasi tad anuvidhanat kayasyapy upatilpo bhavati/ talaS ca
saTVe~v evasyeryapathe~u saduJ:tkhasavighato viharo bhavati/
vihaTal).aqt viharaQ/ yaS ca pratihatacittasya na kiiicid dUScaritarp
dure tasmat pratighasya/ etad yathoditarp karmakhyatam/
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moh~ katama ity aha/ moho 'paye[lJ ity lidi/ apay3.di~u yad
ajiianaqt sa mohal)/ aviparite hetuphalasambandha itil
subhasyetaqt phalam aSubhasyani~~qt phalam ity aviparitata/
karmasya darSayann aha/ ayam cety iuli/ etad vivrovann aha/ tatra
klesakarmajanmatmaka ity adi/ kldatmakal:t karmatmako
janmatmakaS ca trividhas sarpkle~/ tasya trividhasya saqtkleSasya
piirvapiirvasaqtkldanimittad uttarottarasya saqtkleSasyatmalabha
utpattir abhidhiyate/ asyas tutpattel:t sannisrayadanam eva
veditavyam/ yasman mii"hasyaiva mithyajiianadikal:t sarp.klda
pravartate, namii"hasya/
manal:t katama ity aha/ mana it] iuli/ etad viVfI.1vann aha/ mano
hit] iuli/ sarva eva hi man~ satkayadr~tirp. nisritya47 pravartate/
svabhavas tv asya cittonnatisvabhavyam/ satkayadqtyaSrayo mana
iti/ kuta etad ity aha/ tathii hy atmatmiyabhavam it] lidi/ yasmat
skandhe~ atmatmiyatvam adhyaropyayam aham, aham ittharp.
paQ"ital:t,48 idarp. mamaiva dharmaisvaryam, ity adina
vise~eQatmanam unnamayati, anyebhyo 'dhikarp. manyate/ tasman
manal:t satkayadr~lisannisraya ucyate/ karmasya darsayann aha/ sa
ciigauravety lidi/ agauravasya dul:tkhotpattes ca sannisrayadanaql
karmasya/
kim idam agauravam ity aha/ agaurava1{l g'Uru$V ity adi/
acaryadi~u guru~u tad anye~u ca guQavatsu pudgale~u ya stabdhata
kayavacayor aprasrtata49 tad agauravam/ stabdhateti
praJ:lativaidhuryam/ apraSrtate50 ti kayenanabhyutthanarp. wca
svagatady akaraQam/ keyaqt dul:tkhotpattir ity aha/ dulJkhotpattilJ
punar it] iuli/ ya anyasya janmana utpattir iyaqt dul:tkhotpattir
abhipreta/ prabhedam asya darSayann aha/ sa puna! cittonnatir it]
adi/ yady api cittonnatisvariipaqt na bhidyate 51 tathapi tan
nimittabhedena saptadha bhidyate/ mano 'timana ity lidina tarp.
prabhedarp. darsayati/ manah katama ity aha/ kinat
kulavijfliinavittiulibhir it] lidi/ kulad iti hinac chreyan asmi/ sadrsena
kuladibhil) sadrsa iti [*8b]52 ya cittasyonnatir ayarp. manal:t/
kuladibhis tu sadrsat tyagaSiiadibhil:t sreyan asmi/ sreyasa va
kuladibhil) sadrSo 'smi vijiianavittadibhir~! ity evarp. ya cittasyonnatir
atimana~/ kuladibhil:t sreyaso 'ham eva sreyan vijiianavittadibhir54
ity evam ya cittasyonnatir ayarp. manatimanal:t/ ete ca trayo 'pi
vastukal)/ tatha hy ete satsv eva kuladi~u pravartante/ anyatha
mithyamanan na bhidyeran/ 55 kevalaqt tv eko hinape~ya, dviti~
sadrsape~ya, trtiya utkr~tape~ayatmanam utk~yatiti vise~~/
vijiianaSabdenatra citrakarmadi~u kausalyam ucyate/ vittaSabdena
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dravyam ucyate/ asmimiina ity adi/ pancasupadanaskandhe~u
bhutarthenatmiyarahite~v api. atmatmiyabhinive~ad ya
cittasyonnatir upajayate SO 'smimana ucyate/
unamana1:t katama ity aha/ unamiina ity adi/ bahunantareQ.a
kuladibhir visi~~ad alpenantareQ.a kuladibhil}. hino 'smiti ya
cittasyonnatir upajayate 'yam unamana ucyate/
mithyamanal}. katama ity aha/ mithyiimiina ity adi/ aguQ.avataQ
salo guQ.avan asmiti ya cittasyonnatir upajayate sa mithyamana1:t/
kim ity ayam mithyamana ity aha/ agu7}ii hity adi/ daul}.silyadayo
'traguQ.al}./ te yasya vidyante puru~ sa aguQ.avan/ taw ca guQ.avan
asmity anena danaslladyabhave 'pi yasmad gUQ.avatvam
abhyupagatarp bhavati tasman nirvastukatvan mithyamana ucyate/
yady api do~ nibandhanrup. bhava(n)ti te guQ.a na bhavantiti
gUQ.apek~aya nirvastukatvaql vidyata eva/ nirvastukatvad iti
nirv(n)ibandhanatvad ity arthal}./
dr~~l}. katamety aha/ drsi(drg i)tyadi/ yady api drSi(drg i)ti
s3manyena nirdda krtas tathapi paIicaiva satkaya~l}'lldika dr~~yal}.
sambadhyante yasmad iha klda adhikrtal}., taS ca kldasvabhaval}./
na tu laukikl samyagdmir grhyate anasrava val kirp krto 'yam
asarp bheda ity aha/ iisii7!' tv ity lidi/ yady apy asarp kli~~tvena
nitiraQ.akaratvenaS6 ca vise~o nasti, tathapy alambanabhedad
akarabherlac ca parasparato bhedal}./ nitiraQ.arp nirftpaQ.am/
satkayadr~~il}. katamety aha/ tatm satkiiyadr*r ity adi/ yat
pancasupadanaskandhe~v atmatmiyakareQ.a ca darsanarp sa
satkayadr~~l}./ sasraval}. skandha upadanaskandha ucyante/
antagrahadr~~l}. katamety aha/ [*9aJ57 anlagriihad~tiT ity adi/
paIicasupadanaskandhe!!V atmatmiyatvena piirvagrhjte~tarakalanl
ucchedakareQ.a sasvatakiireQ.a yad darsanrup. sa 'ntagrahadr~~l}./
grahapurvika dr~~r grahadr~~l}. satkayadr~~r ity arthal}./ antayor
grahadr~~l}. antagrahadr~~l}./
mithyadr~~l}. katamety aha/ milhyiidr~tiT ity lidi/
datte~~ahutasucaritar duscarita] 58 lak~aJ.larp hetum

yaya dr~~ya
apavadate,
phalavipake [iha]paralokalak~ar:laql phalan capavadate, pitrol}.
kriy4irp va 'pavadate, sad vastv arhadadikrup. yaya dr~~ya nasayati, sa
sarvadarSanebhyal}. papataratvan mithyadr~~r ity ucyate/
drHiparamarSa katama ity aha/ dnlipariimaTsa ity adi/
pancasupadanaskandhe~u agravisi~tasre~~haparamakareJ.la yad
darsanaql sa dHtiparamarsal}./ pradhanyad agrata anyebhyo
visi~amiiQ.atvad visi~~tal}./ adhikabhavac chre!j~al}./ samabhavat
paramataQ/
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SilavrataparamarSa1}s9 katama ity ahal SilavrataparamaritfO ity Mil
suddhimuktinairyaQikakareQa yad
darSanaql sa silavrataparamarSabl papamalaprak~alanac
chuddhitabl klesabandhanavigaman muktitabl nirvaQavahakaryatvan nairy3..Qikatabl
vicikitsa katamety ahal vicikitsety lidil karmasu phale~u satye~u
ratne~ ca ya vimatib sa vicikitsal vyutpattiql darSayann ahal vividha
matir ity lidil subodham etatl yadi vividha matir vimatir evaq:t sati
prajiia prapnotity ahal prajniitas ced ity adil prajiia hi
pravicayasvabhaval iyaqi tu dvedhakareQa pravartatel tasmad
arthantaraql pr~iiat.abl
~3.Qenabhisambandhaql kurvann ahal ukta~ ~al kieSa ity
lidil gawtbam dati
upaklesan darsayann ahal
paiicasiipadanaskandhe~u

KRODHOPANAHANEPUN~

UMRAru;;AJ:f PRADASA i~YATHA MATSARYAfyI SAHA

MAYAYAI 1121 I
SATHYAfyI MADO 'VIHlfyiSA HRiR ATRAPA STYANAM
UDDHAVAl;II
ASRADDHYAM ATHA KAUSIDYAfyI pRAMAJ)o MU~ITA

SMRTII:II 1131 I
VIru;;EPO 'SAMPRAJAN\'A¥ CA KAUKJ~.TYAfyI MIDDHAM EVA

CAl

VITARKAS CA VIcARAS CETYUPAKLESA DVAYE DVIDHA
1/1411]
ity adil
dvaye dvidhetil dve dvike dviprakarel taw catvaro dvividha ity
uktaqi bhavatil
krodhab katama ity ahal tatra krodha ity adil vartamanam
apakaram asritya yaS cetasa aghata upajayate sa krodhabl ayaqi ca
krodha aghatasvabhavatvat pratighasya sakasan na bhidyatel kiql
tu tasyaiva pratighasya kasmiqlscid avasthavise~e prajiiapyatel tatha
ca pratighaqlsikapathane prthag bhidyate/ 61 katamasminn
avasthavise~e prajiiapyata ity ahal vartamiinam apakiiram ity lidil
yavad apakaro na nivartate tavad eva yas cetasa aghatab
sattvasattvavi~ayo jayate [sa] aghatavise~ab krodha iti prajiiapyatel
tasya ea daQ9adanadinaql sannisrayadanaql karmal sattvasattva~aya itil priiQivi~yab [vi~]sastrakaQ~divi~yaS eety arthabl
daQ9adanaSabdena daQ9anam ucyatel adisabdena vadhabandhanadayabl
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katama ity aha/ upanaha ity lidi/ krodhiid urdhvam ity

Mi/ krodhe nivrtte marnaivazpvidhasyanenayam apakara~ krto dhiIi
marna jivitam, yady aharn asya pratipakam apakararp na karomi
naharp manu~yanama dharayamity asyaivarpvidhasya
vairaunakasyasayasya yo 'nutsarga~ prabandhena pravartanarp sa
upanaha~/ karmasya darsayann aha/[*9b]62 aya1{t eety adi/
ak~antihetutvarp karmasya/ ak~antirp dadayann aha/
apakarasyamar~aQarp pratyapakareccha ak~antir abhidhiyate/
prajiiaptisattvam asya darSayann aha/ ayam apity lidi/ subodharn
etat/
mr~~ katama ity aha/ mra~a ity lidi/ etad viVfI:lvann aha/
ehandadv~abhayiidin ity lidi/ yaS codakaS chandadibhir agatirp na
gacchati codyamanasya ca hitai~i tena tathavidhena codanakaI~
jiiatva tvam evarpkariti paryanu [yu] ktasya codyamanasya ya
mohciJ!lsiki avadyapracchadana jayate sa mrak~a ucyate/ katharn
asya mohciJ!lsikatvarn ity aha/ mohii.",sikatvam tv ity adi/ yasman
mr~aS chadanakara~ tasmat moharpsika~/ karmasya darsayann
aha/ ayam eery lidi/ etad viVfI:lvann aha/ dharmatai~ety lidi/ prakrtir
iy~ janasya dharmciQciJ!l va yat pap~ pracchadayata~ puru~asya
kaukrtyam utpadyate/ kaukrtyarp cavasyarp daurmanasyena
samprayujyate/ tato daurmanasyasamprayogad asparsaviharo
bhavati/
pradasa~ katama ity aha/ pradilla ity lidi/ caQ~air vacobhir
daSan~ pradasa~/ caQ~~ vaco darsayann aha/ ca1pf,a1{t viiea ity
lidi/ marmaghananayogena yat praga~harp paru~yarp tac caQ~~
vaca~/ pragciQharn iti tikJ?Qarn/ daiiitciJ!l darsayann aha/ da.sanaSila
ity adi/ daSanaprakrtir ay~ caitasikas tasmad dasi, tasya bhavo
dasitci/ svarthenay~ bhavdpratyaya utpanna~/63 taw ca sa eva
caitasikaii caQc.J.ena vacasa daSatiti caQ~avacodasitaiiabdenocyate/
prajiiaptisattvam asya dadayann aha/ aya1{t eety adi/
krodhopanahapurvaka iti/64 krodhopanahanimittaka~/ parisi~laIP
subodham/ karmasya darsayann aha/ tadvata ity adi/ ya~
pradasavan pudgal~ tena saha[vasat] yasmad duhkharn utpadyate
tasmat pradaiio 'sparsaviharakarmaka~/
irWci katamety aha/ irryety lidi/ etad viVfQvann aha/ liibhasatkiiradhyavasitasyety Mi/ svakiyalabhasatkare ca saktasya pare~ labhasatkararp kusaladirps ca gUQ'avise~an' upalabhya yo dve~arpsikQ
'mar~akrtaS caitasiko vyaro~ dve~o jayate [sa] ir~a/ vyutpattirp
dadayann aha/ svamairayam ity adi/ subodham/ karmasya
darsayannaha/ daurmanasyety adi/ yartt~ daurmanasyena
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samprayujyate, yasmae ea daunnanasyapurvako 'sparsaviharal},
tamsad ubhayakarmikoeyate/
matsaryaIrl katamad ity aha/ miitsaryam ity adi/ danaviruddho
agrahas tan matsaryam/ danaql darsayann aha/ upattam vastv
it] adi/ 6S

[*lOa]66 [a]ha/ st]anam it] adi/ cittasya ya akarmaQyata yat
staimityaql tat styfu1am/ kim idaql staimityam ity aha/ staimit]am it]
adi/ stimitasya bMval:I staimityam/ pravrttinimitto bhavapratyayal}/
tatM hi [ya]d yoga[t] eittarpjac;latvat stimitarp bhavati, aIambanaql
pratipauUJp notsahate, tat staimityam ity ucyate/ karma darsayann
aha/ etae cety adi/ gatartham etat/ prajilaptikatam asya darsayann
aha/ mohii:T",sika it] adi/ subodham etat/
aud,dhatyam katamad ity aha/ auddhatyam ity adi/
cittasyavyupaSamo yas tad auddhatyam/ kuta etad ity aha/
vyupaSamo hit] adi/ yasmad vyupaSamaSabdena samatha ueyate tad
viruddhas 67 cavyupasamal}/67 sa punar e~a ragan uk ularp
purvahasitaramitakric;litadikarp samanusmaratal} eetaso
'vyupaSamahetutvad aVYUPaSamal} auddhatyam ity uktam/ karma
darSayann aha/ [samathaparipanthakarmakaJ}/] 611 Samathal} samadhis
tasmai tad avaraJ}aql karoti/
asraddhyarp katamam ity aha/ asraddhyam it] adi/ karmadi~
asampratyayal} sraddhavip~huto dharmal} asraddhyam/ vipa~
iti kuta etad ity aha/ Sraddhii hit] adi/ gatartham etat/ aSraddha
tadviparyayCTJdY adikam/ etad api subodham/ karma darsayann aha/
kausidyam ity ad;/ etad viVfI:lvann aha/ a.5raddadhiinasyety adi/
yasmad yavat kasmirpscid rope sampratyayabhil~au najayete tavat
prayogiiya chanda eva na jayatc tasmat kausidyahetutvarp karmasya/
kausidYaql katamad ity aha/ kauszdyam it] adi/ etad vivf1:lvann
aha/ kusale kayavail[manalJ,lkarma1,lity adi/ nidrasukharp
parsvasayanasukharp casya hctul}/ lak~anavakye 'pi kusale
kayadikarmaI).i yo moharpsikaS celaso 'nabhyutsaho jayate tat
kausidyam/ karma darsayann aha/ etae eel)' iidi/ kusalapak!ie yal}
prayogas tasyavaraQaql karoti/
pramadal} katama ity aha/ pramiida it] adi/ yair lobMdibhir
grastal} kle§ad ragadikac cittarp na pariharati, kusalarp ea
riigadipratipak!iabhutarp nabhyasyati, te~u lobhamohakausidye~u
pramadaprajilaptil} kriyate/ karma darsayann aha/ aya1!l eely adi/
akusalavrddhel} kusalahiind ca hetutvarp pratipadyate/
mu~itasmrtil} katamety aha/ m~itasmrtir ity adi/ kleSasamprayukta ya smrtil}/ karma darSayann aha/ iya1!l cety adi/ subodham
etat/
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vi~epal:J. katama ity aha/ vi~epa ity iidi/ etad vivrovann aha/
vividha[1?'l] ~pyata ity adi/ bahubhil:J. prakaraiii cittam aIambane
~ipyate 'neneti cittavi~epal:J./ prajiiaptisattvam asya dariiayann
aha/ yai ragadv~amohair ity adi/ yai ragadibhil:J. samadhyaIambanae[*10b]69 cittal11 bahir niyate te~u yathasambhavaql
vik~paprajiiaptil:J. kriyate/ karma darsayann aha/ ~a eery adi/
vairagyasyavarat:J.al11 karoti, vi~iptacittasya vairagyabhavat/
asamprajanyaJ11 katamad ity aha/ asamprajanyam ity iidi/ kli~t:ii
prajiia asamprajanyam ucyate/ kli~t:iiql prajiiiiJ11 darsayann aha/
yaya 'sa1flviditety iidi/ agamanagamanad~u yaya prajiiaya asaJ11vidita
kayavak[citta]carya70 bhavati sa kliHa prajiiocyate/ sa
disamprajanyam/ karma dariiayann aha/ kara1Ji£yeJty adi/
asamprajiianakaribhil:J. kartavyakartavyaql nalocayati/ tatas
capattihetutvarp. karmasya/
kau1qtyaJ11 katamad ity aha/ kaukrtyam ity adi/ etad viVfl:1vann
aha/ kutsita1?'l krtam ity adi/ yad vastu yatha kartavyaqt tad yada
'nyatha kriyate tada kulqtam ucyate/ tasya yatal:J. kutsitaf11 kafat:J.aJ11
tad bhiitarthena kau1qtyam/ iha tu punal:J. kukrtavastuvi~yaS cetaso
yo vilekho vipratisaras tat kauIq-tyam, yasmac caitasika ihiidhiIq-tal:J./
karmasya dadayann aha/ etae eery adi/ cittasthitil:J. samadhil:J./
tasyavarat:J.aJ11 karoti/
middhaJ11 katamad ity aha/ middham ity iidi/ etad vivrJ:lvann
aha/ vrttir alambana ity adi/ yad vaSae cittam iilambane 'svatantraJ11
pravartate tan middham ity ucyate/ atraiva vyiikhyanantaral11
kurvann aha/ kaya[ citta] sandhiira1Jl!ty adi/'1 yaya cetovrttya72 kayo
na sandhiiryate, sa asvatantra yad vaSad bhavati tan 73 middham/
abhisaqlk~epal11 darsayann aha/ cak~uradindriyadvareJ:la yada
vijiianani [naJ pravartante, sa te~am abhisal11k~epal:J./
asvatantragrahaJ:lena samadhito vise~al11 dariiayati, abhisaql[~e]peJ:la ca sty3.nat/ prajfiaptisattvam asya darsayann aha/ etac
eety iidi/ gatartham etat/ karma darsayann aha/ krtyatipattity adi/
sayitasya hi karyahanir bhavati/
vitarkal:J. katama ity aha/ vitarka ity iidi/ kim etad ity evaf11
niriipat:J.akarapravrttal:J. prajfiacetanaviiie~almako yo manojalpal:J. sa
vitarkal:J./ manojalpaJ11 dariiayann aha/ manasa ity adi/ subodham
etat/ jalpasvariipaql darsayann aha/ jalpo 'rthakathanam iti/
cittenarthakathanam ity arthal:J./ katham asya eetanasvabhavyam
ity aha/ eetanaprajnaviSe~a74ity adi/ yasmac cetana cittaparispandariipa, prajfia ca guJ:lado~aniriipat:J.akarapravrtta, tayos ca
vaSena cittaf11 pravartate, tasmat kadacic cittacetanayor vitarkal:J.
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prajiiapyate, yada na kiiicid abhyiihyate, kadacit prajiiacittayoQ,
yada 'bhyiihyate/
atraiva vyakhyamintaraJ"!l kurvann ahaj15
[*lla],6 ... [PANcANAM MUI..AVIJN"ANE YATHAPRATYAYAM
UDBHAVAl:I/
VIjNANAM SAHA NA vA TARANGANAM YATHAJALE/ /15/
/] ...

[yatha]pratiniyaw c~urvijiianasya riipam eva, srotravijiianasya
sabda evety evam adi/ naival11 cak~urvijiianadjnam
samanantarapratyayo niyata iwate/ yasmac cak~urvijiianasyotpattau
~a4 api vijiianani paryayel).a samanantarapratyayabhaval11
pratipadyante, eval11 yavan manovijiianasya ~a4 api paryayel).a
samanantarapratyaya ity abhyupapattavyam/ [ta]taS caikasmad api
samanantarapratyayad yady aIambanapratyayaQ sannihito bhavati
tada dvayor bahiinam va vijiiananam utpattir na virudhyate/
athaival11 ne~yate, tada vaktavyal11 kil11 catra karal).al11 yat
samanantarapratyayasya niyamabhave 'pi paiicanal11 yugapad
aIambanapratyayasannidhye 'pi ckenaiva vijiianenotpattavyam, na
tu paiicabhir apiti/ yata evam atra niyamakaral).al11 kiiicid api na
drSyate tasmad alambanasadbhavc sati yadi va paiican3.m api
vijiianan3.m utpattya bhavitavyam, yadi va naikasyapiti/
bhiiyaQ prasangantaraf!1 kurvann aha/ idam idtini1fl vaktavyam
ity tidi/ praSnarthaQ subodhaQ/ siddhantavady aha/
MANOVIjNANASAMBHOTII:I [SARVADAsAMJNlKAD ~TE/
SAMApATTIDVAYAN MIDDHAN MORCHANAD APY
ACITTAKt\T/ /16/ /]

ity adi/ asal11jiiikan varjayitva sarvakalal11 manoVlJnanal11
sambhavatiti siitrarthal:J/ padarthaJ"!l darsayann aha/ saruadety tidi/
subodhanl etat/ yatra manovijiianaJ"!l newate tatra nivarayann aha/
asyotasrgasyety tidi/ yady api manovijiianasya sarvakalaJ"!l sambhavo
'bhyupagata}:l, tathapy 3.saJ11jiiikaf!l vaIjayitvii, nirodh3.saJ11jiiisamapattidvayal11 varjayitva, acittakal11 middhal11 varjayitva, miircham
dicittikal11 varjayitva manovijiianasambhava e~l<lvyaQ/ samane
vidhana utsarga ucyate/ vise~eI).a vidhanam apavadal:J/
atha kim idam asal11jiiikam ity aha/ tatrtisa1flinikam ity tidi/
a[saJ"!lljiiisattvaQ kecid devaQ pathyante/ te~iipapannasya yas
cittacaittan3.J11 nirodhas tad 3.sal11jiiikam ucyate/ 77
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samapattidvayaQl katamad ity aha/ samapattidvayam ity lidi/
subodham etat/
keyam asarpjiiisamapattir ity aha/ tatTiisa1{tjiiisamiipattir ity iidi/
trti"yad dhyanad vitaragasya yogina[l}.] rna] iirdhvam avitaragasya,
yo mo4amargasarpjiiapurvaket:la manaskaret:la manovijiianasya
tena ca samprayukt:in:irp caitasikan:irp[*llbF8 yo nirodhal}. satra
pravacane asarpjiiisamapattir ity ucyate/ vyutpattirp darSayann aha/
nirudhyate anenety adi/ nigadavyiikhyanam etat/
kal}. sa tadrsa ity aha/ sa puna~ [sa]sam[pra]yoga.ryety79 adi/
saparivarasya manovijiianasya samudacaro yena nirudhyate sa
nirodha ucyate/ sa casrayasyavasthavise~1:I kaScin na tu dravyarp
yatha kaiscit parikalpyate/
nanu ca kuSaladicittaikagrata samadhir ity ucyate, tat katharp
cittacaittanirodhal}. samapattir ity aha/ samiipatticittad ity adi/ yasmat
samapatticittasyanantararp cittantarotpattiviruddha asrayal}. prapyate
tasmat sa cittacaittanirodhal:I samapattir ity ucyate/
dvitiyarp darsayann aha/ nirodhasamiipattir ity adi/ akiiicanyayatanad Vlitaragasya yogi[nal}.] santaviharasarp.jiiapurvaket:la
manaskaret:la saparivarasya manovijiianasya kli~tasya ca manaso yo
nirodhal}., sa nirodhasamapattir ity ucyate/ santaviharasarpjiiapurvaket:leti santo 'yarp vihara ity evarpvidh:irp buddhirp. piirvarp
lq-tva paScat t:irp. samapadyata ity arthal}./ asya api prajiiaptisattvarp.
darsayann aha/ iyam apity adi/ yatha asarp.jiiisamapattir
asrayasyavasthavise~a prajriapyate evam iyam apity arthal}./
katharp middham acittakarp. bhavatity aha/ acittakam ity adi/
yada gac;lhena middhenasraya upahato bhavati tada tavat kalarp
yasmat manovijrianarp na pravartate tasmad acittakam ity ucyate/
katham acittika miirccha bhavati kva va vyavasthapyata ity aha/
acittikety adi/ agantukenabhighatena80 yadi va dhatuvai~yeQ.a
manovlJnanasya tavat kalarp. samudacaraviruddhatvad
asrayavai~amyarp. yad bhavati tatrasrayavai~amye ' ci ttika
miircchopacaryate/ upasarphrtya darsayann aha/ eta roa [paiica]81
avastha ity adi/ upasarp.h:ir:irthal}. subodhal:I/
manovijrianam adhilq-tya prcchann aha/ roam iisa7!l:iiiikadi~ ity
adi/ yada asarp.jriikadaya apagacchanti tada kutal:I pun as tad
vijiianam utpadyate, yena tasya yoginal}. kalakriya na bhavatiti/
siddhantavady aha/ tat punar alayavijiianad evety adi/
asarp.jriikadibhyo vyutthitasyalayavijiianiid eva tan manovijrianam
utpadyate/ yasmiit tad iilayavijrianarp. sarvavijrianabijiinu~aktam/
vak~yamat:liidisambandharp. kurvann[*12a]82 aha/ yatra
vijiianapariTJiima ity adi/ subodham etat/
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atma dharmas ca vijiianapariI:laman na babir bhavantiti yat
pratijiiaf.al11 tasyedanlQl pras;idhanayaha/
VIjNANAPARI~AMo 'YAM: [VIKALPO YAD VIKALPYATE/
TENA TAN NAsTI TENEDA1yf SARVA1yf VIjNAPTIMAT-

RAKAM//17//]
ity adij yo 'yaQl vijiianapariI:l3.mab sa vikalpab/ tena vikalpena
yat kiiicid vastu vikalpyate tat SaIVcUIl nasti/ tasmat SaIVcUIl idaQl
jagad vijiia[pti]matrakam iti sutrarthab/ avayavarthaQl darsayann
aha/ yo 'yam ity adi/ gatartham etat/
vikalpasvariipaQl darsayann aha/ adhyiiropitarthiikiirii ity tidi/ ye
traidhatukas cittacaitta adhyaropitakarcI:la pravartante te
vikaipaSabdenocyante/ atra Madhyantavibhaga~3 jiiapakam aha/
yathoktam ity adi/ tatra hy uktalTl traidhatukas cittacaitta
abhutaparikalpa iti/ kimiti vijiianapariI:l3.mo vikaipaSabdenocyata
ity
aha/
lena
trividhenely
adi/
yasmad
anena
trividhenaIayavijiianadikena sasamprayogeI:la yad vastu vikalpyate
bhajanadikaQl tad bhutarthena nasti, tasmat sa vijiianapariI:l3.mo
vikalpa ucyate/ yasmad asyaIambanaQl vastuto nasti/
bahyarthavady asambhavayan pfcchati/ katha1!l- punar elad ity
adi/ vikaipaIambanaQl vastu san na bhavatiti katham etat jiiayate?
siddhantavady aha/ yadd hi yasyety tidi/ yad yasya kar~am i~yate
tasmin samagre tad utpadyate/ aviruddhe ca nanyatha(nanyatab?)f14
itiyaQl tavan nitir evam avasthita/ vijiianaQl ca mayadi~u vinapy
arthena jayate tena manyamahc narthapratibaddho
vijiianasyotpadab/ yadi hy85 aIambanapratibaddho vijiianasyotpado
'bhavi~yat tada mayadi~v artho nastiti vijiianaQl notpatsyeta/
upasaQlharavyajena vijiianasya karaI:larp darsayann aha/ lasmat
purva[kajn niruddhad ity tidi/ yata cvarp bahyarthapratibaddhaQl
vijiianarp na bhavati tasmat purvasmad eva tulyakarad vijiianad
vijiianam utpadyate/ na tu bahyarthat, yasmad asaty api bahye
'rthe tad vijiianaQl bhavati/ evarp tavad vaikalyaQl darSitam/
virodhaQl darsayann aha/ dr~!a eely adi/ ckarupe 'py arthe
pratipat[ t] fI:laIJl kUI:lapakaminimalTlsadyakareI:la parasparaviruddha}:l pratipattayo drSyante/ tatraitat syat/ ekam eva vastv
anekakarayukf.al11 bhavi~atiti/ ata aha/ na caikasyety tidi/ na khalv
ekasya padarthasya parasparaviruddhatmakatvarp yujY-clte/ yata evcllTl
tasmad adhyaropitakaratvad vikalpasyalambanam asad iti
pratipattavyam/
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upasarphararp dadayann aha/ anena tavad it, adi/
nastitvavacanena samaropantal) parihrtal:t/
adhuna apavadantarp[*12b]86 parihartukama aha/ 'teneda7fl.
sarvam' ity. adi/ etad vivrovann aha/ teneti tasmiid it, adi/ yasmat
paril).amasvabhavena vikalpena yad vastv:ldikarp vikalpyate tad
bhiitarthena nasti, sa tu vikalpo vidyate/ tasmad vi~ayasyabhavad
vikalpasyastitVcit sarvaqt • vijnaptimiitrakam' / avayavartharp darSayann
aha/ sarvam ity adi/ traidhatukam a5aqtskrtarp ca sarvaSabdenoktam
ity arthal:I/ yas tu matl"aSabdal:I sa vijIiaptito 'dhikasya vi~yasya
vyavacchedarthal,1/ [kakaral,1] punar alra nalpahrasvakutsaprasarpsarthal,1/ kirp tarhi? slokaparipiiral).arthal,1/ parasya
patbana(praSna)vakaSam. asaitkyaha/ ,adi sarvaliijam ity adi/ yadi
sarvaqt bhiitarthena vijiiaptimatrakam eva, na tu tate vijiiaptimatrad
anyal,!. karta karal).am va vidyate, tat katharp miilavijiianat kenacit
kartranadhinhitat karal).am antarel).a nanaprakara vikalpal,1
pravartanta iti vaktavyam/ atra siddhantavady aha/
vikalpavi~yasya

SARVABIJAM: HI [VIJNANAM: PARI~AMAs TATHA TATHA/
YATY ANYONYAV~ YENA VIKALPAI:I SA SAJAYATE//
18//]
ity adi/ aIayavijiianam evanyonyabalena tatha paril).amarp yati
yena te te vikalpajayante vina kartrkaral).ad iti siitirthal,!./ vrttikaro
'vayavartharp darsayann aha/ tatra sarvadharmotpiidenety adi/ yasmad
aIayavijiianarp sarvadharmotpadakasamartha§aktibhir anugatarp
tasmat sarvabijakam ity ucyate/ vise~advayopadane prayojanarp
darSayann aha/ vijiiana7fl. hity adi/ yasmad asarvabijakam api
vijIianam asti pravrttivijiianakhyatarp, tasmat sarvabijakam ity etad
vise~aI).arp tad vyavacchedartharp krtam/ vijIianavyatirekel).api
kaiscit pradhanadikarp sarvabijakarp parikalpyate, tasmat tad
vyavacchedartharp vijIianagrahal).am/
atraiva vyakhy:lnantararp kurvann aha/ athavailwpadety adi/ yatha
nilotpalam ity atrobhayapadavise~l).avisewabhavo bhavati naivarp
sarvatra, kirp tar hi? kvacid ekapadavyabhicaro (e) 'pi,
vise~al).avise~atvam bhavati yatha prlhvidravyam iti/ aLTa hy
apodravyatvaqt na vyabhicarati, atha ca dravyarp vise~al).am
upadiyate/ evam ihapi yady api sarvabjjarp vijIianatarp na
vyabhicarati, tathapi vijIianena vise~yate/ avayavartharp
vyakhyasyann aha/ pariTJiima ity adi/ purvavasthavail~al).yarp
paril).amal,1/ sa ca tasya vikalpasyanantarotpadanasamarthavasth-
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apraptil~ab/ anyonya··vaSad ity etat tathii hity iidinii vyac~le/
c~uradivijiianaql hi yada svaSaktiparipo~a.J)aya pravartate tada
saktivisi~~ayavijiianasya nimittabhaVaql pratipadyate/ so 'py
alayavijiiana[pariQ.amas] tasya cak~uradivijiianasya nimittarp.
bhavati/ eVaql .. ./87

... [KARMAt:-lO VAsANA GRAHADvAYAVAsANAYA SAHA/
ID>i~E PORVAVIPAKE 'NYAD VIPAKAMJANAYANrI TAT/ /

19//
YENA YENA VIKALPENA YAD YAD VASTU VIKALPYATE/
PARIKALPITA EvAsAU SVABHAvo NA SA VIDYATE//20/ /
PARATANTRASVABHAVAS TU VIKALPAI:i
PRATYAYODBHAVAI:i/
NI~PANNAS TASYA PORVEI:'lA SADA RAHITATA TU
YA/ /21/ /
ATA EVA SA NAIVANYO NANANYAI:i PARATANTRATAl;l/
ANITYATAnIVAD vACYO NAD~TE 'SMIN SA D~YATE
//22//
TRIVIDHASYA SVABHAVASYA TRIVIDHA~ NItISVABHAVATAM/
SAl)1DHAYA SARVADHARMAI:'lA~ DESITA NltISVABHAVATA/ /23/ /
PRATHAMO ~AI:'lENAIVA NIl;lSVABHAVO 'PARAl;l
PUNAI:i/
NA SVA~ BHAVA. ETASYETY APARA NIl;lSVABHAVATA

//24//

D~AM pARAMARTHAS CA SA YATAS TATHATAPI

SA1:i/
SARVAKALAM TATHABHAvAT SAlVA VIjNAPTlMATRATA

//25//
YAVAD VIJNAPTIMATRATVE VIjNANA~ NAVATI~THATI/
GRAHADVAYASYANUSAYAS TAvAN NA VINIVARTATE

//26//
VIJNAPTIMATRAM EVEDAM ITY API HYUPAIAMBHATAI:i/
STHApAYANN AGRATAl;l KI:NCID TANMATRE NAvATISTHATE/ /27/ /
YADATVALAMBANAl)1 VIJNANA~ NAIVOPALABHATE
TADA/.
STHITAM
VIjNANAMATRATVE
GRAHYABHAVE
TADAGRAHAT/ /28/ ...
[*13a]88 [ACITTO 'NUPALAMBHO 'SAU JNANA~
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LOKOTIARA~ CA TAT/
ASRAYASYA PARAv~TTIR DVIDHA DAU~THULYA
HANITAI:I1 /29/ /
SA EVANAsRAVO DHATUR ACINTYAB KUSALO
DHRUVAI:I/
SUKHO VIMUKTlKAYO 'SAU DHARMAKHYO 'YAtyi
MAHAMUNEI;I/ /30/ /]

... [prapya] tel dvaividhyarp darsayann aha/ dvidhety adi/
catra dvividhaJ1l
da~thulyam abhipretam/ kim iti da~thulyam ity aha/ daU#hulyam
it"} lidi/ asrayasyakarmaJ;lyata da~thulyam ucyate/ bhiitarthena punas tad dau~lhulyarp kleSajIieyavaraI.1ayor bijam ity ucyate/
prabhedam asya darsayann aha/ sa puna iiSrayaparavrttir it"} lidi/
eka sra.vakapratyekabuddhagotragatada~lhulyahanya pra.pyatc, yad
aha vimuktikaya iti/ dvitlya bodhisattvagatadau~lhulyahanya
prapyate, yad aha dharmiikhyo 'yarp. mahiimuner iti/ tad evam atra
dvividhavar~aprah3.I.1abhedena sottara. niruttara casrayaparavrittir
ukta veditavya/
dvividhavaraQapratipadanarthaJ1l jIiapakam aha/ alTa giithity Iid;/
dvayavarw,asvabhavam adanavijIianarp bandho jIieya~/ kasya
bandha ity aha/ dvayor iti/ tenaIayavijiianenavaraI.1al~aJ;lena
dvayo~ sravakadigotrabo [dhi) sattvayor bandha ity artha~/
sarvabijarp klesabijam ity anenavaraI.1advayarp darsitam/
dvayavaraIJaJ1l lak~aJ1l yasyaIayavijIianasya tat tathoktaJ11 sarvarp
yasmin klesan:iql bijaJ1l yasminn aIayavijIiane tad evam ucyate/
vrttikaro 'vayavartharp darsayann aha/ dvayo"s9 ity adi/
sravakadigotrasya kldabijarp bandhal;l/ bodhisattvasya
dvayavar~abijaJ1l bandhal;l/ dvayavaraJ;labijaSabdena sarvabijam
uktam/ kasmad bodhisattvasyaivetad avaraI.1am ity aha/ tat
samudghiitatfO it"} lidi/ yasmad avaraI.1advayaprah3.I.1at sarvajIiata
prapyate 'tal;l tasyaivavaraQarp bandha~/
gatharp vyakhyaya piirvaprakrtaJ11 se~ vyakhyasyann aha/ sa
euaniisrava ity lidi/ sa evasrayaparavrttivise~o 'nasravo dhatur ity
ucyate/ yasman nird<luHhulyatvat sarvasravavigatal;l91 tasmad
anasrava~/ sarvaryadharmahetutvad dhatur ukta~, yasmadd
hetutvartho 'tra dhatusabda upattal;l, tan nimitta hi sarve
kleSavaraJ;ladau~thulyaI!l jIieyavaraQadau~thuIYaJ1l

aryadharm~/

katham acintya ity aha/ acintya ity lidi/ yasmat tarkasya gocaro
na bhavati, yasmac ca pratyatmavedya ary3.I.1am, yasrpac ca dHtanto
'tra nasti, tasmad acintyal;l/
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katharp kusala ity aha/ yasmad visuddher aIambanarp nama,
yasmac ca ya[~] ~ema yasmac canasrava[dharmamaya~],92 tasmat
kllSal~/

katharp dhruva ity aha/ yasman nityo na ~iyate sugatasya(tasmad dhru~/
katharp sukha ity aha/ sukha iry iidi/ yasman nityas tasmat93
sukh~/ [*13b]94 tatha hi yad anityarp tad du~kham, ayarp tu
ni~ tasmat sukha~/
pudgalabhedenasrayaparavrttibhedarp. darsayann aha/
kleSiivara7Japrahii1JM, iry iuli/ sa asrayaparaVfttivise~a~ sravakaI).arp.
vimuktikaya ucyate/ yasmat te~ kIesavaral)amatrarp prahiyate/
tavan matreQ.aiva te vimuktim asadayanti/ talaS ca vimukter asrayo
vimuktikaya ity uktarp bhavati/ mahamunes tu sa evasrayaparavrttila~~o dharmakaya ity ucyate/ kirp karal)arp bhagavata~ sa
dharmakaya ity ucyata ity aha/ bhUmipiiramitabhiivanayetYs iidi/
yasmad bhuminarp. paramitanarp. ca bhavanaya kIeSajJi.eyavaraI).aprah3.l)arp. bhavati, asrayaparavrttis ca samudagacchati, tasman
mahamuner dharmakaya ity ucyate/ etad uktarp bhavati/ yasmad
bhfuniparamitadharmais ciyate tasmad dharmakaya ity ucyate/
atraiva vyakhyanantaraIp. kurvann aha/ ...9h
~),
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Sum-cu-pa'i 'grel-bshad, Tibetan TrifriltJka (Peking edition), vol. 114, no. 5571,
pp. 1-69a. The Tibetan translation is byJinabhadra, Silendrabodhi, and Doina.o.'ila
as in Derge vol. Hi.
Abbreviations and symbols used in the text:
[*] =folio No. of MS.
[] =additions
( ) =emendations
L. Sylvin Levi, ed.: Vljilaptimiitratiisiddhi: Deux Traitis de Vasubandhu: Vi"uatikii
et Tri"mkii (Paris: Librairie Ancienne Honore Champion, 1925).
MS The present manuscript of the Sanskrit Tri1{Liilrii-1iJui.
T
Tibetan Trifri/aka, Peking edition, Vol. 114, folios 1-69a. no.5571, pp. 175,
1.1 to pp. 203, 1.5, letter 6. This corresponds to D~, Vol. Hi, p. 20b, 1.7
to p. 6Ib, 1.7.
J
Japanese translation by Yamaguchi Susumu and Nozawa Josho: Seshin
Yui-shiki no Genten Kaimn (Kyoto: Hozoken, 1953) 133408.
The ilktJ covering the B~a on the first four luirikiis of the TrifllSikii, corresponding to L., p. 15, 1.1 to p. 21, 1.27-up to tac ca varlate-is missing. We
have reproduced the karikas for the sake of maintaining the continuity of the
text.
The beginning corresponds to L, p. 21, 1.27; T., p. 20b, 1.7, letter 20; J., p.
228, 1.2.
MS reads: padiiTthavad.
L reads: yathii hy oghas.
L reads t'ika11ayan.
Corresponds to L, p. 22, 1.17; T, p. 25a, 1.7.
Not found in T, 26a, 1.4.
Corresponds to L, p. 22, 1.27; T, 26a, 1.6.
MS reads: manana-.
Corresponds to L.• p. 23, 1.11; T, 26a, 1.6.
L reads: sa1{lmilt/.hijl),.
MS reads iitmajiiiina1{l which is not supported by T: mi ses pa gail yin pa de bolag
tu rmons paho (yat tad ajiiiina1{l sa iitmamohal),). T. 26b, 1.5.
Corresponds to L., p. 23, 1.23; T, 28a, 1.2.
L (p.24. n. I) gives IokottaTef)a ca as a variant reading.
The reading: ~ na is supported by T, 28b. 1.7 to 29a, 1.1.
Corresponds to L., p. 24, 1.16; T. 29a, 1.1.
Corresponds to L. p. 25. 1.5; T. 29b, 1.7.
MS reads: Prcdwnn ahal
L. reads: sparia e$am iidir iii.
L reads: tatha hy eta iilayavijiiiine ... p. 25, 1.17.
Corresponds to L, p. 25.1.26; T, 31a, 1.1.
MS reads: samprayuktt which is an error. The word sa1{lStutt appears imm(!diately below.
In the MS this portion is repeated and subsequently bracketed for omission by
the scribe.
Corresponds to L, p. 26, 1.6; T. 3Ib, 1.6.
Corresponds to L, p. 26, 1.16; T, 32b. 1.4.
L (p. 26. 1.18) reads: etl! hi paiica dha~ pmasparti1{l vyatiricyiifri vyiivarlantt.
Our reading vartantt is correct and supported by T: lha da du gyur nas skye ba
yin gyi (32b, 1.6).
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42.
43.
44.
45.
46.
47.
48.
49.
50.
51.
52.
53.
54.
55.
56.
57.
58.
59.
60.
61.
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Addition suppor1ed by T.
Corresponds to L, p. 26,1.26; T, 33b, \.\.
Addition suppor1ed by T.
L reads: aniisaktiIJ vaimukhyam, p. 27, 1.6.
Corresponds to L., p. 27,1.10; T, 34b, \.\.
Corresponds to L, p. 27, \,23; T, 35a, 1.8.
L notes this reading (p. 27, n. 5) but amends it to yaiT alobhiidin in agreement
withT.
MS reads: tTabh~
Corresponds to L, p.28, 1.3; T, 36a, \.5.
Here the MS crosses out five letters (taW bhiivanii) not found in T.
T has four more lines here covering L, p. 28, II. 14-16 (from sa punar to
niTdiSyate) which is not found in our MS.
Corresponds to L, p. 28, 1.20; T. 37a, 1.7.
MS reads: niiritya.
MS reads: paf.l4ita1fL
MS reads: apraSritalii..
MS reads: apraSritalii
MS reads: vidyate which is wrong. cr. ciUonnalisvarupiibhetk 'pi (L, p. 29, 1.3).
Corresponds to L, p. 29, 1.6; T, 38a, 1.5.
MS reads: vijnanacittiidibhil}.
MS reads: vijniinacittiidibhil}.
MS reads: vidyeran.
MS reads: nltiTa1Jiikjirawma.
Corresponds to L, p. 29, 1.21; T, 39a, 1.5.
Found in T: Res paT SfrYod pa.
MS reads: -parii~aIJ.
MS reads: .parii~aIJ.
Treads: na Prthag vidyate (de itaT khoii khTO baIJi mar gtogs pa de nid de bud na med
do).

62.
63.
64.
65.
66.
67.
68.
69.
70.
71.
72.
73.
74.
75.
76.
77.

Corresponds to L, p. 30, \.8; T, 4Ob, 1.1.
This line is missing in T.
MS repeats this line.
Folios corresponding to L., p. 30, 1.25 through to p. 31, 1.22 (T, 41b, 1.2
through to 43, \.3; andJ, p. 298, 1.14 through to p. 307, 1.7) are missing.
Corresponds to L., p. !H, 1.25; T, 41b, 1.2.
MS reads: viTUddhatvavyupa,a~.
MS reads: katama1!l rety ad;' which is an error. T reads instead: ii pas kyi bar du
geed pal}i los can no ies by ba smras so. 43b, 1.8.
Corresponds to L., p. 32, 1.8; T, 44b, 1.4.
The word cilta is found in both L and T.
The word cilta is found in both L and T.
MS reads: vrtyii.
MS reads: tadviin (tad vii 1). Both L and T read tal only.
cetaniiprajnaptiviSlfa/.l. which is not suppor1ed by L or T.
Folios corresponding to L, p. 32, 1.24 through to p. 34, 1.8(T, 45b, 1.4
through to 47b, 1.7;J, p. 317, 1.12 through to p. 331, 1.4) are missing.
Corresponds to L, p. 34, 1.8; T, 47b, 1.7.
Here the T has the following lines not found in our MS: sus I)dod palJi khams su
I)du sa med pa!)i snoms par I}jug pa baskyed pa de ni I)du sa med paIJi lha mams kyi
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78.
79.
SO.
81.
82.
83.

84.
85.
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87.
88.
89.
90.
91.
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nan du skye/)olI .sus /.ulod pal}i khams su ~gog pa~i .moms par ~jug pa bskyed pa de ni
srid pa~i slse skye/)olI ~u ses med pa ni ci yan mi ses tel don med paT pas soil (T,
48b, II. 1-3; compare], p. 331, II. 5-7).
Corresponds to L, p. 34, 1.21; T, 48b, 1.5.
L. reads: sasamprayogarya, p. 34, 1.24.
L. reads: iigantunii-, p. 34, 1.29.
L. reads; panca, p. 35,1.1.
Corresponds to L, p. 35, 1.5; T, 49b, 104.
abhutaparikalpaS co c:Utacaittiis tridhiitu.Jujl}l tatTarthad~#T vijiiiina1(l tad ,,-js,~e tu
caitos8I}lJ81I Madhyanatavibluigo-bhiilya (ed. Nagao, Tokyo, 1964) 20.
L reads; niin,atiJQ. p. 35, 1.18.
L reads: ca, p. 35, 1.19.
Corresponds to L., p. 35, 1.27; T, 50b, 1.4.
Folios corresponding to L, p. 36, 1.16 through to p. 44, 1.9 (T, 51b, 1.3
through to 67a, 1.4;J, p. 342, A through to p. 403, 1.14) are missing.
Corresponds to L, p. 44,1.9; T, 67a, 1.5;J, p. 403, 1.15.
L reads: dvayavaTa"mnja1(l, p. 44, 1.17.
L reads: tad ughiitiid; T supports L (de~i phyiT de dag bcom pa ies bya ba).
L reads: sa tv iisTavavip~, p. 44, 1.20; T (68a, 1.2) supports saroiisTava (zagpa
thamscad).
L reads: aniismvadhannamayalvtic ca, p. 44, 1.22.
L, p.44, 1.24 reads: asmtit, which is wrong.
Corre'sponds to L, p. 44, 1.24; T, 68a, 1.6.
L reads: bhumiparamitiidi ... p. 44, 1.26.
As pointed out in the Introduction, our MS at this point contains a long
passage from Sthiramati's commentary to Madhyiintavibhaga, corresponding
to Yamaguchi Susumu's edition, p. 92, n. 15 through to p. 93, 1.8. We
reproduce this portion as it appears in our MS:
[line 4] mo~bbagiyanam aropal)am indriyel!V a\'a!'al)am uktaml kim ity
(atra) avaral)aml yo(e)nopaklde[na] mok~abhagiyaqt nak~ipati/ sa
punarhhavasaktir nirval)e trasas celV bale~u te~ evendriy3.i)rup daurbalyam
avaral)am iti pralqtaml kathalTJ punar indriy3.i)am daurbalyam ity [line 5] ata
[aha/] vip~avyavakira1Jijd itil asraddhyakausidyamu~itasmrti~padaul,
prajiiatmakena vipak~el)ahhibhavad ity arthal,l u~magatam urdhaprabhiiVitanindriyaJ.li/ etac ea dvividham api nirvedhabhagiyaqt durbalam
asraddhY'.i.divip~bhibhavad ata eva tasmin pariha[l)ij [Iine6)sambhavat,/
nirjitavipak~atvat tu sraddhadini k~antyagradharmayor balakhyaqt
pratilabhantel atas te~am eva sraddhadinam iJ~magatamiJrddhavasthanat(
sthayaqt?) yad vip~abhibh:\Vad daurbalyaqt tad balanam avaral)am/ tasmin
sati baliivastha 'samhhavad iti/ kim atrlivaral)aml sa evasraddhya[diko)
\'ipa[~l! [line 7] bodhyarige~u dr~!ido~! avaral)am ity atra vartatel
bodhir atra dada.namargo 'bhipretalJ! tasyaitani smrtidharmavicayapritiprasrabdbisamarlhyupek~atmakani
sapta
bodbyangani
dariianaheyaprahii.l)akale utpadyanta ity ariganity [ucyante] ...1 MS ends here.

CHAYI'ER 26

Stages in the Bodhisattva Career of
the Tatbigata Maitreya*

Introduction
Although considerable differences exist in Buddhist thought concerning the nature of a Buddha and the number of bodhisattvas
for whom a prophecy has been made concerning future Buddhahood, Buddhists are unanimous in declaring the bodhisattva
Maitreya to be the next Tathagata,l the immediate successor to
the Buddha Sakyamuni. One would expect such an heir apparent
to have been a historical person closely associated with the Buddha, someone like the elder (thera) .Ananda (before he disqualified himself by becoming an arhat!), the chief attendant of the
Teacher during his lifetime and transmitter of his sermons after
his parinirvii1Ja. Or one would suppose him to have been a contemporary king emulating the noble example of the bodhisattva
Prince Vessantara, who could be singled out by Gautama publicly
for sllch an honour. Maitreya, at least in the Theravada canon, is
neither, and hence there has lingered the suspicion that this legendary figure was added to the earlier genealogy of the Buddhas
under the influence of a foreign cult of the Messiah (e.g., the
Zoroastrian SaoSyant or the Persian-Greck Mithras Invictus)2.
Whatever the source of the cult of Maitreya, it is certain that his
*This article was originally published in MailTeya, the Future Buddha, eds. Sponbcrg
and Hardacre, (Cambridge: Cambridge University Press, 1988), pp. 54-90. Reprinted with kind permission of Cambridge University Press.
Quotations from the Sanskrit and Pali texts were not reproduced in the original
article. Here we have included them in an Appendix at the end ofthe article for easy
access. They are referenced by roman numerdls in the respective notes.
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unanimous elevation to the position of successor to Sakyamuni,
over the heads of other equally legendary but more powerful
bodhisattvas (e.g., Maiijusri and AvalokiteSvara), could not have
been possible unless he was fully integrated into the traditional
structure of the bodhisattva path. ~ The aim of this chapter is to
trace the stages, as depicted in the Pali and Sanskrit literature, in
the bodhisattva career of Maitreya, culminating in the prophecy
of his future Buddhahood.
The only surviving South Asian texts that deal exclusively with
Maitreya, the Pali AniigatavaT{lSa and the Sanskrit MaitreyarvyiikaraTJ-O-,
are both.noncanonical, and their date and authorship are uncertain. In the canonical literature of the Theravadins, Maitreya is
mentioned only once, and rather casually, in the CaMavattisihaniidasutta of the Dighanikiiya. Among the Miila-Sarvastivadins, Maitreya
receives a less casual, yet not complete treatment in the
Maitreyiivadilna of the Divyiivadiina. The Mahiivastu, the canonical
text of the Lokottaravadi-Mahasanghikas, which developed the concept of bodhisattvas as supernatural beings, was apparently responsible for initiating a list of future Buddhas with Maitreya at its
head. It therefore serves as an excellent starting point for the
study of Maitreya's career as a bodhisattva.
Turning to the Mahayana Siitras, one finds Maitreya mentioned
in almost all the Vaipulyasutras, and in some of these he is active
either as an interlocutor or as a preacher, enjoying a status similC'.r
to that of the bodhisattva Maiijusri. In the postcanonical period,
the Theravadins appear to have lavished greater attention on
Maitreya. The AniigatavaT{lSa draws exclusively upon the Dzghanikiiya passage found in the ('~avattisi.haniida-sutta, as does its
complementary Maitreya-vyiikara7].a (together with a Khotanese
recension of it called Maitreya-samitz) upon the Divyiivadiina. At a
still later date, around the fourteenth century, the Theravadins
too found it necessary to establish a line of future Buddhas, as
evidenced by the Dasabodhisattuppattikathii, in which nine other
persons known to the Pali canon (including King Pasenadi of
Kosala) were selected to follow Maitreya in succession as Buddhas.
There is also a small southeast Asian Pali text called the
Pancabuddhabyiikara7].a that narrates an unusual story about
Maitreya's birth as a lion in the company of four other bodhisattvas
of our eon. Finally, mention should be made of two popular works,
one in Sinhalese called Sri Saddhammiivaviida-sangrahaya and the
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other in Thai called the Phra Pathomsomphothikathii, which contain
new episodes leading to the prophecy of Maitreya's future Buddhahood. This, then, is the textual material available to us in the
South and Southeast Asian traditions, which can be studied to
identify the stages of Maitreya's bodhisattva career.
The Mahiivastu itself talks of four stages in the career of a
bodhisattva. 4 The first is called prakrti-caryii, or "natural career,"
during which a future bodhisattva leads a righteous life, worships
the Buddhas, and cultivates the roots of merit (kuSala-mula). The
second stage is called pra1}idhiina-caryii, "the resolving stage," during which he vows to attain enlightenment (bodhz). This is always
done in the presence of a Buddha, who prophecies (vyiikara1}a)
the aspirant's future Buddhahood, whereupon he comes to be
designated as a bodhisattva. The third stage is called anuWmacaryii, "the conforming stage," during which the bodhisattva progressively approaches the goal through various bhumis by fulfilling
the ten piiramitiis. The final stage is called anivartana-caryii, "the
preserving career," or the point at which it becomes impossible
for the bodhisattva to turn away from the path; he then becomes
destined (niyata) for Buddhahood. Once he attains this stage, he
will be anointed (abhi$eka) by a Buddha as his immediate successor and will be reborn in the Tu~ita Heaven. The bodhisattva's
final incarnation from Tu~ita will be his last birth, when he will
become a Tathagata and will attain pariniroii1}a at the end of his
life.

Prakrti-caryii of Maitreya
The literary material available to us on Maitreya is varied, and
there is no unanimity among Buddhists concerning the events of
his bodhisattva career. Only the Mahiivastu provides a glimpse
into the pre bodhisattva stage of Maitreya. As a matter of fact, this
stage in the career of a bodhisattva is of little consequence, and
there are no canonical narratives dealing with it even for Siddh:lrtha
Gautama. Only a pair of Southeast Asian "extracanonical" Pali
text" narrate an event concerning a female incarnation of
Siddhartha in which she offered oil to a monk so that he would
worship a Buddha named Poral)a-Dipailkara as described in the
BuddhavafJlsa. 6 One would have expected to meet with a similar
story about Maitreya, but no such account has come down to us.,
The Mahiivastu account referred to above appears in the first
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book when Sakyamuni narrates to Maha-Maudgalyayana his countless previous births during which he served thousands of Buddhas.
In the middle of this narration, there is a reference to Maitreya,
which, being out of context, seems likely to be a later addition.
While speaking about a Buddha called Suprabhasa, Sakyamuni
says:
"Suprabhasa was the name of the Tathagata when bodhisattva
Maitreya, as the universal king (cakravartin) , Vairocana,
was aiming at the perfection of enlightenment in the future,
and thus first acquired the roots of goodness. And when
Suprabhasa was the Tathagata, the measure of man's life was
four times 84,000 crores of years, and men lived more or less
to this age ...
"Then Maha-Maudgalyayana, when the cakravarlin King
Vairocana had seen the exalted Suprabhasa, he experienced a
supreme thrill, ecstasy,joy and gladness. For ten thousand years
he honored ... Then he conceived the thought: 'May I become
in some future time a Tathagata... as this Exalted Suprabhasa
now is. Thus may I preach dharma ... as the Exalted Suprabhasa
now does. "8
Normally, such a resolution made in the presence of a Buddha
brings forth a prophecy (vyiikara1.la) such as the one that the
brahman Sumedha obtained from the Buddha Oi:pankara regarding his future Buddhahood. In this case, however, the Buddha
Suprabhasa did not respond to the wish of the cakravarlin
Vairocana. As if he were explaining this strange phenomenon,
Sakyamuni adds, "Even so, Maha-Maudgalyayana, there is something to add to this, for it was after forty-four kalpas that Maitreya
conceived the thought of enlightenment. '>9
Whatever the reason for the long delay, it is dear from this
statement that Maitreya's prakrti-c.aryii lasted at least from the time
of his meeting with the Buddha Suprabhasa until his bodhicitta
pra1.lidhiina. The Mahavastu does not specifically mention the name
of the Buddha who accepted his pra1.lidhiina and confirmed it by
a prophecy (vyakara~) concerning its fulfillment. This event probably occurred at a much later time, under the Buddha RatnaSikh'i,
as described in the Divyiivadiina.
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PrarfoIhiina-a:uya

4.1'>5

of MaitTeya

In the Divyiivadiina account, the would-be Buddha Maitreya is not
a cakravartin but an ordinary king named Dhanasammata who
lived during the time when the Buddha RatnaSikhi was born in
Jambudvipa. The father of this Buddha was a king named Vasava,
who was waging war against King Dhanasammata. Perceiving his
imminent defeat, King Vasava approached his son, the Buddha
RatnaSikhi, and asked him, "0 Lord, at whose feet do all kings
prostrate themselves?" The Buddha replied, "At the foot of a
cakravartir:t". Hearing this, King Vasava made a resolution: "May I
become in a future life a cakravartin." He then received a prophecy from the Buddha that he would become a cakravartin by the
name. of Sailkha. Later, his opponent, King Dhanasammata, the
victorious king, asked the Buddha, "At whose feet do the cakravartins
prostrate themselves, Sir?" And when told that they prostrate themselves at the feet of a Tathagata, King Dhanasammata made a
solemn resolution that he would himself become a Tathagata.
The Buddha RatnaSikhi then prophesied, "0 King, you will become a Tathagata by the name of Maitreya, when the life span of
men would have reached 80,000 years. "10 Thus according to the
Divyiivadiina, Maitreya entered'his bodhisattva career under the
Budha RatnaSikhi.
Anuloma-aJryii

of Maitreya

Having made a prar:tidhiina to become a Buddha, Maitreya must
have performed heroic deeds similar to those of Gautama in his
past lives. During this period, Maitreya may have been born as an
animal and practised the perfection of keeping the precepts or
giving away his life. Unfortunately, no such story is known, nor
does Maitreya play any part in the 547 birth stories of Gautama as
described in the Jiitakatthavar:tr:tanii. There is, however, a single
story, called the Pancabuddhabyiikara'T}a, originating in Chieng Mail
Laos (ca. the fifteenth century), which commemorates a holy place
called Dun Vail, sacred to the memory of the bodhisattva Maitreya.
According to this extracanonical jiitaka, Maitreya was born in Dun
Van as a lion in the company of four other bodhisattvas, namely,
Kakusandha, KOI:\agamana, Kassapa, and Gotama, who were born,
respectively, as a rooster, snake, tortoise, and bull. I I They kept the
precepts (SUa) together at Dun Vail and resolved that whoever
among them attained Buddhahood should revisit that spot and
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leave behind a strand of hair as ~ relic. The story does not give
details of the piiramitiis fulfilled by Maitreya in this rebirth as a
lion, but the jiitaka is indicative of the Southeast Asian belief that
all five bodhisattvas of the present eon, called the bhaddakappa
(Skt. bhadrakalpa), had been playmates and that Gautama himself
acted more as a colleague than as a teacher of Maitreya in his past
life.
The next story referring to Maitreya's fulfillment of the piiramitiis
(or failure to do so) occurs in the Divyiivadiina, no 22. In this story
a bodhisattva called Candraprabha wishes to cut off his head and
offer it to a brahman named Raudr~a, but the guardian deity of
the royal park prevents the brahman from approaching the
bodhisattva. When Candraprabha learns of this, he orders the
deity not to hinder his fulfillment of the diina-piiramitii and cites
the example of Maitreya, who suffered a great setback because of
a similar obstruction:
'This is [the spot], 0 guardian deity, where Maitreya had turned
away. [How?] Maitreya, the bodhisattva, who had [once] abandoned himself to a tigress and had proceeded [on the
bodhisattva course] for forty kalpas, had been compelled to
turn his back upon [his career because of a similar obstruction]
in once giving away his head. "12
This story of Maitreya is not attested to elsewhere, but the Pali
Dasabodhisattuppattikathii continues the theme with a similar motif.

According to this text, Maitreya was born in the past in the kingdom of Kurus, in the city of Indapatta, as a cakravartin king
named SaIikha. He was the first cakravartin to appear in that eon,
and the Buddha of that kalpa had not yet appeared. The cakravartin
proclaimed that he would give away his kingdom to anyone who
would bring him the good news of the appearance of a Buddha
in the world. In the course of time, there appeared the Buddha
Sirimata, and he arrived within the kingdom of SaIikha. A poor
man informed the cakravartin of the arrival of the Buddha in his
kingdom, and after relinquishing his throne to him, the cakravartin
started out on foot to meet the Buddha. Lord Sirimata, knowing
the aspirations of the cakravartin, decided to appear before him.
He took on the guise of a young man riding a chariot, drove to
where SaIikha was walking, and asked him to mount the chariot.
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When they arrived at the assembly, the Buddha miraculously appeared before Sailkha, seated in full glory. The Buddha then gave
a sermon on nirva'IJa, and Sailkha, wanting to worship the Buddha
with ~e best gift that he could give, cut his head off at the neck
with his bare nails and presented it to the Buddha with the words,
"May this gift of mine result in omniscience." With this heroic
deed he fulfilled the perfection of giving and was born in the
Tu~ita Heaven, where he was known as Sankha Devaputta. 13
These are the only references that one finds in non-Mahayana
works pertaining to Maitreya's anuloma-carya. The Anagatavaf!lSa,
the Theravada text on the lineage of the future Buddha, only
casually mentions that Maitreya had served under four Buddhas,
namely, Sumitta, (a former) Maitreya, Muhutta, and Gotama. 14
The names of the first three Buddhas are not attested to elsewhere, and the text furnishes no details concerning Maitreya's
service under Gautama.

Maitreya, ManjuSri, and Gautama
The Mahayanists, of course, were not lax in compiling their own
biographies of the Buddhas. The entire Lalitavistara is devoted to
the life of Siddhartha Gautama, and the Sukhiivativyuha describes
how a monk named Dharmakara, practising under the direction
of the Buddha, LokeSvararaja, became the Buddha Amitabha by
the sheer power of his ardent aspiration. One would expect that,
in view of the extraordinary position held by Maitreya, the
Mahayanists would have produced a similar work to demonstrate
the reasons for his anointment as the next Buddha. Surprisingly,
however, no biography devoted exclusively to Maitreya has come
down to us. There are nevertheless a number of references, in
texts as early as the Saddharmapu7J4arikorsutra and as late as the
SuvartJaprabhasOrsutra to incidents that bring Maitreya and MaiijuSri
together and relate them to Gautama in some incarnation. The
"Vyaghri-parivarta" of the SuvartJaprabhiisa-sutra seems to allude to
a period long before either MaiijusrI or Maitreya had entered the
bodhisattva path. The story narrates how Gautama, as a bodhisattva,
gave away his life to a hungry tigress. The bodhisattva was once
born as the youngest son of King Maharatha and was known as
Mahasattva. His two elder brothers were Mahapral.lada and
Mahadeva, identified, respectively, with Maitreya and MaiijusrI.
One day the three brothers went to a forest and saw a tigress who
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had recently given birth to five cubs and was extremely hungry.
Mahadeva (Maftjusri) saw her and wondered how she would ever
be able to search for food. Mahaprru;tada (Maitreya) lamented,
saying, "Alas! It is extremely difficult to sacrifice oneselfl"15
Mahasattva (Gautama), however, went fearlessly into the forest
and offered his body to the tigress. This story is not contained in
the JiitakatthavatpJanii, but found its way, via the Jiitakamiilii of
Arya§ura,16 into the Jinakiilamiili in a greatly revised form. In both
the Jiitakamiilii and the Jinakiilamiili Maftjusri is omitted from the
story altogether and Maitreya is made the chief disciple of the
brahman mendicant Gautama. When the latter sees the hungry
tigress, he orders Maitreya to scavenge some meat from a lion's
kill to feed her. But before Maitreya can return, the bodhisattva,
overcome by compassion, gives his life to the tigress and saves the
cubs from being eaten by her. 17
The connection between Maftjusrl and Maitreya persists in their
anulmna-caryii., as is illustrated in the "Nidana-parivarta" of the
Saddharmapu7J4arika-sUtra. It is said that Maitre)'a saw a great miracle
of a ray emanating from the forehead of the Buddha Sakyamuni
and was overwhelmed by it. He wanted to know the reason for the
display of such a miraculous power. He decided that Maftjusrl
must have witnessed similar signs from earlier Tathagatas and
should therefore be able to explain it to him. Responding to his
request, Maiijusri addressed Maitreya by his first name Ajita and
said:
"[ remember that, in the days of yore, ... more than a countless
eons ago, there was born a Tathagata called Candrasiiryapradipa. Training under the aforesaid Lord there was a
bodhisattva named Varaprabha, who had 800 pupils. It was Lo
this bodhisattva that the Lord ... taught the sermon called the
SaddharmapuTJrj,anka, which was also preceded by a similar display of a ray issuing from his ur1}ii-ko.ra ... Eventually the Lord
Candrasuryapradipa entered into parinirvii1,la....
"The monk who then was the preacher of the law and the
keeper of the law, Varaprabha, expounded it for full eighty
intermediate kalpas ....
"Among the pupils ofVaraprabha ... was one who was slothful, covetous, greedy for gain and clever.
"He was also excessively desirous of glory, but very fickle, so
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that the lessons dictated to him and the reciting done by him
faded from his memory as soon as they were learned.
"His name was YaSaskama. ... He propitiated a thousand kotis
of Buddhas, to whom he rendered ample honour. He went
through the regular course (anuloma-caryii) of duties and saw
the present Buddha Sakyasirpha.
"He shall be the last [i.e., the next] to reach supreme enlightenment and become a Lord known by the family name of
Maitreya, who will educate thousands of kotis of creatures. "18
Mter narrating this story, MaiijuSri revealed the identity of the
characters involved to Maitreya:
"He who then, ... was so slothful, was thyself, and it was I who
then was the preacher of the law.
"As on seeing a foretoken of this kind, I recognize a sign
such as I have seen manifested before. Therefore, for that reason
I know,
"That decidedly the chief of the Jmas ... is about to pronounce the excellent sutra which I have heard before."19
That Maitjusri was a teacher of Maitreya eons ago and that the
latter was his slothful pupil need not be a revelation. What is
astonishing is that the author (or the compiler) of the Saddharmapu1J4arika-sutra should not have noticed any anomaly in presenting Maitjusri as more knowledgeable about the Buddha rays than
Maitreya, who was acknowledged as the "anointed" one and should
therefore have been far more advanced toward Buddhahood than
the former!
Bodhisattva Maitreya's Anivartana~ryii
The apprenticeship of Maitreya under different Buddhas must
have come to an end by the time Gautama himself had achieved
Buddhahood. We have seen how Gautama and Maitreya met in
their past lives, as in the "Vyaghri-parivarta" of the SuvaT1J-aprabhiisasutra. We now move forward to the time when Maitreya encountered Gautama after the latter's attainment of Buddhahood. The
encounter is alluded to in a passage of the Mahiikarmavibhanga in
which Gautama praises Maitreya for undertaking noble actions
that befit a bodhisattva. While illustrating a category of actions
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called maheSakhaya-sa,!!,vartaniya-kannas (actions resulting in exalted births as a cakravartin or a Buddha) the text quotes from the
Purvaparantaka-sutra (the sutra of the past and future), in which
the Buddha is said to have uttered the following words of inspiration on behalf of the bodhisattva Ajita: "Truthfully, 0 J\jita, this
[act] prepares your mind for the noble aspiration, to leave the
Sangha [and seek solitude]."20 The passage is rather enigmatic,
since quitting the community of monks should not be considered
an appropriate action for a bodhisattva. But if we recall Mafijusri's
statement in the Saddhannapu:TJ,q,anka-sutra that Ajita was desirous
of fame and hence delinquent in his career as a bodhisattva, then
Maitreya's present action would seem to be highly commendable.21
We may assume that Ajita's ardent exertions on his own would
have led him into the irreversible (anivartika) phase of his career.
He would have then obtained his much awaited abhi$eka (anointment) as the next Tathagata from the Buddha Gautama himself.
The precise circumstances leading to their meeting, however, as
well as the crucial scene of Gautama's public anointment of
Maitreya as his immediate successor, are for some reason never
revealed in any canonical text. 22
In the Cakkavattisihaniida-sutta of the Dlghanikayt1 3 as well as
the Maitreya-vyakararJa, the Buddha addresses the monks and tells
them that in the future there will appear a Buddha named Maitreya.
There is no indication in either text that the two had ever met or
that Maitreya was ever known by any other name. In the Mahavastu,
where Maitreya is referred to a:; many as eleven times, his personal name is given as Ajita and he is fifth in the list of the one
thousand Buddhas who are destined to appear24 (according to the
Mahasanghikas, as opposed to only five in the Theravada tradition) in the current bhadrakalpa. But at no time docs the text
describe the two meeting or engaging in conversation. 25
The name Ajita, however, seems to have gained recognition
among the Theravadins toward the end of the sixth century, since
it is known to the Anagatava7!'Sa, and it" AUhakathii, the Samantabhaddikii, as well as to the Dasabodhisattuppattikathii mentioned
above. The Aniigatava7!'Sa appears to be the first Pali text to refer
to Maitreya by his name J\jita, who was said to have been a son of
King Ajatasattu of Magadha, a contemporary of the Buddha. 26
According to the Anagatava7!'Sa-Allhakathii Ajita became a monk
and was the recipient of two priceless pieces of cloth that
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Mahapajapati Gotami, the foster mother of Gautama, had presented to the Buddha himself. 27 The author of the Samantabhaddikii
is here undoubtedly drawing upon the canonical DtikkhiTJiivibhangasutta of the Majjhimanikaya. In this sutta, Gotami presents two
pieces of cloth to the Buddha, but the Lord asks her thrice to
donate them not to himself but to the community (Sangha) of
monks. 28 There is no mention in this sutta of any particular monk
being chosen for the honour of receiving them.
Further elaboration of this story is to be found in a (sixteenthcentury?) Sinhalese work called Sri Saddhammavavada-sangrahaya. 29
According to this work Ajita was the son of a rich merchant named
Sirivac;l.c;l.hana of Saqlkissa, in the neighbourhood of Savatthi. He
witnessed the Buddha's descent from the Tavatirpsa Heaven (after
preaching Abhidhamma to his mother there) at Saqlkissa and
decided to renounce the world. He joined the Sangha and became a very learned monk and an expert in the Tipitaka. In
recognition of his erudition, Gautami, after listening to the aforementioned Dakkhi1Jii-vibhanga-sutta, offered him two lengths of
cloth. The elder Ajita, however, made canopies out of them for
the chamber occupied by the Buddha. Knowing his true disposition, the Buddha called the monks together and announced to
them that the monk Ajita would, in this very bhaddakappa, become
a Buddha by the name of Metteyya. Since according to the
Theravada tradition only five Buddhas may appear in a
bhaddakappa, and since Gautama was the fourth, it followed that
Ajita would be the next Buddha, even if Gautama had not specifically used such expressions as "the next" or "my successor."
The Thai Phra Pathomsomphothikathii (nineteenth century) introduces still more innovations to the Sinhalese version. It follows
the Aniigatava1{lSa in maintaining that Ajita was a son of King
Ajatasattu and furnishes the name of his mother as Kaiic:anadevi.
It differs, however, from the Sinhalese tradition in several det3ils.
Here Ajita is said to be a siimar,Urra (novice) and not a fully ordained monk. After narrating the story of MahaprajapaU's request
to the Buddha to accept the pieces of cloth she had brought and
his admonition to present them not to him but to the Sangha, the
Thai version adds that Gotami became very unhappy with the
thought that the Lord had rejected her gift and went around the
Nyagrodharama monastery offering her gift first to Sariputta,
Moggalhina, and then the other great elders. Each of them, how-
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ever, refused her offer, pleading that they were unworthy of so
great a gift Gotami finally had no choice but to give it to a novice,
who happened to be none other than the novice Ajita, who accepted it quietly. Gotami's heart was filled with sorrow, and she
shed tears thinking that her store of merit was so low that a mere
novice was the appropriate recipient of her gift When the Buddha saw her weeping, he called Ananda and asked him to fetch
his alms bowl. Addressing the congregation of the great disciples,
he said, "Disciples, do not carry this alms bowl of the Tathagata; let
this young Ajita carry it" He then threw it up in the air, whereupon the alms bowl disappeared into the clouds. At that point
Sariputta obtained the permission of the Buddha to retrieve it
and floated up into the air to find it but returned empty-handed.
All the other great disciples also tried to recover it, each equally
unsuccessful. Then the Tathagata commanded Ajita to bring back
the alms bowl. Ajita realized that he lacked the miraculous power
to fly, but with his heart filled with joy, he made an asseveration
of truth (sacca-adhi#hiina-kiriya): "If 1 am leading the holy life
(brahmacariya) as a novice in order to attain the Enlightenment
which can destroy the Four Deadly Floods ... then may the alms
bowl of the Tathagata descend into my hands!" Instantly, the alms
bowl descended and, as if it were a sentient being, declared to the
assembly of the elders: "I did not come into the hands of the
mahasavakas, but I come to the novice monk, because he will
become not a savaka, nor a paccekabuddha, but a sammasamlntddha."
Gotami was greatly pleased by this miracle and worshipped Ajita
with deep reverence. Ajita thought, ''What good are these high
gifts for me?" and made a canopy over the ceiling of the Buddha's
residence with one piece of cloth and curtains with the other. The
Buddha watched this act of worship and looked down upon the
novice with a smile. Then the venerable Ananda, perceiving the
smile of the Buddha, inquired as to the cause, and the Buddha
replied: "Lo! Ananda, the novice Ajita will become a lion among
theJinas, a Buddha by the name of Metteyya in this bhaddakappa."30
These extracanonical stories of the monk Ajita have led scholars to search for an individual among the known disciples of the
Buddha with whom he could be identified. 31 There are indeed
two monks by the name of Ajita and Tissametteyya, both mentioned in the "Para}'ClI:1avagga" of the Suttanipata. 32 They were for-
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merly pupils of the brahman Bavari living on the banks of the
GodavarI (in the South), who later visited the Buddha and became his disciples. However, both attained arhatship during that
lifetime33 and hence could not be identified with a future Buddha.
Maitreya's Vyakarm.ra in the Mahiyina Siitras
As already stated, Maitreya's name appears in almost all of the
Mahayana Sutras. In some of them he is side by side with MaiijusrI
and participates in the discourses and is looked upon by everyone
as the heir apparent to the Buddha Sakyamuni. We saw that he
figures prominently in the introductory section, the "Nidanaparivarta," of the Saddharmafru'1.u!o:nka-sUtra. He appears subsequently in four more Parivartas: the fourteenth, fifteenth, seventeenth,
twenty-sixth. In the fourteenth, a large number of bodhisattvas
appear from other Buddha fields and beg Lord Sakyamuni's permission to write down the Sadllharmapur.u!anka-sittra. But the Buddha tells them that they need not engage in this task, since he has
at his service a great many bodhisattvas of his own Buddha field.
At once, from all sides of the Saha world, countless bodhisattva...
materialize in a miraculous fashion and surround the Buddha.
Maitreya is puzzled at the sudden appearance of this large congregation of bodhisattva.. and, expressing his perplexity (vicikitsii) ,
begs the Lord to dispel his doubts concerning this matter. 34 The
sight also produces doubts in the minds of the lay disciples of the
countless Buddhas from other worlds, and they too want to know
how so many bodhisattvas could manifest from the Saha world.
The Buddhas then call their disciples to attention and ask them
to'remain silent, saying:
"0 sons of good families, wait a while. Maitreya bodhisattva,
who has been proclaimed to be the successor to the Lord
Sakyamuni, is asking questions concerning this matter to the
Lord Sakyamuni. He will explain this matter. Listen to him. "35
Two significant points are noticeable in this passage:
(1) Maitreya's prophecy is alluded to as if that event had taken
place long ago; (2) Maitreya is still subject to doubts and perplexities and hence has a long way to go before the prophecy of his
Buddhahood is fulfilled. Maitreya, for example, wonders how
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Gautama could have brought so m~ny bodhisattvas to maturity in
the less than forty years since hi~ own attainment of Buddhahood. 36 The fifteenth Parivarta, called the "Duration of Life of a
Tathagata," is a sermon preached in answer to this question. The
sixteenth and seventeenth parivartas, called. respectively. 'The
Merits" and "The Meritoriousness of Joyful Acceptance," are also
addressed to Maitreya and describe in detail the merit accumulated by listening to the Saddha17TUlpu7Jq.arika-sutra.
Maitreya's induction into the Tantric tradition must have taken
place several centuries after his appearance in the
Saddha171lapu7Jq,arika-sutra. Even a casual look at Tantric literature
shows that he plays a very minor role compared with such peers
as Maiijusri and AvalokiteSvara. He is not mentioned at all in such
mcyor works as the Hevajra-tantra, and ritual manuals like the
Siidhanamiilii devote only a paragraph to him.s7 One significant
passage in the Guhyasamiija-tantra shows that Maitreya was considered even by the Tantric tradition to be undeveloped in the mysteries of the Vajrayana. The passage occurs in the seventeenth
chapter, the "SarvasiddhimaQc:lalav~irabhisambodhi," in which se\'eral Tathagatas give short sermons on the nature of the vajra-citta,
at the end of which the Lord Sarvatathagatakayavakcittavajra enters into a samiidhi called saroatathiigatasamatiivihiira and falls silent. It is at this stage that Maitreya greets all Tathagatas and asks.
"0 Lords! How should a Vajracarya. who has been anointed
(abhi#kta) by the Guyhasamaja consisting of all the Tathagatas
who have transformed their body, speech, and mind into vajra be
seen by all the Tathagatas and all the bodhisattvas?"~H
All the Tathagatas reply:
"0 son of good family, the bodhicitta should be seen as vajra by
all the Tathagatas. And why is that? Bodhicitta and the
[Vajra]acarya are not two; there is no duality between them ...
All those Buddha.. and bodhisattvas who iive in the ten directions of the Lokadhatu visit the iiClirya three times each day and
worship him with the honour due to all the tathagatas, and
utter these potent words: 'He is the father of all of us Tathagatas;
he is the mother of all of us Tathagatas.· Moreover, 0 son of
good family, the amount of the aggregate of merit born of the
vajras of the lords, the Buddhas who live in the ten directions,
does not surpass the amount of the aggregate of merit that
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occupies a single strand of hair of that [Vajra]acarya. And why
is that? 0 son of good family, the bodhicitta is the essence of the
cognition of all the Buddhas and the source of the omniscient
knowledge of all the Buddhas. "39
These solemn words must have come as a great shock to
Maitreya, who obviously considered himself to be an anointed
person, and the text tells us that he became frightened (bhita",)
and deeply agitated (sa1{ltrasla-miinasa/J) and remained silent after
hearing these words.40
Maitreya suffered from doubts and perplexities unbecoming a
truly advanced bodhisattva in the above episodes of the
Saddharmapu1frjarika-sutra and the Guyhasamaja-tantra. That he
lacked confidence in his achievements and also needed to be
reeducated in the deep mysteries of the Mahayana is made clear
by his encounter with the indomitable Vimalakirti described in
the celebrated VimalakirtinirdeSa. It is understandable that the Cieat
Disciples (mahasriivakas) would recognize their inferiority to the
bodhisattva Vimalakirti with regard to their achievement of wisdom (prajnii) and, therefore, would decline to visit him to inquire
about his illness. It is extraordinary, however, that Maitreya as well
hesitated and begged to be excused from performing this task
when specifically ordered to do so by the Buddha. In disobeying
the Buddha's command, Maitreya related to him an account of
his past encounter with Vimalakirti. He was once discoursing on
the irreversible stage of a bodhisattva with the gods of the Tu~ita
Heaven. At that time Vimalakirti approached him and respectfully
addressed him concerning his prediction:
"Honourable Maitreya, the Blessed One prf!dicted to you that
after only one birth you will come to supreme and perfect
enlightenment. With regard to which birth (jiin) did you receive this prediction (rryiikara1}lZ)? Is it the past (auta) birth, the
future (anagata), or the present (pratyutpanna) one? If it is the
past birth, it is already exhausted; if it is the future birth, it has
yet to come; if it is the present birth, it is without foundation
... How then, 0 Maitreya, would you receive the prediction?"41
Maitreya, we are told, was reduced to silence and could not
reply. He therefore pleaded with the Lord that he was incapable
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ofinquiring about Vimalakirti's illness. The revelation that Maitreya
did not consider himself fit to visit Vimalakirti must come as a
surprise, since Maitreya, as Vimalaklrti admitted, was predicted to
be the next Buddha. Even so, it is significant that, in the last
chapter, the bodhisattva Maitreya is summoned to take over the
task of transmitting this noble sutra to future generations. In this
connection, the Buddha narrates to Sakra, the king of gods, his
own story of the distant past when he served the Buddha
Bhai~ajyaraja. At that time the bodhisattva Gautama was known as
Candracchatra and was one of the one thousand sons of the
cakravartin king Ratnacchatra. Describing the bodhisattva career
of all those one thousand sons, the Buddha declares that they
were destined to be the one thousand Buddhas of this bhadrakalpa
and entrusts Maitreya with the guardianship of this sutra.42 The
story appears to be an attempt to legitimize Maitreya's successorship
and to place him in the exalted family of the Buddhas.

Maitreya in the Praftiiipiiramitii-siitra
The next important canonical text in which Maitreya matures as
a propounder of the perfection of wisdom doctrine is the
A~tasiihasrikii-Prajii,iiParamita-sUtra. In the sixth Parivarta of this sutra,
called "The Supreme Merit of Dedication andJubilation," Maitreya
engages in a long discussion with the venerable Subhuti on the
merit accumulated by others, the jubilation of a bodhisattva over
that merit, and his dedication of the merit produced by that jubilation to the attainment of perfect enlightenment by all beings.
Subhuti raises some important metaphysical questions concerning
the foundations - that is, the "objective supports" (the skandhas)
and points of view (dr~lis) - that underlie the meritorious actions
of others, over which the bodhisattva rejoices. He then points out
that, if the bodhisattva rejected those subjective supports as nonexistent, there would arise the perverted perception of rejoicing
over something that does not exist. If, however, he accepted these
supports as real, he would be no better than an ordinary person
who is devoid of even rudimentary wisdom. Maitreya's words to
Subhfai in this context are spoken in the spirit of skill in means:
"0 Subhuti, this should not be taught or expounded in front
of a bodhisattva who has newly set out in the faith, for he will
lose what little faith he has, and what little affection, serenity,
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and respect which are his. In front of an irreversible bodhisattva
should this be taught and expounded. "43
Maitreya then proceeds to expound at length on the proper way
in which a bodhisattva can skilfully transform the meritorious work
founded on jubilation into omniscience.
Hitherto we have examined texts in which Maitreya participates in various discussions instigated by others, for example, by
Subhiiti or Vimalakirti. But there are certain Mahayana Siitras in
which he initiates a dialogue by asking the Buddha a question or
propounds a doctrine with great confidence on his own, as if he
were vindicating his claim to future Buddhahood. In the
Samiidhiraja-sutra, for example, the householder Candraprabha
makes a resolution (pra1}idhiina) to become a Buddha in the presence of Sakyamuni, and the latter, in his characteristic manner,
bestows a smile upon him. Normally in sutras it is the privilege of
Ananda to question the Lord concerning the reason for his smile
and thus provide an occasion for the elucidation of an extraordinary event. In the Samiidhiriija-sutra, however, Maitreya is accorded this honour and elicits the Lord's prophecy (vyakara1}a) about
Candraprabha's futt.'re Buddhahood as described in the
"SmitavyakaraI:1a-parivarl'l" (no 15).44 Similarly, in the last chapter
of the Lalitavistara, called the "Dharmacakrapravartana," it is
Maitreya who is singled out to request the Tathagata Gautama to
display a miracle called the Turning of the Wheel of Law on
behalf of the countless bodhisattva.. who were gathered at the
Deer Park of VaraI:1asi. Using sl~veral hundred adjectives, the
Tathagata describes to Maitreya the lrue nature of the dharmacakra,
which was not revealed to his earlier audience of the group of five
monks. 45 The Lalitavistara itself does not allude to Maitreya a'l the
successor to Gautama, but in the last Parivarta the Buddha specifically entrusts this sutra to Maitreya, thus elevating him to a higher status than other bodhisattvas. 46
The Bodhisattva Maitreya as a Preacher of the Doctrine
To be acceptable as a bodhisattva to both the Hinayana and the
Mahayana schools, Maitreya would have to be an advocate of teachings that are free of sectarian bias. The Siilistamba-sutra is a perfect
example of such a teaching, since it is devoted entirely to the
doctrine of pratitya-samutpiida (conditioned coproduction). The
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siitra begins as follows. Once when the Lord was living in Rajagraha
at Vulture's Peak, the venerable Sariputra approached the place
where the bodhisattva Maitreya was mindfully pacing back and
forth (cailkrama). They exchanged greetings and sat down together on a stone slab. Then the venerable Sariputra spoke:
"0 Maitreya, having seen today a sheaf of corn (siilistamba) the
Lord uttered the following: 'Whosoever, 0 monks, perceives
the pratitya-samutpiida perceives the Dharma, perceives the Buddha.' Having spoken thus the Lord fell silent. 0 Maitreya, what
is ~e meaning of these words of the Lord? What is pratityasamutpiida? What is Dharma? Who is the Buddha? How is seeing pratitya-samutpiida [the same as] seeing the Dharma? How
is seeing the Dharma [the same as] seeing the Buddha?"47
When asked thus, Maitreya expounded at great length on the
doctrine of the pratitya-samutpiida and explained how perceiving
the Dharma was identical to perceiving the Buddha. Although it
is considered to be a Mahayana Sutra, the Siilistamba-sutra contains no doctrine that would be unacceptable to non-Mahayana
schools and indeed was considered canonical by the Sarvastivadins
and the Mahisasakas, as we know from YaSomitra's eighth-century
commentary on Vasubandhu's Abhidharmakosa-bhii~ya, the
Sphutiirthii-vyiikhyii The Ko.fa-hhii..rya examines a view (attributed to
the Mahisasakas by YaSomitra) that the pratilya-samutpiida itself
was an unconditioned (asa1!lSkrta) dharma like niruii:l:ta. This view
was said to have been supported by the following sutra passage:
Whether the Tathagatas appear or whether the Tathagatas do
not appear, the Law [of pratitya-samutpiida] does exist, the
Thatness, the Dharmaness, the invariable nature of dharmas,
the unchangeableness of the LaW. 48
YaSomitra in his Vyiikhyii identifies this text as the Salistambasutra and states that these were the words of Lord (Bhagavan)
Maitreya spoken to Sariputra. 49 Although this passage is missing in
the extant editions of the Siilistamba-sutra, it has a parallel in the
Pali Sa1{lyuttanikaya50 and is quoted by Candrakirti in his
Prasannapadil'1 commentary on Nagarjuna's Madhyamikakiirikii. It
may certainly be regarded as a great utterance spoken by a future
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Buddha on the impersonal nature of the Law that prevails regardless of his appearance! It is significant that, at the conclusion of
his discourse, Maitreya tells Sanputra that whosoever understands
properly the pratitya-samutpiida receives the prophecy of his future
Buddhahood from the Lord: "You shall become a fully enlightened Buddha. "52 Such an utterance claimed to have issued from
Maitreya seems to be an attempt on the part of the compiler of
the sulfa to vindicate his claim to future Buddhahood.
The most important scripture revealing the true majesty of
Maitreya's insight into the Law and his mastery over the
meditational trances is the Ga7J4avyuha-sutra. An entire chapter
(no. 54), some sixty pages long, describes his meeting with the
pilgrim Sudhana. Following Maiijusri's command, Sudhana had
travelled allover the South (Dak~ir:tapatha) and had visited more
than fifty kalyiir.ta-mitras in search of instruction in the bodhisattva
path. Finally, he arrived at Samudrakaccha, probably a port city,
where Maitreya was residing in a gabled palace called
Vairocanakutalarpkara-garbha. He approached Maitreya and sang
his praises in 55 beautiful verses, calling him the eldest son of the
jina, the "anointed one" (abh4eka-priipta). Maitreya received him
with honour and im;tructed him in the bodhisattva career in no
less than 121 verses. At the conclusion of his speech Sudhana
respectfully addressed Maitreya:
"The Noble Maitreya has been proclaimed by all the Buddhas
to be the one who will attain to Buddhahood after only a single
rebirth. Such a person must have passed through all the stages
(c.aryii) of a bodhisattva, must have fulfilled all the piiramitiis; ...
he is anointed (abhi~ikta) for omniscient cognition ... May he
please instruct me: How should a bodhisattva conduct himself
in following his career?"53
Then Maitreya praised Sudhana for his aspirations, took him to
the gate of his gabled palace, opened its gates with a snap of his
fingers, and led Sudhana in. By the majesty of Maitreya's resolution (adhi$lhiina) Sudhana was able to see instantly all the halls
and cham.bers of that great palace. He witnessed in a trance state
the place where Maitreya had first conceived the thought of enlightenment (bodhicitta-utpiida) and saw the numerous Buddhas
under whom he had practised the piiramitiis. He also saw the place
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where Maitreya had initially attained mastery over the
Maitrasamadhi, which earned him the name Maitreya,54 a derivation supported by the Samadhiraja-sutra-~~ and accepted by
Haribhadra in his Alokii 56 commentary on the Ahhisamayiilailkiira
and the Prajiiaparamita-sutra. He then saw those places where, in
the course of his manifold transmigrations, Maitreya had been
born as a cakravartin king, as Sakra, the king of gods, and the
place where he would be reborn, namely, the Tu~ita Heaven. He
also witnessed the extraordinary scenes of Maitreya's birth in
Jambudvipa out of the petals of a lotus flower, his first seven steps
as an infant, his youth in the harem, his renunciation, his selfmortification followed by his partaking of food, his approach to
the hodhi tree, his victory over the forces of Mara, his enlightenment, and finally his turning of the Wheel of the Law at the
request of Brahma. When Maitreya realized that Sudhana had the
vision of the entire bodhisattva career of the future Buddha, he
withdrew his magic power, snapped his fingers, and awakened
Sudhana from his trance.
Sudhana then discovered that the palace was no longer there
and that everything he had seen was nothing more than a supernatural vision. He then begged Maitreya to reveal the true location of the palace and of Maitreya himself who had conjured it.
Maitreya engaged for a while in enigmatic answers but finally
returned to a more conventional level and, apparently anticipating that future generations would be curious about. his place and
parentage, told Sudhana that his birthplace (janma-bhitmi) was
called Ku~igrama in the country of Malada in the South
(Dak~iI:lapatha). There, he had chosen to be born in a family of
brahmans in order to remove their vanity of high birth. While
living in his hometown he had established his parents, a large
number of his clansmen, and a merchant named Gopalaka in
Mahayana. He had left that area recently and was now living in
Samudrakaccha in his gabled residence called the VairocanavyuhaIaqIkara-garbhaY He added that after his death he would "display" his rebirth in the Tu~ita Heaven in order to bring to maturity both the gods of that abode and those who would arrive there
later through the inspiration of the Lord Sakyamuni. He assured
Sudhana that, in the company of Mafijusri, he would see Maitreya
again after the latter had attained buddhahood. 58 Maitreya then
bid Sudhana farewell and directed him to return to Maiijusri for
further instructions.
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The Bodhisattva Maitreya and the Buddha Amitabha
The last Mahayana text that sheds light on the irreversible aspect
of Maitreya's career before his rebirth in the Tu~ita Heaven is the
Sukhiivativyuha. This sutra, as is well known, is preached by
Sakyamuni to the venerable .Ananda and contains a glorious description of the Land of Bliss (Sukhavati) presided over by the
Buddha Amitabha. As the sutra comes to a close, .Ananda expresses a wish to have a vision of the Lord Amitabha and of the
bodhisattvas inhabiting his land. His wish is instantly granted by
the Lord Amitabha, who produces a ray of light by which the
entire Buddha land shines with great splendour. Maitreya, the
only other person privileged to share the vision, also sees this
miracle.
The Lord Sakyamuni addresses him, saying:
"Do you see, 0 J\jita, the perfection of that Buddha country
and the bodhisattvas who never stop meditating, as well as those
gods and men who are dwelling within the calyx of lotus flowers and others who are born miraculously sitting cross-legged in
the lotus flowers?"59
Ajita Maitreya sawall these and spoke to the Lord:
"0 Lord, will the bodhisattvas who have left this Buddha country or departed from the company of other blessed Buddhas be
born in the world Sukhavati?"60
The Lord's answer to Maitreya's question is an emphatic one.
He even gives a list of hundreds of crores of bodhisattvas who at
different times and different places served different Buddhas and
managed by their devout faith to be born in the blessed land of
the Buddha Amitabha. We are not told whether Sakyamuni wished
Maitreya also to be born there. In all probability, Maitreya could
have chosen to be reborn in Sukhavati, in the presence of the
Buddha Amitabha. The sutra is silent on this matter, and the
Buddha is content merely to ask Maitreya to guard the sutra and
not let it perish or disappear. The Mahayana tradition agrees
unanimously that Maitreya did not seek Amitabha's company, but
instead was born in the Tu~ita Heaven, awaiting the time for his
descent to earth as the next Buddha.
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Lest we wrongly assume, however, that the path of Maitreya will
not lead to Amitabha's paradise, it must be added that at least one
text, the Samiidhiriija-sutra, declares emphatically that, by worshipping Maitreya and by holding to the good law, a person may be
reborn in Sukhavati, presided over by the Buddha Amitabha Then,
having served Lord Amit<ibha, he will strive for the attainment of
perfect enlightenment. 61 Consequently, these two goals are not in
conflict.
The Bodhisattva Maitreya in the T~ita Heaven
Buddhists recognize a law (dharmatii) that an "anointed" bodhisattva
must be born in the Tu~ita Heaven before descending to earth for
his final incarnation. Since Maitreya is such a person, it is assumed by all Buddhists that he is at present dwelling in Tu~ita,
although there is no canonical reference to his death while in the
company of the Buddha Sakyamuni. The first canonical reference
to his residence in Tu~ita is to be found in the Saddharmapur.trf,aiika-sutra, in the twenty-sixth chapter called the "Samantabhadrautsaha-parivarta." This Parivarta describes the arrival of the
bodhisattva Samantabhadra and a great congregation of other
bodhisattvas at the assembly of the Buddha Sakyamuni after the
latter has completed his preaching of the Saddharmapu1J-t!.arikasidra. The bodhisattva Samantabhadra approaches the Lord and
announces to him that his congregation has arrived from the
eastern Buddha country of Lord Ratnatejabhyudgataraja for the
purpose of listening to the sermon called the Saddharmapu~utaiika.
He begs Sakyamuni to explain in detail once more the entire
sutra. The Lord gives a brief exposition to the new audience, at
the end of which Samantabhadra responds by saying;
"0 Lord, in the future I shall protect those who recite this sutra
and those who write it down ... Such people will never be born
in purgatories nor in lower destinies. They will certainly be
born in the company of the heavenly beings in Tu~ita, where
the bodhisattva Maitreya, the great being, resides, endowed
with the 32 marks, and surrounded by hundreds and thousands
of other bodhisattvas and heavenly damsels (apsaras), preaching the LaW."62
We saw earlier that Maitreya figures prominently in the fitst
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Parivarta as well as in several of the middle Parivartas of the
Saddharmapurp!arika-sutra. This reference to his residence in the
Tu~ita Heaven, coming in the last Parivarta, would indicate that
Maitreya had died at some point before the conclusion of the
twenty-fifth Parivarta (called the "Piirvayogaparivarta"). It is likely,
however, that the twenty-sixth Parivarta was a much later addition
and that the compilers took the opportunity to introduce Maitreya's
birth in Tu~ita by means of this Parivarta. The Mahiikarma-VtbhangrP
and the MaiijuSri-Mulakalptf'4 are the only two other Mahayana
texts surviving in Sanskrit that mention, though in no more than
a single line, Maitreya's residence in Tu~ita.
Among the Pali texts, the earliest reference to Maitreya's heavenly abode is to be found in the non canonical Mahava7!/Sa. In this
chronicle of the island of Sri Lanka, king Du~!.hagamal)i Abhaya
(101-77 B.C.), the hero of that island and the builder of the great
stiipa at Anuradhapura, is said to have been reborn in the Tu~ita
Heaven, "where the bodhisattva Maitreya, the Compassionate One,
awaits his time [to descend on earth] for attaining buddhahood.''65
In the late medieval period, the cult of Maitreya must have
gained great popularity among the Theravadins of Sri Lanka and
Thailand, as witnessed by the story of a monk named MalayaMahadeva, who is said to have visited heaven and gained an audience with Maitreya. According to the eleventh-century Pali narrative entitled Rasaviihini,66 by means of his supernatural powers
the elder Malaya-Mahadeva took a devout layman to the Tavatiqlsa
Heaven to worship at the Ciic;lamal)i-cetiya. There they met
Maitreya, who was also paying his respects to the shrine, and the
bodhisattva very graciously presented the layman with a set of
divine clothes. The elder and the layman then returned to the
island, where the layman enshrined the divine clothes in a cetiya
and was subsequently reborn in Tu~ita in the company of the
bodhisattva.
A similar story about the elder Malaya-Mahadeva's encounter
with the bodhisattva Maitreya appears in the Thai Phra Malai sutta,
written in Chi eng Mai in the sixteenth century. Here the elder
questions the bodhisattva concerning the means by which beings
can ensure meeting him when he comes into the world. Maitreya
ad"ises the elder that recitation of the Vessantarajiitaka will provide
the necessary merit to yield a human birth that coincides with the
auspicious occasion of the advent of the new Buddha!67
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Maitreya the Tathigata
The bodhisattva career of Maitreya, leading to his birth in the
Tu~ita Heaven, is of importance to the Buddhist tradition because
it establishes his succession to Gautama after the latter's teaching
(Sasana) disappears from the world. This apocalyptic event is believed to take place five thousand years after Gautama's
parinirua7J.tf'8(circa A.D. 4456!), as the world regresses toward evil
days, when human beings will live no longer than ten years. 69 But
the advent of Maitreya will not take place immediately after the
end of the five-thousand-year period. 70 Buddhists envisage a long
interval of thousands of chaotic years before the world gradually
moves into the ascending half of its cycle. It will reach its apex
when human beings will have attained a life expectancy of more
than eighty thousand years. 71 The conditions will have improved
so much by then that the earth will be a paradise, with wishfulfilling trees yielding fruits and the people needing no government to rule over them.7~ In the course of time, with the increase
in popula.tion, evil and greed will increase, longevity will begin to
decrease, and the production of food and protection of the weak
will become necessary. Such a time is considered to be most auspicious for the rise of a universal monarch, the cakratJartin king,
the first lawgiver, who will set in motion the Wheel of Command
by Law (dhammena eva wkkaf!l vatteti) 73 and bring the world under
his domain (a7J.af!l pavattett).i4 With the rule of law firmly established, there will appear a Buddha who, by turning the other
wheel, the Wheel of the Sacred Law (dharmacakra), will usher in
a new period in which human beings will follow his noble path. 7s
The turning of these two wheels at the same time is an extraordinary event that takes place once in a long while, at the start of
each new ascension within an intermediate eon (antarkalpa) in a
given time cycle (mahiikalpa). 76 At other times, a Buddha may
arise without a cakravartin preceding him, as in the case of our
own Buddha, who appeared at the tail end of an antarkalpa, which
is moving rapidly toward a minor apocalypse. Maiireya's advent is
distinguished from that of Gautama because he resolved to become a Buddha precisely at a time when human beings will live
for eighty thousand years, as we have seen in the Mahiivastu and
the Divyavadana. Moreover, his way will be paved by a cakravartin
who, according to the Divyiilladiina account, also resolved to attain
that high office. The karmic forces generated by their volitions
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will thus combine to inaugurate in the distant future a civilization
supported by the two wheels of law, one leading by way of meritorious deeds to heaven, and the other by way of renunciation to
niroiitla, the two complementary goals of human life.
Despite the unanimity of the Buddhist tradition concerning
Maitreya's succession as the next Buddha, no Mahayana text has
even given the details of the future Buddha's place of appearance
or of his family life. Our sources of information on these points
are exclusively non-Mahayanist. The Dlghanikiiya (Cakkavaltisihaniida-sutta), the Diuyiivadiina, the Mahiivastu, the Aniigatava7[lsa,
the Maitrcya-uyakaratla, and the still later Sinhalese and Thai texts
treat this topic very seriously and seem to draw upon a common
tradition, unmarred by sectarian dissensions. Because Maitreya's
advent, for the reasons outlined earlier, must be preceded by that
of a cakravarlin king, the canonical accounts of;Maitreya the
Tathagata uniformly begin with a narrative of the cakravarlin
SaIikha, who will rule from his capital city of Ketumati (the present
VariiQ.asi). Because a cakravartin must be a kshatriya, it is apparently imperative that the Buddha be a brahman, and Maitreya is
made the son of the cakravartin's chaplain, the brahman named
Brahmayu, and his wife Brahmavati. In some accounts his family
(gotra) name is Maitreya and his first name is Ajita. According to
the Aniigatava1f'$a, the bodhisattva Maitreya will live a householder's life for eight thousand years with his wife Candramukhi and
will have a son named Brahmava«;l«;lhana. His renunciation will
parallel that of Gautama, but after seeing the four sights, he will
spend only a week practising the austerities. in contrast to
Gautama's six years. 7S According to the Diuyiivadiina, on the day
of his enlightenment the seven royal gems (the wheel gem, etc.)
of the cakravarlin will disappear. and King Sankha will renounce
his kingdom and become a disciple of Lord Maitreya.79 Subsequently, surrounded by the vast multitude of his disciples, Maitreya
will visit a mountain named Gurupadaka, where the remains of
the venerable Mahakasyapa are lying undisturbed. Mer the mountain pass opens by itself, the Lord will approach the remains of
the elder; taking them in his hands. he will address his congregation:
"0 monks, these are the bones of the elder Mahakasyapa, who
was born when the Lord Sakyamuni appeared in this world,
when the life expectancy of men was no more than a hundred
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years. This elder has been declared to be the chief among
those who are satisfied with little, content with little, foremost
in ascetic practices (dhutagur.ta). When the Lord Sakyamuni
entered. into pariniroiir.ta, this elder held a recitation of the
teaching of the Lord (siisana-sangitiM."SO
The Diuyiivadana story of the Tathagata Maitreya's noble act of
honouring the remains of the elder KaSyapa was no doubt motivated by a desire to establish a physical connection, if not a direct
line of transmission, between the Buddha of the present and the
Buddha of the future. This narrative, however, is conspicuously
absent in the Dzghanikaya, the Mahiivastu, the Maitreya-uyiikarar.ta,
and in the later Theravada literature. HI Is it possible that the MUlaSarvastivadins, who inhabited Kashmir and Gandhara, introduced
this story into, the Maitreya legend through the influence of the
Indo-Greeks arid the Persians who ruled these lands? This conjecture is strengthened by the evidence of a further elaboration of
this story that is found in both the Khotanese Maitreya-samiti and
a Maitreya-sittra, extant only in several Chinese translations closely
related to it.
According to the Maitreya-samiti, after becoming the Buddha,
Maitreya will climb a mountain called Kukku~pada. Thereupon,
the elder MahakaSyapa, who has apparently sat in meditation (probably a samiidhi called nirodhasamiipattz) on that very spot since the
time of the Buddha Gautama, will arise from his trance and, having
bowed to the Buddha Maitreya, will say:
"Never before has there been a monk who, like me, has known
two Buddhas and who experiences as much happiness as I am
now at being able to impart these words of the Buddha ... The
former Ahur Mazda (whose name was Sakyamuni) has disappeared from all regions ... Sakyamuni asked me just before his
death to tell you [that] ... an evil age his risen, which is devoid
of Buddhist monks. I have a few more moments of my life to
spend." .. , [And Sakyamuni said further,] "At the beginning of
this eon Krakucchanda was the Buddha. He was followed by
Kanakamuni, and then by KaSyapa. Those who became monks
in their siisana but were not able to attain perfection will achieve
release through me, the fourth [successor]. The fifth will be
Maitreya, my equal; may he too release many beings. "82
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Having uttered these words, the text adds, the elder MahakaSyapa
will perform many miracles and will then enter parinirvii1Ja.
The Chinese translation of the Maitreya-sittra provides an additional detail about the episode. It relates that the elder
MahakaSyapa will offer Maitreya a robe (sa1{Jghiiti) of the Buddha
Sakyamuni, saying that the Lord had entrusted it to him to be
given to the future Buddha. When Lord Maitreya takes the sa1[lghiifi,
it will barely cover two fingers of his right hand and two fingers
of his left. All will then marvel, "How small the past Buddha must
have been!" The Lord Maitreya will then ask the elder to demonstrate his supernatural powers and to teach the Sutra of the Past
Buddha. 83
The Theravadins, as noted earlier, have no canonical tradition
of any such contact between a disciple of Gautama and the Buddha MaItreya. They have aspired, however, to establish a close
connection between the two dispensations by claiming a faInily
relationship between their Sinhala hero, King Dutthagama~i
Abhaya, and the future Buddha Metteyya. According to the
Mahiiva'f!L.~a, Kakava~~atissa and Viharamahadevi, father and
mother ofDut!hagam~i, will be Metteyya's parents, Dut!hag3.m~i
himself will be the chief disciple of the Buddha, and his son
Prince Sali will be the Buddha's son. 84 The great lay devotees of
the Buddha will be fortunate to have a vision of the Lord Maitreya,
and the benefactor Anathapi~~ika will even redonate the sacred
Jetavana to the new Lord!85 Both the Aniigatava1!/-Sa and the
Maitreyavyiikara1Ja promise that anyone who has served the Sangha,
repaired a cetiya, or even raised a flagpole will meet and serve the
future Buddha. Although the texts do not mention them specifically, there need be no doubt that the great commentators like
Buddhaghosa86 or the noble kings like the imprisoned Burmese
monarch Siritibhuvanadicca of Pagan8? or the numerous scribes
and copyists of the Tipitaka, who have fervently aspired to be
reborn during the time of the Buddha Mctteyya, will do so and
will be blessed with his vision and will attain nibbtina.

The Concept of a Future Buddha and a Future Jina
This survey of the South and Southeast Asian literature on Maitrcya
helps us to trace the traditional stages of his bodhisattva career,
which culminates in his attainment of Buddhahood. No survey,
however, can tum a legendary figure into a historical person,
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regardless of the number of Mahayana Sutras or Theravada apologists who have tried to present him as a contemporary of the
Buddha Gautarna. His overwhelming presence in the Mahayana
Sutras seems to imply that it was the Mahayanists who were responsible for anointing him as Sakyamuni's successor. But a close
examination of the material discussed in this chapter does not
bear this out. It must be remembered that of the dozen or so
great Mahayana bodhisattvas, including Mafijusri and
AvalokiteSvara, who have been described as ekajatipratibaddha (those
who are able to attain Buddhahood in a single rebirth),fIII only
Maitreya is accepted as a bodhisattva by the non-Mahayana traditions. His investiture as the future Buddha, overriding the claims
of all other bodhisattvas, suggests that Maitreya might originally
have been a bodhisattva of the non-Mahayana variety, or was at
the very least introduced by a pre-Mahayana school. This idea
could not have originated in the Theravada school, however, if
only because no more than a single paragraph in the entire Pali
Tipitaka is dedicated to Maitreya, and that, too, in the context of
a long narrative concerning the future cakravartin Sankha. The
Mahasanghika Mahavastu is far more likely to have been the source
of the cult of Maitreya. Although it refrains from mentioning
Manjusri, AvalokiteSvara, or any other bodhisattvas, it refers to
Maitreya as many as eleven times, recognizes his first name Ajita,
alludes to his past caryiis, and proclaims his future Buddhahood
through the mouth of the Buddha Gautama. But whereas the
bodhisattva Gautama of the Mahavaslu stands out as a supernatural being (lokottara), the depiction of Maitreya is surprisingly free
of any Lokottaravada influence. Maitreya's succession could therefore be accepted unreservedly by the Theravadins of the South, a~
well as the Miila-Sarvastivadins of the North and correlated with
their legend of the future cakravartin Sankha. But apparently neither school made any attempt to make Maitreya a contemporary
of the Buddha Gautarna by introducing him as the latter's disciple
in the existing sfitras. Only the MahiSasaka~ appear to have been
bold enough to proclaim this, by first making Maitreya the chief
preacher of the Salistamba-sutra and by then making the further
claim that Maitreya was anoi~ted by the Tathagata as the future
Buddha because he had correctly understood the doctrine of
pratirya-samutpiida. Having assimilated Maitreya into the canon,
the Theravadins (as well as acaryas of other schools) must have
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found it necessary to identify him with a canonical person worthy
of this singular honour. Who could such a person be who would
answer to the name Ajita? The mahiiJriivakas, because of their
having attained arhatship, were disqualified from receiving the
title of bodhisattva. Nor would it h~lVe been proper to confer so
great an honour on a layman, even if he were one as generous as
AnathapiQQika, because monks would then have been obligated
to treat a layman deferentially. Given these parameters, the choice
of a young novice must have appeared an attractive compromise
for the position of bodhisattva. The Theravadins therefore came
up with the most plausible story of a novice named Ajita,~9 who
received first a gift of cloth meant for the Buddha and then a
prophecy of his future Buddhahood. The name Metteyya itself,
which expressed mastery over the mettii-bhavanii, a favourite form
of meditation among the Theravadins, might have also contributed to the popularity of this bodhisattva among the mendicant'!
and the laity alike.
The hypothesis that the legend of the bodhisattva Maitreya was
a Mahasanghika innovation is supported by his portrayal in the
Mahayana Siitras. Despite his status as the "anointed one," Maitreya
is repeatedly shown to be inferior not only to the bodhisattva
Mafijusri, but even to the householder Vimalakirti. His image
improves gradually, however, and is fully matured in his encounter with the pilgrim Sudhana. Thanks to the author of the
Gar,ul,avyuha, we are allowed a brief glimpse of Maitreya, the human being, emerging out of the legendary mist. It is significant
that the author of the Gar,ul,avyuha chose to make him not a
resident of Kashmir or Gandhara, which might have suggested
possible western influences, but of the South (Da~iQapatha). By
his own account, as he tells Sudhana, Maitreya was a South Indian
brahman born in a small place called Ku~grama (Hut Village), in
the (as yet unidentified) Malada country. At the time Sudhana
met him, he was living in Samudrakaccha, probably a port city.
Before he left his native place, he had converted his parents and
a large number of clan members to the Mahayana. Such a statement could very well be taken to mean that he was born in a nonMahayana family and was himself a convert to Mahayana, a significant piece of information that adds credence to his assimilation
into Mahayana from the Mahasanghika.90
We will never know if the novice Ajita of the Pali texts and the
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brahman Maitreya of the Ca1J4avy.il.ha are identical, or if they are
both purely legendary figures. One thing, however, is certain: The
idea of a future Buddha need not be attributed to foreign influence. Buddhist canonical texts, as well as the texts of other Sramat:J.a
sects, such as the fyivikas and the Jainas, are full of references
that anticipate the rise of a new Tirthankara, .Tina, or Tathagata.
As is well known from the Siimmlnaphala-sutta of the Dighanikiiya,
at the time of the Buddha there were six other prominent leaders
of ascetic communities who had long established themselves as
tirthakas, the builders of bridges (for the crossing of the river of
sa1flSiira).91 Makkhali-Gosala, the Ajivika saint, a senior contemporary of Gautama, was probably the first to proclaim himself aJina
(spiritual victor), a claim that was hotly disputed by his rival, the
Nigal).!ha Nataputta, popularly known by his title Mahavira (the
Great Hero), who was and still is recognized by his followers, the
Jainas, as the twenty-fourth and lao;t Tirthailkara of the current
cycle.92 The first book of the Vinayapitaka, which describes the
events following the Buddha's enlightenment, indicates that the
Buddha himself must have been aware of the existence of such
rivalries for the title of saviour. We are told that the Buddha was
in !.t'arch of disciples who might be able to accept him as a teacher (satthii), and so proceeded from Bodhgaya to Van'll.laSt on foot.
The first person to encounter him was the naked ascetic Upaka,
a member of the Ajivika community, who accosted him and asked
not so much about him a'i about his teacher: "On account of
whom have you, your reverence, gone forth? Who is your teacher?
Whose dhamma do you profess?"93 This question brought a most
extraordinary reply from the Lord: It was he himself who was an
omniscient person without a teacher, who had no equal in the
world, who was the Perfected Being, the Teacher Supreme, the
One who had attained to niroiir.ta. 9~ U paka seems to have taken
this claim as the boao;t of an upstart, for a~ he departs he says
tauntingly, "According to your claim, your reverence, you ought
to be Anantajina?'''.l5 The last term, which is attested to nowhere
else in the entire Buddhist canon, has been explained by the
commentators as "a victor of the unending, namely, of nibbiina."96
It is more likely that the term referred to an exalted .Tina, the
founder of a new mendicant community and, if taken literally, to
an eternally free soul (sadii-mukta) , someone like the ISvara of the
Yoga-sutras of Pataiijali.97 The title Jina was the one most coveted
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at that time and was claimed by all three historical teachers,
Makkhali-Gosala, Nigrunha Nataputta, and Siddhartha Gautama.
It is therefore quite likely that there was an anticipation at that
time of the appearance of a Jina, T1rthankara, or Tathagata to
coincide with the approaching end of a great eon. A'i a matter of
fact, the Jainas believed that the long period stretching across
countless eons that witnessed the rise of the twenty-four
Tirthailkaras of the current descending (avasarpi1J.i) half of the
time cycle ended exactly three years, eight and a half months98
after the death of Mahavira in 527 B.C. They also believed that no
new Tirthankara would arise during the remainder of the
antarkalpas, until the world began it'i ascendancy, and reached a
state identical to the one described in the Buddhist texts as the
time destined for the arrival of the Buddha Maitreya.9'.l The Jainas
have even compiled a list of the twenty-four Tirthankaras of the
future time cycle, and their first T1rthankara of that period will be
known as Mahapadma, who will no doubt be a contemporary of
the Buddha Maitreya. 1oo
It is not merely adventitious that this Mahapadma, the future
Jina, wa<; identified by the Jainas with a historical person who was
a contemporary of both Mahavira and the Buddha. This person
belongs to a royal family and is known as SreQika Bimbisara,lol the
father of King Ajatasattu of Magadha. It is weIl known, as the Pali
Siimannaphala-sutta relates, that Ajatasattu was a patricide, who
subsequently became a lay foIlower of the Buddha. 102 The Jainas
have claimed that SreQika had become a devoutJaina through the
influence of his wife edana, an aunt of Mahavira. As a great
devotee of Mahavira, he had accumulated enough meritorious
karma to be the firstJina of the next cycle. Unfortunately, he was
imprisoned by his son Ajatasattu, who kept him in chains and
even lashed him daily himself. Later, Ajatasattu had a change of
heart and approached his father, carrying an iron club, in order
to free him from his chains. But the old king, misunderstanding
his son's motives for approaching him with club in hand and
fearful that he would cruelly inflict upon him an ignominious
death, ingested poison and died instantly.lo~ Despite his status as
a future Jina, he was reborn, as retribution for this act of suicide,
in hell, where he awaits his time to appear on earth as the next
Jina, a'i surely as does the bodhisattva Maitreya in the Tu~ita
Heaven. 104
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It is no small irony that the author of the Aniigatava1f/Sa, allegedly an Indian Theravadin,105 should choose a person from King
SreI:lika Bimbisara's family as the future Buddha. Members of the
royal family, as is well known from the court histories of Buddhist
kingdoms, were destined for high honours, especially when they
embraced the yellow robes in their youth. The novice Ajita, as
described in the Anagatava1f/Sa, was a prince, the son of the King
Ajatasattu. The Buddhists could not be expected to appoint SreI:lika,
a sotapanna and victim of patricide, as suitable candidate for
bodhisattvahood. As for AjatasaUu, his act of patricide disqualified
him from claiming any such honour. Whether or not there was
indeed a prince named Ajita, there seems little doubt that this
royal house, which has been credited with destroying several small
"republics" (janapadas) of the Gangetic Valley and with founding
the Magadhan empire, stood in some special relationship to both
Buddhists andJainas and was probably regarded by all as a family
of minor cakravartins (dhammariijiis; see note 104) ruling at the
termination of a great salvific era that had seen the advent of
numeroUs Buddhas and Jinas.

NOTES
I.

2.

The terms "Buddha and lathagata are virtually synonymous in Buddhist
materials. In choosing to refer to Maitreyol as a Tathagat.'l rather thall as a
Buddha, however I am following a distinction first noted in Dharmasa~ngraha,
ascribed to Nagatjuna. This work distinguishes between the five Buddhas Vairocana, ~obhya, Ratnasambhava, Amitolbha, Amoghasiddhi- and the
seven Tathagatas -Vipa.~i, Sikhi, Vi';vabhii, Krakucchanda, Kanakamuni,
KaSylipa, and Sakyamuni. The fortner are celestial Buddha.~ who never appear
on earth, whereas the latter advent from heaven for the weal of human beings
in 1ambudvipa. Although Amitabha is referred to a~ Tathagata in the
Suhhiivalivyuha and elsewhere, this does not negate the rea.<;(JIls for the classification itself. Hence, Maitreya is called Tathagat.'l to indicate his direct.o;al\'iiic
role.
For example, "Among the doctrines of Zoroastrianism, which has strongly
influenced other religions both East and West, is that ohhe savior (Saosyant),
who, at the end of the world, will lead the forct's of good and light against
those of evil and darkness. Under the invading rules of N.-W. India Zoroasu'ianism and Buddhism came in contact, and it was probably through this that
the idea of the future Buddha became part of orthodox belid~ (A.L. Ba~ham,
The WondP.T That Wa., India [New York: Grove Press, 19541,274). For a discussion of the possible connection between Ajita Maitreya and MithrolS Invictus,
see Etienne Lamotte, His/oiy, du bouclclhi.fmf indien des origlnp-s Ii {'he Saka
(Louvain, 1958). 782 ff.
M
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It is difficult to determine the period during which Maitreya would have been
fully accepted by both the pre-Mahayana schools. He must have reached his
status as the successor to the Buddha Gautama by the time of the Ku~ru.la King
Kani~ka (ca. 125 A.D.), since he is depicted in one of the king's copper coins
bearing the Greek inscription "Metrauo Boudo." See Joe Cribb, "Kaniska
Buddha Coins - The Official Iconography of Sakyamuni & Maitreya," jou~l
of the International Association of Buddhist Studies, 3, no. I (1980): 79-87.
Mahiivastu, 1:46 (See Appendix - i)
See Paiiniisa-jataka (no. 35, "Padipadanajataka"), 2: 396-402, andjinakiilama/i, 5.
Buddhavar{lSQ, 2:60-66 (See Appendix - ii)
Maitreya is mentioned in the Buddhava7flSa only in an appendix called the
"Buddhapakh;u)aitakhaJ:ll;\a" in the list of the five Buddhas of this bhaddakappa.
Buddhava7flSQ, xxvii, 18-19.(See Appendix - iii)
Mahiivastu, 1:67-8. (See Appendix - iv)
Ibid., 1:69. (See Appendix - v)
Divyiivadiina (no. 3, "Maitreyavadana"), 40. (See Appendix - vi)
For a pictorial depiction of these five Buddhas with their animal emblems in a
Cambodian temple, see the Paiicabudd'lObyiikara~Q, plate 14.
Divyiivadiina, 202 (See Appendix - vii)
Dasabodhisattuppattihathii, 127. The rebirth of King Sailkha in Tu~ita need not
neces.'laJily refer to Maitreya's present (and final birth) in that heaven, because one can be born any number of times in world of gods (devaloka) by
deeds of merit. (See Appendix - viii)
The editor of the Anagataval!Ua (Profes.~or J. Minayeff) does not reproduce
the text pertaining to Maitreya's past career but summarizes it as follows:
"Then follows a history of the previous existence of Metteyyo, with the three
Buddhas, Sumitto, Metteyyo, and Muhutto, during twenty-seven Buddhas, and
finally at the time of the Buddha Gotama, when he was born as son of
Ajatasattu, prince of Ajita" (Aniigalava7flSa, 34).
SuvaT7JafiTabhiisa-sittrQ, 108, 122. (See Appendix - ix)
The jiitailam(jlii does not mention Maitreya but calls the attendant (of the
bodhisattva) by the name Ajita (jatakam(IIii [no. I, "Vyaghrijataka"J, 1-6).
jinakalamilli, 4. (See Appendix - x)
Saddharmafru7fr!arilw-sutra, 1: 57, 90-4. (See Appendix - xi)
Ibid., 1:95-6. (See Appendix - xii)
Mahiikarmavibhanga, 39-40, See p. 39, n.6, where Sylvain Levi observes that the
Purviipariintaka-sittra survives only in Chinese tnmslation and that this passage
is not found there. (See Appendix - xiii)
A very interesting discussion of the virtue of leading the Sangha is recorded in
the Milindapaiiha in connection with the Buddha's prediction regarding the
Lord Metteyya's leadership of a large Sangha consisting of thousands of
monks (Milindapanha, 159). Note that this is the only reference to Metteyya in
the Milindapaiiha. (See Appendix - xiv)
The only canonical text surviving in Sanskrit ill which the Buddha directly
addresses Maitreya and prediCts his future Buddhahood is to be found in the
"Pudgala-vinikaya" chapter at the end of the Abhidhannakosa-bhf4ya of
Vasubandhu. 111ere the Vatsiputriya states that the Buddha does not make
declal"dtiom regarding future existences lest he be accused of admitting the
doctrine of eternaJism (sasvataviida). The Vaibhi4ika encounters the
Pudgalav-adin by quoting the following pa'isage. in which the Buddha does
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indeed speak of a future existence: idam tarhi kasmad vyakaroti - "bhavi~yasi
Maitreyanagate 'dhvani tathagato 'rhan samyaksambuddha}:!M iti? evam
api hi sasvatatvaprasailga}:!? (Abhidhannakosa-bhiirya, 9:471). Unfortunately,
bothVasubandhu and his commentator YaSomitra fail to indicate the source
of this quotation, and it has yet to be traced in the extant canonical texts.
Dighanikiiya, 3:76.
Mahiivastu, 3:130. (See Appendix - xv)
Several passages in the Mahiivastu refer to the Buddha's prediction ofMaitreya's
future Buddhahood (e.g., Mahiivastu, 1:51). (See Appendix -xvi)
See note 14.
AniJgatavaf!lSa-AI{hakathii, p. 38. (See Appendix - xvii)
Majjhimanikiiya (no. 142, Dakkhi7}iivibhailga-sutta), 3:253. (See Appendix xviii)
See~. Saddhatissa's summary of this version in IllS introduction to the
Dasabodhisattuppattikathii, 31.
Phra Pathomsomphothikathii, chap. 20. I am indebted to Christopher Court,
instructor of Thai at the University of California, Berkeley, for a summary of
this chapter, entitled "Metteyaby;ikaraJ:ta-parivatta."
See Lamotte, Histone du bouddhisme indien, 776.
AjitamaQavapuccha and Tissametteyyamaf.\avapuccha (Suttanip(ita, 197-9).
Suttanipata-Allhakathii, 5:2. (See Appendix - xix)
Saddhannapuf.l4arilla-sulTa, 182. (See Appendix - xx)
Ibid., 84. (See Appendix - xxi)
Ibid., 186. (See Appendix - xxii)
In an iconographic depiction of the bodhisattva Maitreya in a ma7J4ala, he has
three faces, three eyes, and four arms of golden hue; he is seated in a cm!;.<;legged position with his two upper arins in the teaching (vyakhyiina) mudra,
his lower right hand in the ahhaya-mudrii, and his lower left hand holding a
blossom of niigakeiara flowers; cf. sadhanamiilii (no. 283, "Maitreyasadhanam"),
560. (See Appendix - xxiiil
For a sketch of Maitreya based on the Siidhanamii/ii, see B. Bhattacharya,
The Indian Buddhist Iconography, 2d ed. (Calcutta: Firma K.L. Mukhopadhyay,
1958). figure 47. It should be noted that the description of Maitreya given
here is conspicuously silent on the characteristic feature of MaitreY-d's image
a~ found in Tibet: the depiction of a stl.pa in his crown. Nor does it make even
the slightest hint of the depiction of Maitreya in Korean images, in which he
ha~ a huge square platform stiipa on top of his head. Even later tantric texts
like the N~pannayogiivaliby Abhayakaragupta ofVikramaSila mona~tery, which
is dated ca. 1114 A.D., are silent on this prominent feature of Maitreya's
iconography, indicating that this style of depiction may not be of Indian
origin.
Guyhasamiija-tantra, 137. It should be noted that this is the only occasion
where the term vajriialrya occurs in the Guy"asam(jja-tanlra. (See Appendix xxiv)
Ibid., 138. (See Appendix - xxv)
Ibid., 138.
Vimalakirtinirdesa, 85-8.
Ibid., 265-70.
A~t~iiha.friluj-Prajiiiipiiramitii-sutra, 71. (See Appendix - xxvi)
Samiidhirrjja'$utra, 14:41,74. (See Appendix - -xxvii)
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Lalitavistara (no. 26, "Dharmacakrapravartanaparivarta"), 306-13. (See Appendix - xxviii)
Ibid. (no. 27, "Nigamaparivarta"), 318.
Salistamba-rutra, 100 (i.e., a, 1-2). (See Appendix - xxix)
Abhidharmakoia-b~a (chap. 3, v. 28a), 137. (See Appendix - xxx)
5phu/liTthii-AbhidhannakoSa-Vyiikhyii (chap. 3, v. 28a), 293. (See Appendix xxxi)
Sa7flyuttanikiiya, 2:25. (See Appendix - xxxii)
Prasannapadii (Miidhyamika-Kiirikii-VTtti), 40. (See Appendix - xxxiii)
Salistamba-rutra, 106 (i.e., a, 19). (See Appendix - xxxiv)
Ga1J4avyUha-sutra, 392-3. (See Appendix - xxxv)
Ibid., 408. (See Appendix - xxxvi)
Samiidhiriija-sutra (tenth Parivarta), 1:121-2. (See Appendix - xxxvii)
AbhisamayiilQ1ikiir Alokii·pmjiiiipammita-vyakhya, 385. For references to a
Maitreyavimolila-rutra (named after Maitreya?), see S~asamuccaya, 9, 177. For
a discussion of the derivation of the name "Maitreya, " see Sylvain Levi, "Maitreya
Ie Consolateur," in Etudes d'Orientalisme publii.es par Ie Musk Ii la mimoriL de
Roymonde Linossier (Paris, 1932), 2:355402. (See Appendix - xxxviii)
Ga1J4avyuha-rutra, 416-17. (See Appendix - xxxix)
Ibid., 418. (See Appendix - xl)
Sukhiivalivyuha, 65. (See Appendix - xli)
Ibid., 69. (See Appendix - xlii)
Samiidhiriija-rutra (18th Parivarta), 271. 52-3. (See Appendix - xliii)
Saddharmapu7;l4arika-siltra, 266. (See Appendix - xliv)
Mahiikarmavibhanga, 40. (See Appendix - xlv)
Manjuiri-Mulakalpa, 48~ (See Appendix - xlvi)
Mahava7flSa, 32, 73. (See r,ppendix - xlvii)
Rasavahinl, pL 2, 163. (See Appendix - xlviii)
See Frank E. Reynolds, "Burlnhism as Universal Religion and as Civic Religion," in Religion and LegitimatuJTI of Power in Thailand, Laos and Burma, cd. B.
Smith (Chambersburg, Pa.: Anima Books, 1978).
Aniigatava7flSa, 34-6. (See Appendix - xlix)
Dighanikiiya, 3: 73. For a Theravadil' description of the desmlction of the
mahiikafrPa, see F.E. Reynolds and M.B. Reynolds, Three Worlds Ac.cording to King
Ruang: A Thai Buddhist Cosmology (Berkdey, Calif.: Asian Humanities Press,
1982), chap. 10. For the Vaibha.~ika view, se-: the Abhidharmakosa-b~a (chap.
3, v. 89-93),178-81.
Contrary to the canonical tradition, Burmel"e and other Southeast Asian
Buddhists often appeared to have anticipated the advent of the new Buddha
soon after the 5,OOOth anniversary of the Buddha'~ parinirviiT,UJ, as noticed by
E. Michael Mendelson: "In Burmese history, TOughly from the time of King
Bodawpaya onward, we can observe the interplay of two contradicting beliefs:
one in the inevitable decline, and another in the nativistic and revivalistic
forces that a messianic dispensation would be granted much sooner than the
texts would have it" (Sangha arId Stale in Burma, [Ithaca, N.V.: Cornell University Press, 19751,276).
DigllaniJuiya, 3: 76 and Arya Mllitreya·vyiiitllT'lJam (Verse restored Irolll the
Tibetan). (See Appendix - L)
DasabodliisattufrPattikatha, 121. On t.he millenarian visions linked to the future
Buddha Metteyya in the political life of the Southeast Asian Buddhist coun-
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tries, see SJ. Tambiah, World Conqueror and World Renouncer (Cambridge
University Press, 1976), chap. 19. (See Appendix - Li)
Anguttaranikiiya, I: I 09-1 O. For a full discus.~ion ofthe ethic of dhanna in early
Buddhist thought, see S. .J. Tambiah, World Conqueror and World Renouncer
(Cambridge Univenlity Press, 1976), chap. 4. (See Appendix - Lii)
Compare "]athii, maharaja, mohiyii riijiino honti samajaccii, samojacciinam pi
tesa7{l tho sabbe abhibhavita (l1Ja7{l pavattffl .... » (Miiindopanho, 189). (See Appendix - Liii)
For further discussions of the interplay between the monarchy and the Sangha
in India and Sri Lanka, see Frank Reynolds, 'The Two Wheels of Dhamma: A
Study of Early Buddhism· in TM Two Wheels ojDhamma, ed. G. Obeyesekere, F.
Reynolds, and B.L. Smith, American Academy of Religious Studies in Religion, Chambersburg, Pa., 1972; and Bardwell L. Smith, ''Kingship, the Sangha,
and the Process of Legitimation in Anuradhapura, Ceylon: An Interpretative
Essay,» in Buddhism in Ceylon and Studies on RLligious Syncretism in Buddhist
Countrie.s, ed. Heinz Bechert (Abhandlungen de Akademie der Wissenschaften
in Gottingen, 1978), no. 108.
The Divyiivadii.na begins the account of Maitreya with the question, What is the
reason for the simultaneous appearance of these two jewels? (Ito bhadanta
hetulJ. Ito pratyayo, dvayo ratnayor yugapal Ioke priidurbhiiviiya 7 bhagavan iihn:.
prafJidhiinavoiiit, p. 37). The text then narrates the story of the two kings,
Vasava and Dhanasammata, who had in the past resolved to become a cakravaTiin
king and a Buddha, respectively (see note 10 above). According to the
Vaibh~ikas, a cakravartin king arises only when the life span of human beings
remains above eighty thousand years, and parallel to the role pertaining to the
appearance of the Buddhas, only one cakravartin king may role at one time:
atha cakravamnaIJ. kadotPadyant~7 ... amite cii)'U# mon~ii1Jii", yiivad aslruahasroke
cotpalliS cakravaniniim, niidhalJ., tasyiilJ. sasyasampadas tadunaYllfiim abhiijanatvat
.... na co dvau saha btuldhavat (Abhidhannakoia-bhiirya [chap. 3, v. 95], 184).
Aniigatava7f'Sa, v. 47, 54. According to the Divyiiuadiina, Maitreya will attain
enlightenment on the same day he renounces the world: yasminn ~a diuase
vana7{l sa"m-ayiryati, tasminn eva diuase ... anuttara7{l jnanam adhigami!yati
(Divyiivadana, 61).
Arya Maitreya-vyiikora1Jam, 18, v. 54. This explains the association of the
niigalcefara flower with the iconog-raphic representation of the bodhisattva
Maitreya.
Divyiivadiina, 37. From this account, as well as that in the CakJuJvaltisihaniida of
the Dighanikiiya, it would appear that according to the Mula-Sarvastivadins
even a Buddha and a cakravartin king cannot coexist! The role of the cakrauartin
king would seem to be solely that of establishing the role of law and thus pave
the way for the commencement of a Buddhist community at the beginning of
the descending half of a new eon. (See Appendix - Liv)
Ibid. (See Appendix - Lv)
H. Saddhatissa notes that there is an unpublished Pali work named
Maluisampi1J4inidana in the Colombo Museum that contains a description of
the cremation of the elder Mahakassapa's dead body in the presence of the
future Buddha Metteyya. See DasabodhisaltuppaUiJuzthii, 43.
Maitreya.samit~ vv. 282-92.
Dr. K. Watanabe's translation of the Maitreya-sillra in Maitreya-samUi, 227. For
further discussions of the legend of the elder Mahakassapa's exchange of
robes with that of the Buddha Gautama, see G.P. Malalasekera, Dictionary of
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Pali Proper Naml'.s (London: Pali Text Society, 1960), 2: 478. For further
discussion of this legend, see Lamotte, HistuiTIl du buuddhisme indien, 226, and
H. Saddhatissa's introduction to the Dasabodhisattuppattikatha, 43-5.
84. Mahilva7[lSa. 32: 81-3. The Pali Antigatava7[lSa appears to be unaware of this
Sinhalese tradition; according to this text Moka and Brahmadeva would
become the two agga-savakas of the Buddha Metteyya: Asolw Brahmadevo r.a
aggii hessanti savakii (v. 97). The AryaMaitreya-vyiiJuzra1Ja does not contain any
information on the chief disciples of the Buddha Maitreya. (See Appendix Lvi)
85. Avadanakalpaiam (no. 21, jetavanapratigrahavadanam"), 1:158, v. 83.
86. VlSUddhimagga, 614. (See Appendix - Lvii)
87. G.H. Luce, "The Shewgugyi Pagoda Inscription, Pagan, 1141 A.D.," Journal of
the Burma Research Society, 10, no. 2 (1920); 67-72. (See Appendix - Lviii)
88. Samiidhiraja-mtra (lOth Parivarta), 119. (See Appendix - Lix)
89. The Dhammapada-A~hakalhil (2: 240) narrative ofSariputta's disciple Salpkicca
the Novice (sama~a), who is said to have attained arhatship the moment the
raz~r touched his hair, might have served as a model for the story of
J\jitasamiUJera's elevation to funlre Buddhahood.
90. Though we cannot be sure of his original religious affiliation, at the very least
this information confrrms that Maitreya was not a follower of Mahayana by
birth.
91. The six titthiyas, namely, PUrana Kassapa, Makkhali Gosala, Ajita Kesakambali,
Pakudha Kaccayana, Saiijaya Bela~!hiputta, and Nigan~ha Na~putta (the last
identified with the Jaina teacher Mahavira), are all described in the following
manner. aya". deva ... sailghi ,'eva gar" ca gafJ{jcariyo ca nato, yasassi, lilthakaro,
siidhusammato bahujanassa, rallannil, cirapabbajito, addhagalo, vayo anuppalto
(Dighanilcaya [Samaniiaphaia-sulta] , 1:48. (See Appendix - Lx)
92. For a detailed account of Makkhali GosaIa's claim to the status ofaJina and to
"omniscience," leading to his confrontation with the Jaina teacher Mahavira,
see AL. Basham, History and Doctrine of tile A}ivikas (London, Luzac, 1951),
chap. 4.
93. Vinayapitaka-Mahavagga, 1.8. (See Appendix - Lxi)
94. Ibid. (See Appendix - Lxii)
95. Ibid. The Buddha retorts with words that explain why he is entitled to be a
Jina: miidisa VII Jinti honli ye patta iisavakkhaya". / jim me papaka dhammii tasma
'ha". Upaka, jino Ii / / (ibid): ''Like me, they are victors indeed, /Who have
won to destruction of the cankers; / Vanquished by me are evil things, /
Therefore am I, Upaka, a victor" (Book of Discipline, 1:12). (See Appendix Lxiii)
96. LB. Homer's note: "ananlajina. Vinaya-Al{hakathii merely says, 'You are set on
becoming a victor of tlle unending.' Anania, the unending, may refer to
dhamma, also to nibbana" (Book ofDisciplim, n. 4).
97. kleiakarmavipiikiiSayair apariim~{a/;l pursu~alJiSqa u-varaIJ/ ... sa tu sadaiva mukla/;l
sadaiveivara iii (Piitanjala-Yogasulra with the VyiisablU4ya. 1:24). (See Appendix - Lxiv)
98. imise osappi1Jie dusamiisusamiie [samiiej bahulJiikkanlae t'hi". vaselli".
a44hanavamehi ya masehi". sesehi". Pii.tJiie ... kiilagae ... parinivvu4e (Kalpa-mtra.
no. 146. See Hermann Jacobi, Jaina Siltras, Sacred Books of the East, vo!' 22,
pt. I, London, 1884, p. 269. (See Appendix - Lxv)
99. For a deSCription of the Jaina cosmology and the Jaina belief regarding the
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appearance of twenty-four Jina.~ in the ascending and descending halves of
each time cycle, see P.S. Jaini, The jaina Path of Purification (Berkeley and Los
Angeles: University of California Press, 1979), 29-33.
100. For a list of seventy-two Jinas (the twenty-four of the past, present, and future),
see jinendra Varni, jainendra-siddhiinta-kosa (Varanasi: Bharatiya Jnanapitha,
1944), 2: 376-91.
101. The jaina MahapUTii7}a (of the ninth-<:entury Gur.labhadra) contains the following prediction about King Sreryika's future Jinahood: "Ratnaprabhii7!l
praV#lal) san tatpha/arfl madhyamiiyu$ii / bhuktvii nirgatya bhavyiismin Mah(jpadmiikhyatirthakrt / / agam)'utsarpiT.lik(j/asyiidita/i ~emakrt satiim / tasmad
iisannabhavyo 'si mii bhai#1J. sa1flS11er iti" /1 (MahiijmTii7}o, bk. 2, chap. 74, w.
451-2). (See Appendix - Lxvi)

In the Theravada tradition King .5reryika is known by the name of
Bimbisara; he is considered to be a devotee of the Buddha. See Malalasckera,
Pali Proper Names, 2: 284-9. For further details on Sreryika in the Svetambara
Jaina canon, see "Seryiya," in ~.L. Mehta and llR. Chandra, cds., Praknt Pmpn
Names (Ahmedabad: Institute of Indology, 1971-2),2: 856-7.
102. Dighaniktiya, I :80. In the Jaina tradition, King Ajata.,atnl is known by the name
of Kunika. See Mehta and Chandra, Prahnt Proper Namfs, I: 196. (See Appendix
- Lxvii)

103. Hemacandra describes the last days ofSreryika in the Tri$Ufliialiikiipuru$acaritra,
10: 12. 161-7. The Theravadins, however, have preserved a different version of
the king's death. According to them, he was a sOliipanna (one who has
"entered the stream") and submitted patiently to the torture perpetrated
upon him by the men dispatched by his patricide son; he died peacefully and
was reborn in the Gatummahard.jika Heaven in the company of the regent
king Vessavarya. See Malala.,ekera, Pal; Proper Name.f. (See Appendix - Lxviii)
TIle Jaina claim that King .5reryika committed suicide and the Buddhist
claim that his son confessed to the crime of killing him cannot be easily
reconciled. Is it possible that the Jainas considered it politically advantageous
to absolve the new King Kflryika (i.e., Ajatasattu) of patncide or that the
Buddhists found it docuinally unacceptable to allow a sotiipanna to commit
suicide? Whatever the case, there is no doubt that both traditions considered
the dead king a righteous ruler, the Buddhist, going as far as calling him
dhammiko dhammariijii, a designation normally applied in the canon only to a
cahravartin king.
104. Ordinarily, the jainas also depict their would-b .. Jina~ as being born in the
heavens before their final incarnations as human beings. The ca.~e of Srel)ika
is treated therefore as an extraordinary event that may take place only once in
a long while. \Vhat is remarkable, however, is the Jaina refusal to make an
exception to the operation of the laws of karma, even for so distinguished a
person as a would-be Jina! Even assuming that Srel)ika had re~orted to suicide
only to save his son from his iinanta7)'a-kanna, an act that would seem appropriate for a bodhisattva, the jainas cannot accept the taking of life in any form
and had no choice but to consign him to purgatory. For a comparison of the
careers of a bodhisattva and a would-be Jina, see P.S. Jaini, "Tirthankarapr.!.krti and the Bodhisattva path." .Journal of the Pali Text SOciety, 9 (1981):
96104.
105. Attributed to an elder named Kassapa, an inhabitant of the Cola country. See
Malalasekera, Pali PrOPtff Names, 1:66.
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Appendix: Citations from Pall & Sanskrit Texts indicated by
Roman numerals in the notes.
(i)

catasra!}. iha Mahamaudg-dlyayana bodhisatvacarya!}.. katamas catasraQ.? tad
yatha pralqticarya prat)idhanacarya anulomacarya anivartanacarya.
Mahiivastu, I, p. 46.

(ii)

Dipankaro lokavidii ahutinaTfl papggaho /
ussisake maTfl ~atvaJla idaTfl vacanam abravi/ /
passatha imaTfl tiipa5aTfl jali1am ugg-oltapanal]1/
aparimeyye ito kappe buddho loke bhavissati/ / ...
imassajanika matii Maya nama bhavissati!
pita Suddhodano nama ayaTfl hcssati Cotamo/ / BuddhatJa1{lSa, ii, 60-£6.

(iii)

imamhi Bhaddke kappe tayo asiTflslI nayaka/
Kakllsandho Kot)agamano Ka.'I!lapO capi nayako/ /
aham etarahi sambuddho Metteyo capi hessati/
ete pi 'me palka buddha dhira lokanukampaka/ / BuddhaTJaPflSa, xxvii,
18-19.

(iv)

Supmhhaso nama Mahamaudg-alyayana tathagato 'rhaTfl samyaksambllddho
yatra Maitreyet)a bodhisatvena prathamaTfl ku§alamiilany avaropitani, rajiia
Vairocanena cakravartibhutena ayatiTfl sambodhil]1 prarthayamanena ...
rajiio Vairocalla~1'a tal]1 bhagavantaTfl SuprabhasaTfl dr~!,'a udarahar~am
udaravcgapritipramodyam lItpadye .... so taTfl bhagavantaTfl satkaresi .,. tal]1
cayul;pramar.lam anllgrht)anto evaTfl citt.'l.m lItpadesi: aho punar aha'll
bhavcyam anagate 'dhavni tathagato 'rhaTfl ... yathayaTfl hhagavan
SlIprdbhaso etarahi. Mahii1Jastu, I, pp. 67-6R.

(\')

ato ca bhiiyo anyaTfl:- catucatvariTflsatkalpasamprasthitasya khahl punar
Mahamaudg-.1lyayana Maiu'cyasya hodhisatvasya paiica tiiye bodhaye cittam
utpaditam. Mahiivastu, I, p. 69.

(vi)

mha Dhanasammato raja ... sarvam imam lokal11 maitrct)aTflSena sphuritva
prar::idhanalll kartum arabdha!}.:-anenahalll kllsalami-.Jena iiasta loke
bhavepTfl tathagato 'rhan samyaksambuddha iti. Ratnasikhi
samyaksambllddha!}.
kathayati-bhavi~yasi
tvaTfl
maharaja
asitivar~asahasraYll~i prajayalll Maitrcyo nama tathagato 'rhan
samyaksambuddha iti. DivJ"vad,i7la (No.3, MaitrC)/"avadana). p.40.

(vii)

tato raja Candraprabha udyanadevata ni\'arayati:- ma de\'ata. mama
iiiroyacanakasyantarayaTfl kuruta. tat kasya heml:t? ... e~a eva devate sa
prHhibhiito Maitreyo yo vyaghrya atlllanaTfl parityajya catvariTflsatkal·
pasamprasthito Maitreya bodhisattva ekena iiiraparityagenavapmhikrtai:l.
Di'')'iiTJadiina. p. 202.

(viii)

atha kho Sariputta, so Sankho cakkavattiraja ... eted avoca: '... bhante Sirimata
Buddha, ... idal]1 sabhaiiiiutaiiat)assa paccayo hotll ' ti vaMi nakhena sisarp
chindi .... ayal]1 kho ... sisadanaTfl paramatthaparami nama ahosi,
jivitapariccago va. tato cuto Tusitapure nibbattitva mahiddhiko
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mahanubhavo Salikho nama devaputto ahosi. evalJl, Sariputta, Metteyassa
eka parami pakal-ii ahosi.
Dasabodhisattuppattikathii, p. 127.
(ix)

Mahadeva uvaca: ihai~a k~uttr~aparitaSarjr.i ... na sakyam anyasthane
bhojanam anveHurp. ko 'syal) pr.i~aparirak~a~artham atmaparityagal!l
kuryad iti. Mahapra~ada uvaca: bho du~kara atmaparityagal) .....
... Mahapra~adas tatha Maitriyo 'bhiit/
Mahadeva asid atha r.ijaputro
Mafijusrir abhud virakumarabhutal:l/ / SuvaTTJaprabhasa-sittra, pp. \08 and
122.

(x)

Mahasattassa sissanam isinal!l sabbajenhakasisso Metteyyabodhisatto ahosi.
ath' ekadivasalJl bodhisatto ... attano putte khaditukam~ ekalJl vyagghinilJl
disva ... "samma, sihadinalJl vighasalJl pariyesitva imissa vyagghiniya dassiima"
ti jeghsissam aha. Jinakiilamiili, p. 4.

(xi)

atitamadhvanam anusmar.imi, acilltiye aparimitasmi kalpe/
yadajino iisi prajana uttamaol, Candrasya Sllryasya Pradipa nama/ /
... ya.~ casi tasyo sugatatmajasya, Varaprabhasyo tada dharma bha.,atal:l/
sisyal:l kusida~ ca sa lolupatma,labhalJl cajiianalJl ca gave~ma~al:l/ /
ya.~orthika.~ capy atimatra asit, kulakul~ ca pratipannam asit/
uddeSa svadhyayu tathasya sarvo, na ~~ate bh~itu tasmi kale//
namalfl ca tasyo imam evam asid, Yaiiakamanamna diSata5u visrutal:l/
sa capi tenakusalena karma~a, kalma.~abhutena 'bhisalJlslqtena/ /
ar.igayi buddhasahasrdlw!y.tl:I, pujalJl ca te~1Jl vipulam akaqit/
ci~a ca carya vara anulomiki, dn!<iS ca buddho ayu SakY-dSil!lhal:ll/
ayalfl ca so pa~cimako bhavisyati, anuttar.i!p. lapsyati cagrabodhim/
Maitreyagotro bhagavan bhavisyati, vine~yati pral.lasahasrakotyal:ll I
Saddharma/JUt!(larika-sutra, I, 57 and 90-94.

(xii)

kausidyapraptas tada yo bahhllva, parinil'vftasya sugatasya sa.o;ane/
tvam eva so tadfiako babhllva, ahaql ca asit tada dharmabha~akal.1/ /
imena halfl karal.lahetunadya, dnrva nimittam idam evanlpam/
jrianasya tasya prathitalJl nimittalfl, prathamalfl maya tatra vadami
dr~~m/I

Saddharmaputl4arika-sutra, 1. 95-96.

(xiii)

yathoktalfl bhagavata, Varal.lasyaql PiiroiiPanjntaka-sutr~Jitasya bodhis.·utvasya
sarnuttejanalJllqtam." mahate khalu te Jita aut.ukyaya cittaJTI damayati yad
idalfl salighaparihapal.laya." Mahtikanna-Vzbhanga, pp. 39-40.

(xiv)

bhame Nagasena, bhasitalJl p' etalfl bhagavata:- "tathagatassa kho Ananda
na cvalfl hoti-ahalfl bhikkhusailghalfl pariharissami ti .... puna ca
Metteyassa bhagavato sabhavagu~alJl paridipayamanena evalJl bhaQitalflso anekasaha~salJl bhikkhusangharJl pariharissati seyyatha pi aham etarahi
anekasatalfl bhikkhusalighalp pariharami tin. Milindapaiiha, p. 159.

(xv)

Pu~piko lIamayalfl bhik~vo bhadrakalpo,
bha~itavyam.

bhadl'akalpc ca buddhasahasre~a
trini pratitani, ahalfl caturtho. Mahiivaslu, III, p. 130.
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(xvi)

Of the several pa.'\.~ages in the Malu,vtl5tu which refer to the Buddha's
prediction about Maitrcya's future Buddhahood, the following lIIay be
noted:
... iJaiica buddhakarydJ)i ava.~yarra kartavyani. katamani palka? dharmacakrarra
pravartayitavyarra ... yuvaraja abhi~iiicitavyo:- e~'\ mamatyayena buddho loke
bhaviWolti, yatha etarhi aharra tatha e~a l\jito bodhisatvo mamatyayena
buddho loke bhavi$yatiti J\jito namena Maitrcyu gOlrel)a. MahiilJa.du, I,

p.51.
(xvii)

ayaTfl pana Aniigatava7flSO kena desito ... ti. tau' idarra vi~ijanal!l. kada desito
ti Btuldhava7flSmoasane. ka.~a puccha ti Dhammasenapatina. kam arabbha
desito ti. Mahapajapatiya Gotamiya bhagavato upanitadussayugesu
ekadussa-pa~iggahakam Ajitattheram arabhha desito. Aniigalava7flSaa!!hakalhii, p. 38.

(xviii)

ekarra samayatll bhagava Sakkesu viharati KapilavauhusmiTfl Nigrodharame.
atha kho Mahiip:yapati Gutami navarra dussayugarra adaya ... bhagavantam
etad avoca: idaTfl me bhante navalll dus.~ayugalll bhagavantam uddissa
samaTfl katarra samaTfl vayitarra. tarra me bhante bhagava pa~igal)hatu
anukampam upadaya ti. evarra vutte bhagava Mahapajapatirra Gotamim
eted avuca:- sanghe Gotami dehi, sanghe te dinne aharra c' eva pu,jito
bhavissami sangho ca ti. Majjhimanikiiya (No. 142, Dakkhil)avibhanga-sutta),

m,p.253.
(xix)

evaTfl bhagava arahattatikfltena desanalll nitthapcsi; desanapariyosane Ajito
arahatte patinhasi u.desanapariyosane ayam pi (Tissametteyyo) brahmal)o
arahatte patinhasi.... SuUnnipiila-Allhakathii, 5:2.

(xx)

atha khalu Maitreyo bodhisattva mahasattva atmana vicikitsarra
katharrakathaTfl viditva ... bhagavantarra ... etam evanharra prcchati sma.
Saddhannapur.u!ariJ!a..sutra, p. 182.

(xxi)

evam ukte le tathagatal) ... tan 5van sviin upasthayakan etad flcill,l:agamyadhvaTfl yuyaTfl kulapUlra muh unam. e~a Maitreyo nama
bodhisattvo ... bhagavatal) Sakyamuner anantararra vyakrto 'nuttarayarra
samyabambodhau, sa etal!' ... artharra pariprcchati ... e~a ea bhaga\"an
vyakari!!)"Ati. tato yflyarra sro~yatheti.
Sadtllwnnapu.1J.tf.arika-sutm, p. 84.

(xxii)

atha khalu Maitreyo bodhisattvo .... bhagavantam cted avocat:- kalham
idaniTfl bhagavarras tathagatena kumarabhfltena ... samyaksambudhir
abhisambuddha, ta.'i}"'d.dya bhagavan kalasya satirirrakal)i eatvaritllsadvar~al,'i.
tatkatharra bhagavarras tathagatena iyata kalantarel)edam aparimil;.Ull
tathagatakrtyarra krtaTfl ... yo 'yarra bodhisattvagal)o ... anuttarayal!l
samyakgmbodhau samadapitai:t paripacitas ea?
Saddhannapur.u!arika-sutra, p. 11l6.

(xxiii)

purvoktavidhanena eandramal)Qalopari pitam alankaraparil.latalll
viSvakamalasthitaTfl trimukharra trinetraTfl caulrbhujaTfl ~l)aSuklada~il)a
vamamukharra sUvarl)agaurarra sattvaparyankinaTfl vyakhyanamudridhara-
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karadvayam aparadak~iQavamabhujabhyalJ1 varadapu~pitallagakcSa
ramanjaridharalJ1 nanaIankatadharam atmanalJ1 Maitreyarupam alambya
mudralJ1 bandhayet. hastadvayena prthak mu~~ir!l baddhva tarjjanyau
anglq~amadhyotthapite pu,pakiireQa milayet. tate japamantraJ:!:- om
mailJ1 Maitreya svaha. Siidhanamti.lii (No. 283, Maitrcyasadhanam) , p. 560.
(xxiv)

atha khalu Maitreyabodhisattvo mahas;\ttva!:t sarvatalhiigatin PTaQipatyaivam
aha:- sarvatathagatakayavakcittav;yraguyhasamajabhi~ikto bhagavan
vajracaryaJ:! sarvatathagat."liJ:! sarvabodhisattvaiii ca kathalJ1 draHavya\:l?
Guyhasamiija-tant:ra, p. 137.

(xxv)

sarvatathiigati prnhuJ:!:- bodhicitto vajra iva kulaputra sarvatathagatai\:l
d~Javyal:1. tat ka.'I11lat hetoJ:!? ...yavanto rla.~adiglokadhiitu~u buddha.~ ca
bodhisattvas ca ti~~hanti ... sarvc le tri,kalam agatya tam acaryam
sarvatathagatapujabhiJ:! sampujya svasvabudrlha~ctralJ1 prakrfunanti, evalJ1
ca vagvajrak~arapadalJ1 nikarayanli:- pitasmakalJ1 ... matasmakalJ1
sarvatathagatanam .... buddhanam bhagavatalJ1 yavat...puQyaskandha ...
acaryasyaiva romakupagravivare visi~yate. Gttyhasamiija-tanlra, p. 138.•Itha
khalu Maitreya bodhisattvo mahasattvo bhita\:l santrastamanasaJ:! tU~Qim
abhUt. Guyhasamiija-tant:ra, p. 138.

(xxvi)

atha khalu Maitreyo bodhisattvo mahasaltva ayu,mantalJ1 Subhulilll
sthaviram eted avocat- nedam arya Subhutc navayanasamprasthita.~ya
bodhisattvasya mahasattvasya purato bh~itavyalJ1 nopade~Javyam. tat kasya
hetoJ:!? yad api hi syat tasya srarldhamatrakalJ1 premamatrakalJ1
prasadamatrakalJ1 gauravamatrllk:lfTl tad api tasya sarvam antarrlhfyeta.
anivartanfyasyedam arya Subhflte bodhisattvasya mahasattvasya purato
bh~itavyam upade~JaVYalJ1.
A~/asiihasriJuj-Prajiiiipiiramitii-sUt:ra,

p. 71.

(xxvii) Maitreyu prcchi daSabalajyc~~haputralJ1
kasyarthi etalJ1 smitu krtu nayakena/ /
na hy akiiraQakajina vinayaka
dariiayanti smitam agrapurlgahi\:l/
mmlca gho~a vara dundubhisvara
kasya arthi smitu etu dariiilam/ / Samrldhiriija-siitm, XIV, 41 and 74.
(xxviii) alha khalu Mailreyo bodhisattvo mahasattvo bhagavantam ctad 3mcat:imc bhagavan dasa<iiglokadhatlls'lI!l/lipatitil bodhisattva mahasattv;i
bhaga\'atah sakasad dharm3cakrapravartanavikurvanasya praveSa'!1
srotllkamah. tat sadhu bhagavan dciiayatll tathagato 'rhan ... kiyarlriipal!1
tathagalcna dharmaGlkral!1 pravartitam? bhagavan aha:- gambhfrJ.I!1
Maitreya dharmacakralJ1 grahakanupalabdhitvat. ... tat khalu punar Maitreya
dharmacakralJ1 sarvadharmaprakrtisvabhavatp ... tathagata ity
ucyate ... cakrankitapadatala ity ucyate .. .idalJ1 tan Maitreya
dharmacakrapravartanalJ1 tathagatagulJavarf.lapra-deiiasya yat kincid
avataramatralJ1 salJ1k~epeQa nirdesitaJ:!. Lalitavistara (XXVI,
Dharmacakrapravartanaparivarta), pp. 306-313.
(xxix)

evalJ1 maya iirutam .... athayu~man Saripurro yena Maitreyasya borlhisattvasya
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mahasattvasya cankramas tenopasankramlt. upasankramya anyonyaf!l
samodanlyaf!! kathaf!l bahuvidhaf!l vyatisarayitva ubhau iiilatalc upavi~tam.
athayu.,man Sariputro Maitreyaf!l bodhisattvaf!l mahasattvam etad avocat:adyatra saIistambam avalokya Maitreya bhagavata bhi~ubhya!:l siitram idam
uktam:- "yo bh~vaI:l pratitya.o;amutpadaf!l pa.~yati sa dharmaf!l paSyati.
yo dhann3f!l pa.§yati sa buddh3f!l pa.§yati. ity uktva bhagawf!ls tii~Qi babhflva.
atha Maitreya sugatoktasutranta.'I)'a artha!:l katamaI,? dharma!:l katamal:l?
buddhaI, katamal:l? kathaf!l pratityasamutpadaf!l pa.~yan dharmaf!l pa.~ati?
kathaf!l dharmaf!l p..syan buddhaf!l pasyati?" .~listamba-sUtra, p. 100 (i.e. A
\-2).

(xxx)

asarpslqtal:I pratityasamutpada iti nikayantar\yal:l, "utpadad va tathagatanam
anutpadad va tathagatanarp sthitaiveyaf!l dharmata" iti vacanat. tad etad
abhiprayavaSid eV3f!l ca na caivam. Abhidhannakosa-bhiifYa (iii, 28a).

(xxxi)

"nikayantanya!:l" iti aryaMahiSasakal:l .... ayu~man Sariputro Maitreyarp
bodhisattvam etad avocat. salistambam avalokya bh~ubhyaI, sfltram idam
uktam: yo bhiksaval:l ... pa~"yati. idaf!l cabhisandhaycdam uktaf!l tatra siitre:"utpadad va tathagatanam anutpadad va tathagatiinalp sthitaiveyaf!l
dharmata dharmasthitita dharmaniyamata tathata avitathata anan}'"d.tathata
bh utata satyata tattvam aviparitala aviparyastata" ity evam adi
bhagavanMaitreya-vacanam. Sph-u!iirthii-Abhidhannakosa-Vyiikhyii (iii, 28a),
p.293.

(xxxii) uppada va tathigatiinaf!l, anuppada va tathag-atanaf!l, ~hita va sa dhatu
dhammanhitata dhammaniyamata idappaccayata. Sarrtyulmnikiiya, II, p. 25.
(xxxiii) tathii:- utpadad va tathagataniim anutpadad va tathagataniif!! sthitaivai~
dhannaQaf!l dharmata, ... evalp ... pratltya.,amutpado deiiito bhagavatii....
lTasannnpadii (Mtidhyamika-Kiirikii-llrth) , p. 40.
(xxxiv) yo bhadanta Sariputra,
e\'af!lvidhadharmak~antisamanvital:l
pratityasamutpadaf!l samyag avagacchati, tasya tathagato 'rhan
samyaksambuddho ... buddho bhagavan samyaksambodhirp vyakaroti:samyaksambuddho buddho bhaviwasl ti. MaitreyeQa bodhisattvena
mahasattvena evam uktam. Salistamba-_!iJ.tra, p. 106 (i.e. a, 19).
(xxxv)

arya Maitreyo vyaIq-tai). sarvatathagatair ek~atibaddhataya anuttarayarp
samyaksambodhau. ya.'; caikajatipratibaddho ... so 'vakranto
bodhisattvaniyamam, lena p;u-ipllrital) sarvaparamitai). ... so'bhi~ikta!:l
sarvajiiajiianavi~aye ... tad vadatu me aryal):- kathaf!l bodhisattvena
bodhisattvacaryayarp si~itavyam ..... (;n,"javyuha-sulra, pp. 392-93.

(xxxvi) yatra MaitreyeQa bodhisattvena prathamo mailrasamadhii). pratilabdha!:l,
yata upadaya asya Maitreya ili sarpjfiodapadi tad adriik.,It. Ga~avyitha-siitra,
p.408.
(xxxvii)

d~iQato Ajita sthitu tasya Maitrakll nama anantaguQaQhya!:l/
yo 'sya anantaru bhe~ti bllddha!:l pllQ)'ajfianaparipflTitabhiirai)./ /
maitryupe~mudabhavitakayo karul)aya ca janital) sa mahatma!
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dharmamayaparyantagul)ebhis cintayamanu munindragul)ani/ /
Samiitlhiriija-siJ./Ta, (Xth Parivana), I, p. 121-22.
(xxxviii)"atha khalu Maitreyafl ity adi. tatTa maitrcyo nama samadhi~ ... tena
maitrivimo~apr.tbhavitatviid arjita yenasau maitreyo jatal:t iti Maitreya~.
Abhisamayiilankiira-A.wkii-Prajniipnramitiwyiikhyii, p. 385. tatha hi srllyate:-._.AryAsailgal} punanlktabahulyena ... Prafrinpiiramitiirtham unnetllm a~kto
dallrmanasyam anllprapatl}. tatas tam lIddisya M:litreyel)a bhagavatii
Prajiiiipiiramitii-sittraf!l vyakh yatlm ••1bhisamayiilanJuiraluirikiiSiistraf!l ca krtanl.
tac chrun'a pllnar AryAsailgcna AcaryaVasubandhuprabhrtibhis ca
vyakhyatam iti. Ibid .• p_ 75.
(xxxix) api ca klilaplitra. yad vadasi:-kiyad durat tvam agacchasi ti_ aham asmin.
klilaputra, agacchami janmabh umer Maladebhyo janapadehhyal:t
KlI!-igramakat. tatra Gopalako nama sreHhi. taTfl buddhadharme~u
pratiHhapya janmabh umakanaTfl ca manll~yal)aTfl yathabhajanataya
dharmarn dCSayitva matiipitrjilatisambandhinas ca brahmal)agrhapatin
Mahayane samadapya... Jambudvipe ca Malade~u janapade~lI Ku!-igramakc
brahmal)akulc~upapannanaTfl matiipitrjilatisambandhinarn vinayartharn
brahmal)akulajativise~el)a cai~arn jatyabhimanikanirabhimanatayai
tathagatakule sarnjananartham ihopapannab ... so 'ham ihaiva_ .. sattvanaTfl
... paripakavinayarn kllrvan ihaiv.t VairocanavyuhaIailkaragarbhe kf1tiigiirc
prativasami. Ga~avyuha-siJ./Ta, pp_ 416-17.
(xl)
ita~ caharn cyutab Tu~itabhavane samdarSay~yami ... sahaparipacitiinaTfl ca
tatropapattisall1grahal)atiiyai. Sakyamunisampre~itiinaTfl ca vineyakaniuJl
prabodhanatayi. kale paripurl)abhiprayasarvajilatiim adhigami~yamL
bodhipraptaTfl ca maTfl kulaputra tvarn punar api drak~i sardhaTfl
Mailjusriya kalYiil)amitrel)a. GafJljavyuha-siJ./Ta, p_ 418.
(xli)

tatra khalu bhagavan AjitaTfl bodhisattvam amantrayate sma:- paoiy-dSi tvam
Ajita amu~min buddhak~etre ... yenaite bodhisattva nityam avirahita
buddhanusmrtyii? _.. padme~i1 paryailkaii) pradurbhavanti .. .? .. Ajita aha:pa&-yami bhagavan _... Sukhiil1ativyilha, p_ 65.

(xlii)

cvamllkte Ajito bodhisattvo bhagavantam etad avocat:- kiTfl punar bhagavan
bodhisattva ito buddhak~etrat parini~panna anye~aTfl va buddhanaTfl
bhagavatiim an tiUt SukhavatyiiTfllokadhatiiv upapatsyante? bhagavan aha:ito hy Ajita buddha~etrad dvasaptatiko!inayutiini bodhisattvanatp ... yani
... Sukha\'atyiim lokadhatiiv upapatsvante. Su/thrillativyilha. p. 69.

(xliii)

Maitreyasya ca buddhasya piijaTfl. kflVii niruttaram/
saddharmaSre~~arn dharitvii gamiwanti Sukhavatim/ /
yatrasau virajo buddho Amitiiyus tathagatal,1/
tasya piijaTfl kariwanti agrabodhiya kiiral)at/ / Samiidhiriija-siJ./Ta (XVIII
Parivarta), p. 271. vv. 52-53.

(xliv)

ahaTfl bhagavan pascime kale ... evaTflrupal)aTfl sfl.triintadharakanaTfl
bh~ul)all1 Ta~aTfl kari~i, ... na ca durgativinipatagami bhaviwati. itaS
cyutaS ca TlI~itiinall1 devanaTfl sabhagatiiyopapatsyate, yatTa sa Maitreyo
bodhisattvo
mahasattvas
tinhati.
dvatriTflsadvaralak~al)o
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hodhisattvagaJ.1aparivfto ·pasarabkotinayuta.';atasaha~rapllra~krto dhanna'll
deSayati.
Saddharmaput:/t/.allka-sutm. p. 266.

(xlv)

Maitreyas Tu~itasuralayadhivasi
prapatavya divi bhuvi ceha yena piija/
sa sriman da~halatiim avapya Sighraql
lokina'!l bhavatu SaSh'll nityapiijyal)/ / Mah(ikarma-Vibhanga, p. 40.

(xlvi)

bhinnadeho tato raja kala'!l krtva divi'll gataJ:!!
deva Tll~itavara nama Maitreyo yatra tisJhati/! MrliljuSn-Mu[akalpa. p. 489.

(xlvii)

buddhabhavaya samayam olokento mahodayo!
Metteyyo bodhisalto hi vasate Tusite pure! / Mahiiva'JISa, xxxii. 73.

(xlviii) tass' eva'!l sallapante Metteyyo hodhisatto agantva ratha. oruyha theram
upasilkamiM paiicapatiJJhitena vanditva thito kim .atthay· ettha bhante
agatattha ti pucchi. ... bodhisatto tassa LupasakassaJ tadanuriipa'll
dibbasaJakayugala'!l daM appamatto hohl ti ovaditva upasakena ca therena
ca saddhi'!l CulamaJ.1icetiya'!l gantva vandapesi. Rasaviihini, part 2. p. 163.
(xlix)

... mama 'ccayena paJhama'll palica antaradhanani bhavissanti. katamani
parica antaradhanani? adhigama-antaradhana'!l: tattha adhigamo ti
bhagavato parinibbanato vassa~aha~sam eva hhikkhii patisambhida'll
nibbattetu'!l
sakkh iss an ti.
. .. pati pa tti-an taradh anal1l
nama
jhanavipassanamaggaphaHini nibbattetum asakkonto catuparisuddhisilamattam pi rakkhissanti .... pariyatti-antaradhanal1l nama tepitake
bllddhavacane siinhakatha pa!i yava titJhati tiiva pariyatti antarahital1lnama
na bhavissati .... liilga-antaradhanal11 nama ... pacchimaka bhikkh 11
... kasavakhaJ.1dal1l chaddetva araniie migapakkhino vihed (-heJh?) essanti.
eta.~mi'!l kale lingam antarahital1l nama bhavissati. tato sammasambuddha'>5a
sasane parica vassasahasse sakkarasammanam alabhamana dhatuyo
sakkarasammanal1llabhamanatthane gacchissanti ... ida'!l Sariputta dhatuantaradhana'11 nama. Aniigatava'JISa. pp. 34-36.

(I)

asitiva...~a~ahassay\lkes\l. bhikkhave. manllsseSlI Metteyyo nama bhagava loke
llppajjis.~ti. Dighanik,i)'a. ITI. p. 76.

(Ii)

sahhe manllssa na kassantii na val)liia aroga .... buddhflllubhavena jata'!l
saIibhojanaJ1l hhunjitva ... sukhenajivissanti. Da.wbotlhisalluppattikathii, p. 121.

(Iii)

yo pi so, hhikkhave raja cakkavatti dhammiko dhammaraja so pi na arajaka'll
cakkaJ1l \'attetl ti .... ko pana, bhante, raiino cakkavattissa dhammikassa
dhammaraiiflo raja ti? dhammo. bhikkii. ti bhagava avoca. idha. bhikkhu.
raja cakkavatti dhalllmiko dhamlllaraja dhammaJ1l yevd nissaya ...dhammalfl
apacayamano dhalllmaddhajo dhammakctll dhammadhipateyyo
dhammika'!l dhammavaral)aguttilfl saJ1lvidahitva... dhammen' eva cakkaJ1l
vatteti. talfl hoti appaJivattiyaql kenaci manussabhiitena paccatthikena
paJ.1ina. Angullamnik"ya, Vol. I, pp. 109-10.
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(Hii)

Compare: yatha, maharaja, mahiya rajano honti samajacca, samajaccanaJTI
pi tesam eko sabbe abhibhavitva a~a~ pavatteti .... Milindapanlla, p. 189.

(Iiv)

yasminn eva divase Maitreyal,1 samyaksambllddho 'nlltlarajriiinam
adhigami~ati, tasminn eva divasc Sankha.'i}'a saptaratniiny antardhasyantc.
Sankho 'pi rajii ...· MaitreyalJ1 samyaksambuddhalJ1 pravrajitam
anupraVTaji~ati.

Divyiivadima, p. 37.

(Iv)

tato Maitreyal,1 samyaksambllddho 'sitibhik~uko~ipariviiro yena
Gurupiidakal,1 parvatas tenopasa~krami~ti, yatra KaSyapasya bhik~or
asthisalJ1ghato 'vikopitas ~~hati. Gurupadakaparvato Maitreyaya... vivaram
anupradasyati. ... Maitreyai:l samyaksambuddhal,1 Ka.'yapasya bhik~or
avikopitam asthisalJ1ghatalJ1 pa~ina grhitvii vame pa~all pratis~apya evalJ1
sravakii~alJ1 dharmaJTI deSayi~yati:-yo 'sau bhi~avo var~"'tiiyu~i prajiiyii.1J1
Sakyamunir nama Siistii loka utpannas tasyiiyalJ1 sriivakal,1 KaSyapo niimnii
alpecchiiniilJ'l santu~~iilJ1 dhlltaguna\'adiniim agro nirdi~!ai:l. Sakyamunel)
parinirvrtasyiinena Siisanasarigiti\) krtii iti. Dillyiivndiina, p. 37.

(Ivi)

Dunhagama~iriija so rajanamaraho maMI
Metteyyassa bhagavato hessati agg-d.'klvakol/
ranno pitii pitii tassa, matii miitii bhavissati,
Saddhatisso kanigho tu dutiyo hes.'lati savakolI
SaIirajakumiiro yo tassa ranno suto tu, sol
Metteyyassa bhagavato putto yeva bhavissati! I Mahiiva1{lSa, xxxii, 81-83.

(Ivii)

antime attabhavamhi MetteyyalJ1 munipungavalJ11
10kaggapuggalalJ1 nathalJ1 sabbasattah ite ratalJ11 I
disviina tassa dhirassa sutvii saddhammasasanalJ11
adhigantva phalam aggalJ1 sobheyya~ jina.'klsanaIJ11I Vzsuddhimagga, p.
614.

(Iviii)

imina katapllnnena MetteyyalJ1 lokanayakalJ11
ketumaIaviriijitaf!11191
disva sutviina saddhammalJ1 sasanghalokaniiyakalJ1 ...
upeto aghadhammehi byakato tena satthuniil
majjhe devamanussanaf!1 buddhatthaya bhaveyya 'haITI I I 94.
G.H. Luce, 'The Shwegllgyi Pagoda Inscription, Pagan, 1141, A.D.,' in The
Journal of the Burma Research Society, Vol.X, 2, 1920, pp. 67-72.
batti~salakkha~upeta~

(Iix)

kecit tatraekajatipratibaddha bodhisattva mahasattvii yad uta Ava\okitesvaraMahiisthamapriipta-Gandhahasti-Ratnaketu-Dundubhisvara-DurabhisambhavaManjll.'m"kumiirabhuta-Virasena-Subiihu-RatnakllsumAmoghadarsi-Maitreyaprabhrtayal:t. ... Samadhiriija-sutra (X Parivarta), p. 119.

(Ix)

... ayalJ1 deva, ...sanghi c' eva ga~i (:a gal)acariyo ca nato, yasassi, titthakaro,
sadhusammato bahtuanassa, rattaililll, cirapabbajito, addhagato, vayo
anuppatto. Dighnnikiiya (Samannaphala-sutta), I, p. 48.

(lxi)

adda.'kl kho Vpako Ajlvako bhagavantam an tara ca Gayam an tara ca bodhim
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addhiinamaggapalipannalJl, disvana bhagavamam eted avoca:- ... kalJl 'si
tvaJp, avuso, uddissa pabbajito? ko va te sattha? kassa va tvalJl dhammalJl
rocesi ti? VinayapilaJuz-Mahiivagga, I, p. 8.

(lxii)

eV3lJ1 vutte bhagava Upakam AjivakalJl gathahi ajjhabhasi:... na me acariyo atthi sadiso me na villatil
sadevakasmilJl lokasmilJl n' atthi me palipuggalol I
ahalJl hi araha loke ah3lJ1 sattha anuttarol
eko 'mhi sammasambuddho sitibhuto 'smi nibbutol I Ibid.

(Ixiii)

yatha kho, tvalJl, avuso, palijanasi, arahasi anantajino ti.
madisa ve jina honti, ye paw asavakkhayalJlI
jim me papakii dhamma tasma 'halJl, Upaka,jino til I Ibid.

(Ixiv)

kJe5akarmavipiikiSayair aparamma!:t pUTU~avisc3'ia j!ivaraJ:!1 ...sa tu sadaiva
muktaI:t sadaiveSvara iti. Piilanjala-Yogasidm with Vyiisa-bh~ya, I, 24.

(Ixv)

imise osappil)ie dusama~usamae [samae) bhuvikkantae tihilll vao;ehirp
ac;h:lhanavamehi ya miisehilJl sesehilJl Pavae ... kalagae ... pariniwuQe. Kalpasiilra, # 146.

(lxvi)

RatnaprabhalJl pravi~!aJ:! san tatphalalJl madhyamaYll~al
bhuktvii nirgatya bhavyasmin Mahapadmakhya-tirthaknl I
agamYlitsarpil)ikiilasyiidita!:t k~makn samml
tasmad asannabhavyo 'si ma bhai~i!:t salJlsrtcr itil I Mah(lpuTiina, II, eh.
74, vv. 451-52.

(Ixvii)

accayo malJl, bhante, accagama yathabiilalJl yathamu!halJl yatha-akllsalalJl,
yo 'halJl pitaralp dhammikalJl dhammarajanam issariyakaral)a jivita
voropesilJl·
tasSa me, bhante, bhagaV'd accayam accayato patigaQhatll ayatilJl salpvaraya
ti.
Dighanikiiya, I, p. 80.

(Ixviii)

pitrPade~u nigaQan bhari~yamjti vicintayanl
lohadal)QalJl grhiwd so 'bhiSreQikam adhavatal I ...
Srel)ikas cintayama~ jighalJlSllr nlmam e~ maml
anyadagat ka.~hasto dal)Qahasto 'dhllnaiti tul I
na vedmi mama kumiirel)a marayi~ti kenacit/
tasmad anagate 'py asmin maraQalJl !iaral)alJl mamal I
iti tiilapu!avi~1JI jivhagrc Srcl)iko dadalll
prasthanastha Ivagre 'pi tatpral)a~ ca drutalJl
T~'a..'Ii.faliikiipu~aCfZritm, X, xii, 161-67.
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Mahadibbamanta: A Paritta Manuscript from Cambodia*

Introduction
In 1961, while on a visit to Cambodia, I first came to know of this
work from the chief Abbot of Vat Unalom of Phnom Penh. I was
informed by the learned Abbot of the existence of a 'Mahayanist'
work known as Dibbamanta. The work was not available there but
subsequently a palm-leaf MS of this work was found in the National Museum of Bangkok, a microfilm copy of which was made
available to me through the courtesy of the curator of that Museum. The MS consists of 48 folios,! written in Cambodian characters. It is not dated and does not carry any information regarding the author or the scribe. As it was a common practice in Siam
to copy Buddhist texts in Cambodian script, and as the work is not
in use at the present day either in Siam or in Cambodia, it is hard
to locate the original place of this MS. But on the basis of certain
internal evidence which will be noted below I am inclined to
believe that it could be of Cambodian origin.
The name of the work, Dibbamanta. as it was known to my
informant, occurs in the text only once: yo 'dha sa'T{lgiima1{Z gacchanto
bhiisento dibbamantraka1{Z (91). But in the view of the hybrid form
of t..l-tis title I retain the title Mahadibbamanta as given in the
colophon.
The language is corrupt and contains several unusual spellings
(e.g. Dha<;l<;lharanhaka, Virrupakkha, Virruthaka, PajuQ.Q.a), a few
*This article was originally published in BSOAS, Vol. XXVIII, part I. pp. 61-80,
1965. Reprinted with kind permission of Oxford University Press.
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Sanskrit words (e.g. mantra, snana) and a large number of hybrid
forms improvised for the Sanskrit names of grahas, miisas, riiSis,
and nakJatras unknown to ancient Pali literature.
The text consists of one prose passage and 108 verses all in
anu~~ubh except one in upajati. The verses are not numbered but
they total 108 (together with the prose passage), and this number
could not be merely accidental. It is a magic number and is
associated with the 108 marks on the feet of the Buddha (d.
althuttarasata7fl yassa mangala7fl cara7}advaye, v. 10). The work can
be divided into several small sections: (a) vv. 1-4, salutations to the
three mangalas; (b) 5-9,jaya-gathtis proclaiming victory to the three
mangalas; (c) 10-13, glorification of the 108 auspicious marks on
the feet of the Buddha; (d) 14-17, glorification of the ten paramis
and the victory of the Buddha under the bodhi-tree; (e) 18-20,
description of a ma7}rjala ~onsisting of ten Buddhas; (g) 27-33,
Canda-paritta; (h) 34-7, Suriya-paritta; (i) 38-9, mantra consisting of
the formula hulu hulu hulu svaha; (j) 40-52, enumeration of the
nine grahas (planets), the twelve Indian masas (months), the
twelve animals indicating the Chinese twelve-year cycle (here called
na~atras), the 27 constellations (na~atras) and twelve signs of the
zodiac (riiSis) followed by a prayer for protection; (k) 53-5, invocation to eight dev'is occupying the eight points of the universe;
(1)5'6-62, prayer for the rain of wealth as in the cases of Jotika,
Me~Qaka, Dhanaiijaya, Uggata, Ja~ila, Cittaka, and Mandhatu, famous for their wealth and merit; (m) 63-77, enumeration of miscellaneous items; (n) 78-89, siddhi-gathtis, invocation to a large
number of deities including Hara, Harihara, and Rama; (0) 90-8,
description of the efficacy of the Dibbamanta resulting from its
recitation, particularly while marching into battle or in counteracting the magical devices of the enemy; (p) 99-108, concluding
valedictory verses.
It is evident that the Mahadibbamanta has all the ingredients of
a short paritta work. The two parittas included here (the Canda
and Suriya-paritta) form part of the canon (Sa'f!lyuttanikaya, i, 501) and are found in the list of paritta-suttas (nos. 14 and 15) given
in the Catu-bhii1.wviira, a standard collection of paritta-suttas. In
addition to these, however, there are six verses (see below) which
are also found in a book of non-canonical paritta hymns popular
even to this day in Ceylon and Burma. The belief of my informant
therefore that the work is 'Mahayanist' is certainly ill-founded.
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Nevertheless, there are certain unusual features in this work which
are not normally shared even by the popular paritta texts, and
which could render our text unacceptable to an orthodox
Theravadin. First and foremost is the glorification of Hara and
Hari appearing immediately after the trio of the Buddha, the
arhats, and the paccekasambuddhas, and taking precedence over
the four maharajas of the Buddhist mythology. At a subsequent
place (v. 80) Hara and Harihara head the list of major deities and
RaIna takes precedence over various kinds of minor devas. The
glorification of these purely brahmanical deities in any Pali text is
hitherto unknown and reminds us of Tantric buddhist texts of
Balinese origin where ISvara and Buddha are found placed side by
side. We may also note a significant statement (buddharitpaii ca
sabbesa1fl, buddharitpaii ca devata, v. 84) indicating the identity of
the major and minor deities with the ritpa (image or person?) of
the Buddha, a major departure from the traditional Theravada
Buddhism.
The reference to the four Brahmanical deities, particularly to
Harihara, could point to a Cambodian origin of our text. It is well
known that the cult of Harihara2 flourished there during the Khmer
period and was gradually replaced by Buddhism, first by Mahayana
and finally by Theravada under the influence of the Thais of
Siam. Our text might possibly not go as far back as the Khmer
period. But certain of its older portions, particularly those containing a reference to these deities, could have been composed
only at a time when their names sounded as familiar to the Buddhists of Cambodia as for instance the names of the four mahiiriijas
or of Indra, but without any specific Brahmanical associations.
A reference in our text to a devi called DharaI;li (the Earth
goddess) is also significant. As a Buddhist goddess, she enjoys
great popularity in Cambodia and Siam, but not, it seems, in India
or Ceylon. She is known in Cambodia as Phra Thorni. Her image,
a standing figure wringing her long hair, the floods pouring from
which drown the hosts of Mara, is carved on the pedestals supporting the statues of the Buddha (in bhumi-sparia-mudra) and is
also found, in modem times, in the courtyards of temples and in
public parks. The legend of DharaI;li, as pointed out by Coedes,5
is unknown to the canonical texts and is peculiar to Cambodia
and Siam. The earliest image of Dharal)i is found on a stele at
Angkor Vat. 4 It is likely, in view of this iconographical evidence,
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that the legend of Dhar3.1)i is of Khmer origin. The reference to
her 'in our text, the only Pali work known to refer to her,5 together with references to Harihara and such other Khmer deities,
could also point to a Cambodian origin of the Mahadibbamanta.
The enumeration of twelve animals indicating the Chinese
twelve-year cycle with the Indian designation n~atra could also
point to a similar conclusion. The earliest evidence of such a
practice is found in a Khmer inscription of Siiryavarman I (A.D,
1039}.6 The Siamese appear to have adopted this practice from
the Khmers. The earliest evidence of it from Siam is in a Khmer
inscription dated A.D. 1183,7 followed by the famous inscription of
Ram Khamhaeng (A.D. 1292).R The practice of using the Chinese
year-<:ycle was prevalent among the Buddhists of northern Siam
(Haripuiijaya) as can be seen from the Jinakiilamiili, a Pali chronicle of A.D. 1516. There is, however. one significant departure here
from the old practice. The author of the Jinakiilamiili has abandoned the use of the designation nak$atrdl for the twelve years of
the Chinese cycle and instead calls them by what must have appeared to him to be the correct designations vassa, vassika,
sa1flvacchara, and also by the newly adopted· sakaraj of Burmese
origin. 10
Strangely enough none of these four latter terms are known to
our text. It is very tempting therefore to assume that the
Mahiidibbamanta was composed at a time when the practice of
using the designation n~atra for the twelve years of the Chinese
cycle was still in vogue" in the learned Buddhist circles of Cambodia and Siam, i.e. prior to the composition of Jinakalamiili. A.D.
1516. Such a date would seem to be in accordance with the other
points discussed above, particularly the fact that Harihara is mentioned in our text.
There is, however, a practical difficulty against assuming a date
of such antiquity for our text. As pointed out above, it contains six
verses (nos. 17,21-3, 107-8) found also in a book of non-canonical
paritta hymns popular in Ceylon and Burma. Of these, no. 17
(jayanto bodhiyii mule... ) is identical with the second verse of a
hymn called Mahiijayamangalagiithii (consisting of 16 verses and a
prose passage). Nos. 21-3 correspond to vv. 2lr5a of Culajinapaiijara
(consisting of 14 verses). Nos. 107-8 are identical with two verses
appearing at the end of a long prose passage called Jaya-pirit. All
these works, Jaya-pirit, Mahiijayamangalagiithii, and Culajinapaiijara
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in that order although not consecutively, appear in an appendix
(Upagranthaya) of a work called Pali-..~i1{Lhala-pint-pota.12 Nothing is
known about the date or authorship of these non-canonical panttas
(or pints they are called) nor are they listed in the Dictionary of
Pali .proper na1TU!s. The histories of Pali literature in Ceylon seem to
ignore them. Judging by the style and contents of these works
they appear to be fairly old and could go back to a period when
Buddhist monks are first known to have composed similar incantations in Ceylon. Since Mahakuveniasna, a Sinhalese text of magical incantations attributed to a Mahathera, calls for blessings for
King Parakramabahu VI of Kotte (A.D. 1410-68) it is not impossible
that other magical incantations in the guise of pints should have
been composed as early as the fifteenth century.13
The pints referred to above, particularly the jaya-pint, appear
from their language and style to be works of Ceylonese origin.
During the fifteenth century a large number of bhikkhus from
Ceylon came over to Siam and there was a constant exchange of
monks with these as well a'\ with monks from the neighbours of
Siam.14 It is possible that the pints may have been introduced into
Cambodia and Siam through these monks. Portions of these popular hymns might have then been included in our text, possibly
at the time of its composition but more probably at a later date
since as they stand at least three of the six verses discussed above
appear to be later additions. The first of these verses (jayanto
bodhiyii mule ... ) follows three other verses, nos. 14, 15, and 16
which also appear to be added to our text, and whose origin I
have been unable to trace. Verse 14 is in upajati, the only verse
in this text in this metre. This and the following two verses (15-16)
seem to belong to some work describing the defeat of Mara. Verses 107 and 108, appearing at the end of the whole work, could
easily be treated as an addition since they are preceded by valedictory verses followed by benedictory verses which would normally be expected to mark the end of the work by themselves.

a"

Mahiulibbamanta
namo taHa bhagallato llrahllto sammiisamlnuldhassa.
/ruddhll1{L sara1}a1{L gacchiimi. dhammll1{L sarar.w1{L gar:chiimi.
sa1.ngha1{L sara1}a1{L gacchiimi. dutiyam pi. tlltiyam pi.
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buddho mangalasambhitto sambuddho dipaduttamo
buddhamangalam iigamma sabbadukkhii pamuiieatu.
dhammo mangalasambhitto gambhiro duddaso anu'J!l{l)
dhammamangalam iigamma sabbabhayii pamuiieatu.
sa7!lgho mangalasambhitto dakkhineyyo anutlaro
sa'J!lghamangalam agamma sabbarogii pamuiieatu.
jaya jaya pathavi sabba,,;,,(2) jaya satthii arahanta'J!l
jaya paecekasambuddha'J!l jaya isi mahosura'J!l (~)
(4)jaya Haro Harideua'J!l (5)jaya brahma Dha44haraffhaka'J!l(6)
jaya niigo ViTTUlhako(7) Virrupakkho (~) Candimii Ravi.
Indo ea Venatteyyd 9 )ea Kuvero Varu~o pi ca
Aggi Viiyu Paju~~o ca kumiiro eatupalakii. (10)
atthiirasa mahiidroii( II) siddhi-tiipasa-iidayo(l2)
asiti siivakii(I!» sabbe jaya Ramo bhavantu teo
jaya dhammo ea sa1{lgho ca dasapiild '4 )ca ja)'aka.""
etena jayasaecena sabbasotthi bhavantu teo
allhuttarasata.",,(I5)yassa mangaia'J!l earaTJ..advaye
eakkhalakkha1J.asampanne name ta'J!l lokaniiyaka."".
ime mangalatejena sabbasattahitpsino
elena mangalatejena sabbasiddhi bhavantu teo
etena mangalatejena ta."" ta'J!l rakkhantu sabbadii
etena mangalatejena ta'J!l ta."" piilayantu sabbadii.
elena mangalatejena sabbasiddhi bhavantu Ie
sabasaltit vidha1!l-Setu sabbsasotthi bhavantu teo
(16) iiyantu bhonto idha diinasilii nekkhammapaniiii saha
viriyakhanti; sammii( 17) adhi!!hiinasamett' upekkhii
yuddhiiya vo ga1Jhatha iivuddhiini.
piiramiyo vijilviina bodhisattassa cintakam
kesariiri(?)(l8)va iigaiiehu'J!l bodhisatta La'J!l abravu.",,:
maya'J!l piiramitii yodhii cirm.n deva tayii bhattii(19)
ajja dassiima te ciralp,(20) jaya bhadda."" namatthu teo
jayanto bodhiyii mitle Sakyiina'J!l nandiva4if,hano
eva."" tva'J!l vijayo hotU(21) jayassu jaya mangala."".
(22) Buddho ea w..ajjhimo sellho Siiriputto ea dakkhi1Je
paechime pi ea Anando uttare Moggaliinako,
KOTJ.4aiino purbbi bhiige ca biiyabhe ea Gavampali
Upali neharati thiine iiga1Jeyye ea Kassapo
Riihulo e'roa lsane sabbe te buddhamangalii.
yo iiatvii pitjito loke nidukkho nirupaddavo
mahiitejo sadii hotu jayasotthi bhavanlu Ie.
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(2~) Padumuttaro ea puMiiyarp}24) iigaTJeyye ca (25) Revato
dakkhiTJe Kassapo buddho neharatzye (26) Sumangalo,
paeehime Buddhasikkhv 27 ) ea biiyabbtf. 28 ) ca Medhankaro
uttare Siilryamunr 29 ) e'eva lsane SaraTJa'f!l-karo, (30)
pathaviyaTfZ(~l) Kakusandho akiise ca Dipankaro!32)
(33)ete dasadisii buddhii riijadhammassa!~)pujila.
natthi rogabhayaT{l sokaTfZ khetnaTfZ sampattidiiyakaT{l
dukkharogabhayaTfZ natthi sabbasatru vidhaT{lSalu.
tesan naTJetla silena saTfZyamena damena ea
te pi taTfZ anurakkhantu iirog;yena sukhma ca,
aniigatassa lntddhassa Metteyyassa yasassino
mahiidevo mahiilejo sabbasotthi hhavantu leo
(35)namo te buddhavira 'tthu vippamutto 'si sahbadhi
sambiidhapatipanno 'smi tassa me saraTJaT{l bhavii. (36)
tathiigataTfZ arahantaTfZ Candimii saraTJaTfZ galo
Riihu CandaTfZ ca muncassu(37) buddhii lokiinukampakii.
kin nu santaramiino va Riihu Canda1{t pamuneasi
(311) dukkharogabhayaTfZ niisti saMasalru vidhaT{lSetu
tesaTfZ niitmza ... pi ... bhavantu te (as in verses 24b-26).
samviggarupo agamma kin nu bhilo va tinhasi (59)
sattadhii me phale muddhii jivanlo na sukhaTfZ labhe
buddhagiithiibhigito 'mhi no ce munceyya Candiman ti.
(40)namo te buddhavzra 'tthu vippamutto 'si sahbadhi
sambiidhapatipanno 'smi lassa me saraTJaTfZ bhavii.(41)
tathiigataTfZ arahantaTfZ Suriyo saraTJaTfZ gato
Riihu SuriyaTfZ pamuncassu buddhii lokiinukampakii.
yo andhakiire tamas! pabhaT{lkaro
verocano maTJ4a[i<42) uggatejo
ma Rahu gili(43) caraTfZ anialikkhe
pajaTfZ mama Riihu munca Suriyan ti.
kin nu santaramii,no va Riihu SuriyaTfZ pamuncasi(44)
sattadhii me phale muddhii Fvanto na sukhaTfZ labhe
buddhagiithabhigito 'mhi no r.(! munceyya Suriyan ti.
nama buddhassa namo dhammassa namo saTfZghassa
seyyathidam: hulu hulu hulu sviihaya heUhimii ca
uparima ca eaviHhiirakii(45) ea liriyaiica apparimanika \46)
sabbe saUa saMe piiTJa sabbe bhutii saMe puggala
sabbe attabhiivapariyiipannii saMa itthiyo saMe purisii
saMe ari).ii saMe anariyii saMe deva sabbe manussii saMe
vinipiilikii avera hontu alTyapajjhii hontu anighii hontu
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dighayuka hontu avera hontu sampatli samijjhatu sukhz
attanaTf' viharantu sabbe taTf' rakkhantu 'paddava.
jalattha va thalattha va iikase h'antalikkhaka
pabbata ca samuddii ca rukkhati1J.1J.alatilsino
te pi taTf' anurakkhantu arogyena sukhena ca.
(47) Aditya-Candra-A ngara-Buddha-Brahiisyapau tatha
Sukra-Sora-Rahu-Ketu navagraha(18) ca sabbaso.
tesa1{t balena tejena anubhavena lena ca
te pi ta1{t anurakkhantu arogyena sukhena ca.
(49) Caitra-Baisiikkha-]fJ$fe ca Asiide Sriivane tatha
Bhadrapade ca Asujje Krttike Mrggarisake
Phusse Maghe ca Phagu1}t Iokam palenti dhammata.
ete dviidasadha miisa anubhave mahabbhute
te pi ta1{t anurakkhantu arogyena sukhena ca.
(50) Musiko Brsabho Byaggho Sassa-Niigo ca Sappako
Asso Me'1J.rJ,o Kapi c'eva Kukkuro SViina-Sukaro.
ete dviidasa nakkhatta Ioka1{t palenti dhammata
tet» ta1{t anurakkhantu arogyena sukhena ca.
(51)Assujjo Bhara1J.i c'eva Krttika Rohi1J.i pi (.0.
Mrggasiran ca Adran ca Pura1J.abbasu Pussa pi ca,
Asilesa pi Magha ca Purabbaphalagu1J.i tathii
Uttaraphalagu1J.i c'eva Hasta-Cittan ca Svati ca,
Visiikha 'nuradha ]fJ$tha Mula 'salha duve siyu1{t
Sravano ca Dhanittho ca Satabhisa Purubuttarii,
Bhadrapade &vaty api kammato pi sattiidhika,
visa c'eva pi nakkhatta pahbayanti dine dine,
te pi taTf' anurakkhantu anubhiivena tena ca
te pi ta1{t anurakkhantu arogyena sukhena ca.
(52) Mesa-Brsabbha-Methuna Karkiitaka-Si1{tha-Kanyakii
Tulya Brcchii Dhanu c' eva Ma1!lkarii Kumbha-MinyaIUi,
ete dvadasadhlt riisi anubhiivena lena ca
te pi taTf' anurakkhantu arogyena sukhena ca.
(53) Savet:fidevz Ruddhani Dhara1J.z GaTf'ga ca deviyii
/ragga Naladeviyii Bhiratti(?) mrcchu Manka,
aUhadevi bhumipati a{!hadisesu rakkhita(5'!)
tiisaTf' pujiinubhiivPnll sabhadosaTf' khamantu te.
tiisaTf' balen.a tl'JPna iinubhiivena tena ca
te pi ta1{t anurakkhantu arogyena sukhena ca.
ma khayo ma vayo tuyhaTf' mii ca /wei upaddavo
ratanani pava.~santu Jotikas.m (55) yatha ghare.

38

39
40

41

42
43

44
45
46
47
48
49
50
51

!l2
53

54
55
56

MAHADmBAMANTA: A PARITfA MANUSCRIPT FROM CA.\1BODIA 511

mil khayo mil vayo tuyha1!l ma ea hoci upaddavo
kaiicanani pavassantu Mer,ujakassa (5Ii)yatha ghare.
mil khayo...
dhaiiiiadhanii pavassantu Dhanaiijayassa(57) yatha ghare.
mil khayo ...
dhanadhiirii pavassantu Uggatassd 5H ) yathii ghare.
ma khayo ...
kaiieanajaiasa1!lkiimeso(?) jatiiassal5<J) yathii ghare.
ma khayo ...
sabbadhaniini pavassantu Cittakassd 60 ) yatha ghare.
ma khayo ...
kahiipa1Jani pavassantu Mandhatussevd (1 ) riijino. (62)
Akkharasanni nama i~z!I;:I) Himmavante vast tada
siddhi-vijjadhara saMe devana1!l pujitii sadii.
buddhii paecekabuddhii ca arahantii Indadevata
Brahmii isi muni c'eva punso ca mahantako. (ri4)
siddhi-vijjiidhara(fi5) saMe dviidasa(f'>li) rakkhitii sadii
ye .~uddhacittii samadana manussii(fii) pujitii sndii.
buddhasiiva7!,.(68) gu1Ja'T{l vijja'T{l bala'T{l tejan ca vznya7!t
siddhi kamma1!l dhamma'T{l saeca'T{l nibbiina'T{l mokkha'T{l
tuyhaka'T{l.
diina'T{l sila'T{l ca paiiiiii ea nikllha'T{l puiiiia'T{l bhiig;yaf!l tapa'T{l
yasa1!l sukha'T{l sin rupa'T{l fatuvlsall desanii. (Ii!')
eva1!l sof,asadha dhammii(70) buddha deva saranti ca
paccekii. aTahanta ea Indii devii sabrahmakii.
isi muni ca rajiino pun.m(71 ) ea vijj{ldharii
sabbalokiidhipati deva so!asii(72) bhavakammuna.
ahi sansappii c'eva asso me1JrJo ca kukkuro
go mahi'f!lSii tatha hatthi tiraeelui Ilha1Ju-ka~ltakii,
kupo papiito aggo(73) ca ubhaggd 74 ) bhaggo(75) pi ca
ubhaggo visariijii(76) ca poriko(77) aggipotako,
su'T{lSUmilm ca niigo ea grddho .mmkinnaro
mahiiTattd 7K ) devadevo Kuvero manuso pi w,
amanussa ca yakkhii ea mahiiyakkho ca rakkhaso
mahiiniigo pisaeo va peto kumbha1JrJako pi ca,
siddhi-vijjM.harii saMe sehma'T{l pitta'T{l ca viiyuka'T{l
upakkii sannipiitan ea saMe paiiiiiisapi/ita. (i~1
saMe sattii ca yakkhii ca mettaiittii sadii bhave
ekapaiiniisa saMe te saMe rakkhantu ta'T{l sada.

57

58
59

60
61

62
63
64

65

66

67
68
69

70

71

72
73
74
75

512

BUDDHIST STUDIES

aha1{l(HOj liibhi

ca liibhiina1{l saMiim(RI) pujito sadii
sabbe deuii manussii ca piyii rakkhantu ta1{l sadii.
giima1{l desan ca nagara1{l nadi bhumi ca pabbata1{l
va1!-na1{l(82) samudda1{l addhiina1{l sabbe rakkhantu ta1{l sada.
siddhi buddhii siddhi dhammii siddhi sa1{lghii r,a uttamii
siddhi paccekasambuddhii siddhi sabbannusavakii
siddhi ariyafi ca ariyiina1{l siddhi ca patihariya1{l
siddhi miirabala1{l yodha1{l(R~) siddhi nibbiinam uttama1{l.
(84) siddhi Ham Hariham siddhi Brahmii ca Dhat!4hara/thako
siddhi nago Virit4Q,hako Virupakkho Candimii Ravi,
siddhi Indo ca Venatteyyo ca Kuvero Varu~o pi ca
siddhi Aggi ca Vayu ca Paju~~o ca kumiirako,
siddhi anhiirasa devii catupiilan ca deuatii..
siddhi Riimo(85) siddhi deua siddhi yakkho ca rakkhaso
siddhi vijjadhara sabbe siddhi isi makesura
siddhi pabbatadeuiina1{l siddhi cetiyadeuatii(M)
siddhi pasadadeuiina1{l siddhi cetiyadevatii
siddhi bodhirukkhadeuiina1{l siddhi iirakkhadhiituyo
buddharitpan r,a sabbesa1{l buddharitpan ca devata
siddhi tiTlTla(87) ca rukkhiina1{l vali(88) )Ia gharadevatii.
siddhi thalii jala~thii va siddhi akiisa4e"uata
siddhi muni ca rajano siddhi purisalakkha7Ja
siddhi bhummatthadeuiina1{l siddhi kamma1{l bala1{l vara1{l.
siddhi padii ca apado. ca dvipado. ca catuppado. ca
bahuppiidii ca satto. ca siddhi pakkhiiIR~) ca t1ayuka1{l.
etena siddhitejena jayasotthi bhavantu te
etena siddhitejena ta1{l ta1{l rakkhantu sabbadii.
elena siddhitejena ta1{l ta1{l palayantu sabbadii
elena siddhitejena sabbasiddhi bhavantu te,
sabbasatrit vidha1{lSelu sabbasotthi bhavantu teo
yo 'dha sa1{lgo.ma1{l gacchanto Masento dibbamantraka1{l(90)
jaya1{l bala1{l sukha1{l liibha1{l sabbasatrit vidha1!'setu.
puttakiimo labhe putta1{l dhanakiimo laMe dlwna1{l
adhikiira1{l labheyyaYU1{l(91) deuiina1{l piyata1!/- sada.
riija itthi ca s~~hi ca puriso maTlq,ito pi r,a
siho byaggho varahii ca asso me7Jq,o ca kukkuro.
go mahi1{lS0 tathii hatthi tiraccha khii7Ju-ka~takii
sabbasattha-ayo loh01{l tamma-ka1{lSan ca tipuka1{l.
atthi an no ca kurute cakra nakhii ca visaka1{l
kodana1{l(~2) dhanuna sniina1{l(~3) salla1{l aggi ca viiyuka1{l.
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khagga'f!l selan ca matika'f!l(94) yaTl:trabhiisiinusiitraka'f!l(9S)
anno ca kuhaka'f!l katvii mantramiiyiiniyojita'f!l.
elena siddhitejena jayasotthi bhavantu te
elena siddhitejena ta1(l ta'f!l rakkhantu sabbadii.
etena siddhitejena ta1(l ta'f!l piilayantu sabbadii
elena siddhitejena sabbasiddhi bhavantu teo
sabbasatru vidha1(lSelU sabbasotthi bhavantu te
sabbe buddhii arahantii ca paeakiinan ea devatii
ko1isatasahassiina'f!l cakkaviilan ea devatii,
sabbe te sukham iiyantii gaeehantu sakaffhiinato.
siddhanti dibbammantiini yiiva kappii ea medini
sabbe te devii sumanii honti mettacittii samiigalii.
sabbe te anumodantu punna'f!l gar;,hantu uddisa'f!l
amhe rakkhantu sabbattha antariiyii asesato.
siddhi kiiyakata1(l kamma'f!l siddhi viraparakkama'f!l
siddhi tejo bala'f!l sukha1(l siddhi liibho nirantara'f!l.
siddhi asiti arahantii ea buddhiina'f!l eatuvimti(90)
siddhi Ciitumahiiriijikii ea Kiimiivaeara.devatii,
siddhi so!asa mahiibrahmii{97i Ampiivacara-eatubbidhii.
elena siddhitejena jayasotthi bhavantu teo
etena siddhitejena ta'f!l ta'f!l rakkhantu sabbadii
elena siddhitejena ta'f!l ta1(l piilayantu sabbadii.
etena siddhitejena sabbasiddhi bhavantu teo
sabbasatru vidha1(lSetu sabbasotthi bhavantu teo (98)
dukkharogabhayii verii sokii santu e'upaddavii(99)
antariiyii anekiini{IOO) vinassantu ea tejasii
jayasiddhf- 101 ) dhana'f!l liibha1(l sotthr l02 ) bhiigya'f!l sukha'f!l
bala'f!l siri(103) iiyu ca var;,r;,o ea bhoga'f!l buddhi<I04) ea yasavii
satavassii ca iiyu OOS ) ea jivasiddhi<I06) bhavantu teo
Mahiidibbamantra'f!l samatta'f!l(107) nitthita1!l. (lOR)
sabbasavassati siddhikiiraya. (10!l)
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The 108 verses in this MS are written in rather an unllsual manner. Instead of
writing several verses on the same line ollr scrihe has written each verse on a
separate line. This could indicate a fairly late date for OUT MS.
On Harihara, see B. P. Groslier, Indochina (Art of the World, IX), 76-7. Two
images are reproduced here, both from Cambodia, one dating between A.I>.
657 and 681, the other belonging to the first half of the twelfth cenmry. See
also G. de Coral Remusat, L'art khmn, pI. xxx, 104.
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View quoted by C. H. Marchal in J. Hackin and others, Asiatic Mythology, 206.
ibid. For a modern Cambodian image of this goddess, see II. Marchal. Le dimr
et la sculpture khmers, 1951 (illustration no. 251).
The word dharm'ti is found e.g. in Buddhava7{lSa (i. 68) but is not used there as
a name of a der.": r.avitvii Tusihi kiiy" yada okJcami kucchiyaf!l da.~ahassilokad~ltu
kampittha d hara1Ji tada.
Saka pancami het caitra brhaspatibiira khiil (tiger) n~atra. See L. Finot, 'l.e5
inscriptions de Sek Ta Tuy', BF.FEO, XXVIII, 1928,50.
1105 Saka thol;! (here) nak,latra. See G. Coedes. 'Le royaume de Srivijaya',
DEFEO, xviii, 6, 1918, 34.
G. Coedes, BEFEO, n, 1902, 60.
On the use of the term ~atra in the inscriptions mentioned above, see G.
Coedes, 'L'origine du cycle des douze animaux au C'.ambodge', T'oung Pao,
XXXI, 1935,323, where (p. 315) he lists several artides on the Chinese animalcycle. The animal-cycle is not exclusively used for years and the term n(Uqatra
is already applied to them in C'.cntral Asia by the third century A.D. iu Niya
documents (KhaTD~!hi lnscriPtions, ed. Boyer, Rapson, Senart, and Noble, uo.
565); Burrow (trdnslation, p. I I I) refers also to H. Luders, 'Zur Ccschichte
des Osta~iatischen Tierkreises', Sb. PAW, Phil.·hist. Kl., 1933,998 ff. See also H.
W. Railey, 'Hvatanica', BSOS, VIII, 4, 1937,9248, where different lisl~ of twelve
names of the animal-cycle as found in Khotan Saka, Sogdian, Krorayina
Prakrit, Sanskrit, and Kuchean are given. See also his Khotaruse text~, IV, II.
W. Simon in his Chinese-English Dictionary (introduction, !iii) gives corresponding zodiacal signs for the anima1-cycle. According to Needham (Science
and Ciflilisation in (Aina, iii, 1959, 258) the Jesuits erroneously equated these
two systems during the seventeenth century. For a bibliography on this subject, see T' oung Pan, Index general, 71.
e.g. icc eva1fl ... parinibbii1Jato ... satac."kzkariije MUsikasaniiite saf!lvacchare ... aya1fl
gantho ... paripu1J.7J.o ti (Jinakiilamiili (PTS) , p. 129).
Professor Coedes in his article (T' oung Pao, xxxi, 1935) states that the tenn
na~atra is still in use (in Cambodia and Siam) for the twelve-year anima1-cycle,
but does not refer to the prdctice adopted in the Jinakiilamiili.
cd. by K. D. Sri PrajiHisard, Colombo, 1956. This work is based upon a Pali
commentaT)· called Siirauha.mmucr.aya (Simon Hevavitame Bequest, XX\11) on
an old paTiua coIlection entitled CAtu-bhii7J.avara. The latter contains 20 suttas
used as paritta (as against the list of six parittasenllmerated in the Milindapanho,
1504). But the Siirauhasamuccaya, written according to a Ceylonese tradition
during the time ofPar.lkramahahu II, includes seven additional suttas treated
separately in an appendix (called Parisi!!hasangaho). The works included in
the appendix (Upagranthaya) of the Pali-Si1flhala.pirit-pota could be assumed to
belong to a period later than the Sarauhasamuccaya. Popular paTitta hymns
similar to the one in Ceylon are also found in such works as the Chauk saung
dwti, Rangoon, 1895, See Bode, The Pali literatuTe of Burma, 95.
C. E. Godakumbura, Sinhalese Literature, 291.
TIle earliest Pali inscription found in Cambodia is dated A.D. 1230 (sec
Coedes, BEFEO, XXXVI, 1936, 14; and Majumdar, Inscriptions of Kambuja, no.
188) and the recorded date of the introduction of the sect of SIhaia bhikkhus
to Nibbisipllra is given as A.D. 1431 (1974 years after the parinibbiina). See G.
Goede-s, 'Documents sur l'histoire politique et religieuse du Laos occidental',
BEFEO, xxv, 1925, 131.
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NOTFS
1. anU7!l stands for a~u 'subtle'. A~u is frequently spelt anu in
Pali.
2. jaya jaya pathavi sahha7!l. This glorification of pathavi (Earth)
is undoubtedly the most remarkable feature of the Mahiidibbamanta. Not only is she given precedence over the Buddha
(satthii) in receiving jayakiira (proclamation of glory) hut she
is also placed almost at the beginning of our text. The practice of glorifying the Mother Earth at the beginning of a text
is hardly observed even among the Hindus. The only instance I know occurs in Prthivistava (O7!l prthivisarira7!l delii
... ), a short hymn included in Sanskrit texts from Bali, ed. S.
Levi. p. 46. I know of no similar instance in the Buddhist
literature of Ceylon or Burma. She is recognized as a devatii
of the Vedic pantheon. where she occupies a prominent place
with Dyaury (e.g. Jdiz7!l dyiiviiPrithivi satytim astu pi tar miitar ytid
ihopahruve vii7!l. RV 1.185.11). In the Atharvaveda she is called
Mother Earth and the poet of this hymn. Atharvan. calls
himself 'a son of Prthivl' (mata bhUmi~1 putr6 ah(ITft Prlhivytlh
.". AV 12.1.12).
In the Pali canon the earth (pathavi) does not appear as a
goddess (devatii) but is described on several occasions as shaking violently at the miraculous events in the life of the Buddha (e.g. ayan ca kho dasasahassi lokadhiitu sankampi ... , Vin.,
1.11). In the Jiitaka-at,hakathii the Mahapathavi is called upon
by the Buddha in the course of his victory over Mara. to bear
witness to his past good deeds (aya7!l acetaniipi
ghanamahiipalhavi sakkhi ti ... mahiipalhavl abhimukhaJ!l haltha7!l
pasiiresi ... mahiipathavl ... viravasahassena M(lrabala7!l
atJaUharamima tJiya l.lnnadi .... 1. I. 74). This is the origin of the
legend of Dharar:ti and of the bhumi-sparsa-mudrii, noted above.
popular in Cambodia and Siam. There is also a belief among
the Cambodians that in the beginning of creation man came
from the dirt of Prah Thorni (see J Hackin and others. Asiatic mythology. 196). Even assuming that the pathavi mentioned
in this verse is identical with Phra Thorni or Dharar:ti. it appears extremely unlikely that the Buddhists of Cambodia would
give her so prominent a place as to relegate the Buddha to a
second position in a Buddhist text.
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The alternative suggestion, which lowe to Mr. H. L. Shorto,
is that we should join the word ja)'a (the second of the two)
to palhaV1. This gives us a compound jaya-pathavi, meaning
'land of victory' a concept well known to the Mons of the
sixteenth century. It is connected with a coronationceremony which included an act called treading the 'soil of victory'
(ti 'earth', jamnalj. 'victory'). The Sudhammavatiriijavaf!'Sa
(RajiidhiriiJ) (Pak. Lat edition, 1910,231) in connection with
a story of prince AsaJ:!, refers to a 'soil of victory' in Pegu
marking the space where the Prince killed an Indian giant
and where Rajadhiraj is said to have built a pagoda. In the
opinion of Mr. Shorto this jaya-bhumi could be located in the
east ofPegu and south ofthe pagoda.
A Burmese work called Ayu-daw Min-gala shauk-hton 'Life
and wise sayings of Ayu-daw Min-gala' (a Burmese minister
during the reign of Bodawpaya, 1782-1819), by U Aung, also
refers to the practice of treading the 'soil of victory'. It is said
there (p. 102) that King Bodawpaya made his minister Thado
Thiri Maha Uccana tread the soil of victory (aung-mye) on
Sunday, the seventh day of the waxing moon of the Tawthalin,
and sent him along the Chiengmai route to invade Siam. (I
am indebted to Dr. Hla Pe for this reference. See also Harvey,
History of Burma, 270 ff.)
In view of the close connection between the Mons and
Cambodians through the kingdom of Haripuiijaya
Uinakiilamiili, p. 88 f.; Ciimadeviva1flSa, in BEFEO, xxv, 1925,
152 f.) in the sixteenth century, it is possible to assume that
the concept of a jaya-pathavi was known to the author of our
text. Being a mantra recommended for recitation while marching into battle (yo 'dha sarrtgiima7[l gacchanlo bhiisento
dibbamantraka7[l), it is conceivable that our text wa'i used in
the coronation ceremony of treading the 'soil of victory' . This
could account for a formal glorification (jaya jaya-pathavi
sabba7[l) of all 'lands of victory' and for the prominence accorded to pathavi in our text.
3. maho.rura7[l. We should perhaps read mahiisura (i.e. Rahu
who is called Asurinda, Anguttaranikiiya, II. 53). This word,
however, occurs again with a different spelling: mahesurii (v.
82). The latter appears nearer to the Skt. maheSvara meaning
Siva, although here only a general meaning 'great god or
lord' seems to be intended. Although issam is known, there is
no form like mahissara in Pali.
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4. Verses 6 and 7 are repeated again (w. 80-1) with a slight
difference. The word jaya is there replaced by siddhi.
5. Instead of Ham IIandevaTfl, v. 80 reads Haro Hriharo. By
Harideva (in v. 6), therefore, we should perhaps understand
Harihara and not Hari. The latter is known to the
Mahiisamayasutta (ath' iigu Harayo devii) , D"ighanikiiya, II. 260.
6. jaya brahmii DharJ4haratthaka1{t. Dhatarattha, one of the four
mahiiriijas, king of the east and lord of the Gandhabbas. He is
not called brahmii in the canon. Our text appears to be erroneously calling him a brahmii.
7. jaya niigo Virru!hako. Virulhaka, called here a niiga, is in the
canon known as the lord of KumbhaI).<;las.
8. Virrupakkho. Virupakkha, lord of the niigas.
9. Venatteyyo. Venateyya, name of a Garu<;la, well known in Hindu mythology. This name, however, occurs only in the
KU7Jiilajiitaka (j, v. 428). The inclusion ofVenateyya in the list
of m~jor Buddhist deities here, is significant. The cult of
Garu<;la was very popular in Angkor. His images in a conventionalized form adorn Cambodian art, both ancient and modern. See J. Hackin and others, Asiatic mythology, 200.
10. catupiilakii. The four mahiiriijas, guardians of the four cardinal
points.
II. atthiirasa mahiideuii. The number 18 most probably refers to
the 18 rupiivacara devas (see Vibhmiga, p. 570-2).
12. siddhi-tiipasa-iidayo. See (65) below on siddhi-vijjiidharii.
13. asiti siivakii. The figure 80 appears to be only symbolical. See
PTS Pali-English dictionary, 89. We find a group of 80 mahiitheras
(dasabalan ca as"iti mahiithere ca vandathii tt) in the Dhammapadaatthakathii, p. 14, but no list is provided.
14. dasapiilo. Perhaps refers to the ten Buddhas occupying ten
points of the universe. See (23) below.
15. al!huttarasata1{t. The 108 marks on the feet of the Buddha.
This also appears to be a symbolical figure based on eight.
The Milindapanho speaks of the 100 auspicious marks
(satapunnalakkhar.w1{t) of the Buddha, but no list is given.
16. These three verses (14-16) appear to have been borrowed
from some text describing the Buddha's victory over Mara.
Compare, for instance, SamantakulavarpJanii, w. 345 f., where
the ten piiramitiis are called warriors (hhatas, yodhas) fighting
with the hosts of Mara.
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17. samma. This word should be read as sacrA to complete the
number of ten param'is.
18. kesarii:n. Reading is doubtful.
19. bhatta. Perhaps stands for bhataka ~servant'. See Milinda., p. 379.
20. Cira'f!/.. Perhaps stands for Vira.
21 . eua'f!/. tva'f!/. vijayo hotu. eua'f!/. tuyha'f!/. jayo hotu in jayamangalagiithii.
See introduction, above.
22. Verses 18-20. Description of something corresponding to a
mar"t4ala or a magic circle (or even a square) used in sacred
rites and well known in the Hindu and Mahayana Tantric
works. The Pali scriptures do not contain any such descriptions of the eight chief disciples forming a magic circle. The
origin of this practice may be traced to the Mahiisamayasutta
of the Dzghanikiiya where the four maharajas are described as
occupying and ruling the four cardinal points. (See also
Manusmrti, v. 96, where the names of eight lokapiilas are given.) The earliest allusion to the eight monks sitting in a circle
in connection with a parilta ceremony is found in the story of
Dighavukumara in the Dhammapada-aUhakathii. The relevant
passage is worth quoting: saa tva'f!/. attano gehadvare mar"t4apa'f!/.
katvii tassa majjhe pl/hika'f!/. katva ta'f!/. parikkhipanto affha vii sof,asa
vii iisaniini paftftiipetvii tem mama savake nisldiipetva sattiiha'f!/.
nirantara'f!/. paritta'f!/. kiitu'f!/. sakkur"teyyiisi, eva'f!/. assa antarayo
niiseyya ti (xii. 8).
Maung Htin Aung in his Folk elements in Burmese Buddhism
(p. 8) states that the Burmese Buddhists cite this passage as
an authority for a ceremony entitled the 'Nine Gods'. In this
ceremony the Burmese employ a (square) mar"tc!ala occupied
by the images of eight chief disciples (the same as in our text
with one exception, viz. Kassapa instead of Revata in the southeast) with an image of the Buddha in the centre. The images
of eight planets are placed behind the eight arhats, Ketu the
ninth planet being placed in the centre facing the Buddha. A
matt4ala of only the eight planets occupying the eight points
is found in Vedaparikramal:t, included in Sanskrit texts from Bali
(p. 8). It is not possible to determine whether the mar"t4ala of
the grahas was a prototype for the 'circle' of the arhat.~ or vice
versa, but the latter appears to be fairly old. There is a similar
set mentioned in the Sudhammavatiriijava1{tSa, Pak Lat ed.,
1910, 76-7. In this set the Buddha occupies the centre with
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MoggalHina in the north, Sariputta in the south, Kaccayana in
the north-west, and Mahakassapa in the south-west. The west
is unoccupied and, while the text is ambiguous, according to
Mr. H. L. Shorto to whom lowe this reference, the northeast, east, and south-east are probably to be understood as
occupied by Anuruddha, Ananda, and Gavampati respectively.
It may be noted that in our ma1}tjala the first four points
are clockwise (south, west, north, ear-t) and the remaining
four (north-west. south-west. south-east, nonh-east)
anticlockwise. The succeeding ma7J4ala, however, gives all eight
points clockwise.
23. Verses 21-3. Description of another mar.uJ,ala consisting of ten
Buddhas occupying four cardinal points, four intermediate
points, earth, and sky. Ten, like eight, is a magic number in
Pali. There may be some connection behvecn this 'circle' and
the ten riijadhammas O. II. 367) a'> indicated by our text
(rajadhammasssa pujita) but J have been unable to trace it to
any Buddhist text, Pali or Sanskrit. Dr. Hooykaas in his article
'Buddha brahmins in Bali' (BSOAS, XXVI. 3, 1963,547) gives
a Buddhist mantra related to ten points of the universe, the
last hVo called adha~ and itrdhvii, plus the centre (madhya).
The mantra does not mention the names of the occupants of
these points. As pointed out in the introduction, vv. 21-3
correspond to vv. 2b-5a of Citlajinapaiijara, a short paritta hymn
of 14 verses included in the appendix to the Pali-Si7!l-hala-piritpota.
The names of the ten Buddhas selectcd here appear in the
traditional list of Buddhas given in the Buddhava'f!l-Sa. No reason is given for the choice of these ten out of a total number
of 27 Buddhas for forming this ma1}tjaia. It is interesting,
however, to note that out of these ten, four Buddhas
(Buddhasikhi, Kakusandha, Kassapa, and Sakyamuni) appear
in the oldest list of seven Buddhas given in the
Mahiipadanasutta (Dighanikiiya, II. 5 f.) occupying second,
fourth, sixth, and seventh place respectively. Four (Dlparpkara,
Sumangala, Revata, and Padumuttara) appear in the list of 25
Buddhas (nos. I, 3, 5, and 10) given in the Buddhava'f!l-Sa.
Medharpkara and SaraQ.arpkara appear in the list of three
other Buddhas (nos. 2 and 3) mentioned in the hVenty-sev-
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enth chapter of the Buddhava1f1Sa. Whether this is a haphazard choice or whether these ten Buddhas were in any way
specially connected with paritta ceremonies is not known.
puratthimayaTfl. in Cilla-jinapaftjara.
aggimhi c' eva, ibid.
nerutte ca, ibid.
ca Sikh"i buddha, ibid.
viiyavye, ibid.
Piyadassi (n, ibid.
DZpankaro, ibid.
pathauya, ibid.
Sarar,taT{lkaro, ibid.
ev~TfI. dasa disa c'eva sabbe buddha patitthita, ibid.
SeeJ,~II. 367.
Verses 27-37 contain verse portions from the Candimasutta
and Suriyasutta of the SaTfl.yuttanikiiya, I. 50-I. These two suttas
are also included in the' Catu-bhiir,taviira, the traditional book
of the paritta-suttas. The reason for the choice of these two
out of a large number of paritta texts appears to be their
connection with the legends of the eclipse of the moon and
the sun by Rahu, the chieftain of the asuras. The prominent
place accorded in our text to astrological matters could also
explain the selection of these two suttas in particular.
bhavii 'ti, SaTfl.yuttanikiiya, I. 50.
pamuiicassu, ibid.
Verses 30, 31, and 32 are not required here. They are repetitions of vv. 24b, 25, and 26. Note the changes here: niisti for
natthi, vidha1f1Setu for vidha1f1Satu.
ti!!has'i 'Ii, SaTfl.yuttanikiiya, I. 50.
Suriyasuua, ibid., I. 51.
bhavii 'ti, ibid.
maTJ4ali, ibid.
giG, ibid.
See verse 33. Here we should add: saTflviggariipo iigamma kin
nu bhila va lilthasi.
cavilthiirakii or clhlaviddlujrakii?The reading is doubtful. Chavi
'skin', dhiiraka 'bearer', i.e. a snake?
d. sabbe satta sabbe piir,tii sabbe bhulii ca kevalii ... , Khandhaparitta
(Anguttaranikiiya, II. 72), a paritta used against snakes.
The following list of grahas, miisas, nak$alras, and riiSis is also a
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special feature of our text. rhere are several references in
the Pali canon to the festivities celebrated in honour of the
n~atras, but we do not know of any instance where they are
propitiated or called upon to protect as in our text. Professor
V.S. Agrawala in his India a.s knoum to Pii1Jini (p. 358) shows
references in Pal)ini's grammar to a large number of timedenoting word.. like miisa and sa1{tvatsara and to several names
of asterisms which were raised to the status of deities (deuatii).
The worship of planets is, as noted above, common among
Hindus and Budhists even to this day. Our text, however,
appears to indicate the existence of a similar practice extended even to the miisas and n~atras (denoting both the Indian constellations and the years of the Chinese twelve-year
cycle).
Although the names of some of these planets, months,
constellations, and signs of the zodiac are known to the canon
and the atthakathiis, a complete list of them is not available in
any other Pali text The Abhidhiinappadipikii (Abhp.), a twelfthcentury work from Ceylon, enumerates the names of the
months and the nakkhattas but gives the name of only the
first [!;Taha and the first riiSi. The Jinakiilamiili (]km.) mentions
several of these names in connection with the dates of historical events treated in that work. We note below those references which show different spellings or alternative names for
these items.
48. Suriidi tu navaggahii, A bhp. , i.61; Sura Canda Angara Buddha
]iva Sukka Asita Riiku Ketu iti ete Suriidayo navaggahii ti Tikil,
Ahhp., p. II (Ahmedabad ed.).Jkm. uses the names Guru and
Jiva for Jupiter and Soraka, Sorika, Sani, and Sannicara for
Saturn.
49. if. Citto VesiikhaJeltho eii 'sii/ko dvisu ea Siiva1Jo
Potthapiidii 'ssayujjii m miisii dviidasa Kattiko,
Miigasiro tathii Phusso kamena Miigha Phaggunii. Abhp., i.756a. The following names are found in the Jkm.: Citra, Visakha,
Jenha, Asalha, Saval)a, Bhadra, Assayuja, Kattika, Magasira,
Phussa, Magha, Phaggul)a.
50. The Chinese twelve-year cycle is not known to the Abhp. The
following are mentioned in the Jkm.: Musika (vassa-vassikaSakariija), Vyaggha (also called Saddiila-vassa-sa1{tvaeeharaSakarGja) , Sasa (vassa-Sakariija) , Mahoraga (vassa-Sakariija) ,
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Sappa (vassa-Sakariija) , Turailga (vassa) , Aja (vassa), Makkala
(vassa-Sakariija) , KukkUla (vassa-Sakariija) , Kukkura (vassaSakariija). The Jkm. does not use the designation nakkhatta
for these Chinese years. See introduction above.
51. cf. Assayujo BharaTJ.itthi saKattikii RohiTJ.'i c'eva
Maggasira-m-Addii ca Punabbasu Phusso cii 'silesii pi,
Visiikhii 'nuriidhii Je/lhii Miilii 'si#ha dUtJe tathii,
Savano ca Dhani/lhii ca Satabhisajo Puvvottarahhaddapdii
Revaty apt ti kamato sattiidhika Vlsa nakkhattii. Ahhp., i.58-60.
Jkm. mostly follows the Abhp., with the exception of two,
viz., Asvini and Magasira. Our text has Assujja corresponding
to the Assayuja of the Ahhp. Jkm. appears to have adopted the
more familiar word Asvini (Skt. Asvini). For the Skt. MrgaSira
we have thus three forms: Mrggasira (our text), Maggasira
(Ahhp.) , and Magasira (fkm.)
kammato in v. 49 should be understood as kamato; sec
Ahhp., i.60a.
52. Riisi Mesiidiko, Abhp., i.61.Jkm. ha'i the following: Mesa, Usabha,
Methuna (also Mithunaka), Kakkalaka, Siha, Kanya, Tula,
Vicchika, Capa, Mankara, Kumbha, Mina.
53. Siivetri. Pali Savitti and Savitthl. Known to the Pali canon only
as a name of the Vedic verse Siivitii, but well known in Hindu
mythology. This is also a name of the wife of Brahma and of
the river Sarasvati.
Ruddhiini. Perhaps stands for RudraQl, wife of Rudra. This
is also a name of Durga. Not known in Pali.
GaTflgii. Known to Pali only as the name of river Ganges,
but not as a dev'i.
lraggii. Not known either in Pali or in Sanskrit. Ira is also a
name of Sarasvati, the goddess of speech. Iravati is a name of
Durga. Perhaps this is also a name of a river, like Garpga,
raised to the status of a dev'i. Could it possibly refer to the
river Irawaddy (Iravati) in Burma?
Naladev'i. This dev'i is also not know~. In the IIariva""sapuriiTJ.ll one of Rudr.i.m's daughters is called Nala (see MonierWilliams). This word could also be read as Analii (iraggiinaladev'iyii) in which case it could refer to the Fire goddess. But
the name Anala is not known in Sanskrit.
Bhiratti. Not known in Pali or Sanskrit. Should we read
Abhiratti (i.e. Abhirati, i.e. Rati, the wife of Kama)?

MAHADmBAMANTA A PARfITA MANUSCRIPT FROM CAMBODIA 523

54.

55.
56.

57.
58.
59.
60.

61.
62.

63.
64.
65.

mrcchu Marikii mrcchu (Pali maccu, Skt. mrtyulJ' death')
qualifies Marika. Mari is a name for smallpox. A deity of that
name (identified in popular bcliefwith Ka\1) is still worshipped
in Indian villages.
As is evident, with the sole exception of DharaQi, none of
these deriis belong to the Buddhist pantheon. Savitr!, RudraQ,i,
and Grupga can be traced to the Hindu pantheon. The remaining four could be of purely local origin raised to the
status of devi.
allhadispsu rahkhitii 'placed in (Le. occupying) the eight directions' .
This could suggest a possibility of a 1TIo:rJq,a!(! of eight devis.
disesu is wrong; the text should read disiisu.
Jotika. See Dhammapada-atthakathii, iv.199-2l3.
Mer.z4aka. ibid., iii.372 f.; Vinayapi/aka, I. 240 f.
Dhananjaya. Dhammapada-atthakathii, i.384 f., iii. 363;j. II. 347.
Uggata. Most probably refers to Ugga, See (62) below.
Jalita. Dhammapada-atthakatha, iv.2l4.
Citt"aka. Probably refers to Citta gahapati whose carts were
filled with all kinds of valuables by the devas. See Angllttara
a/lhakathii, I. 210.
Mandhiitii.j. II. 311 f.; Divyiivadiina, p. 210 f.
Of these seven, three, viz. Jotika, Japla, and Mandhata are
said to possess miraculous powers obtained by merit (punfuroato
iddhl). See Pa#,Sambhidiimagga, II. 213. MeQ,Qaka and his son
Dhanaiijaya are counted in the Vi.mddhimagga (xii.42) among
the five mahiipunitas. Uggat.a is the only person unknown. He
is perhaps to be identified with Ugga who is described as the
best of those who gave agreeable gifts (maniipadiiyakiina7!l aggo,
Anguttaranikiiya, I. 26). Buddhaghosa quotes a verse where he
is listed among the five great. persons: katharrt punnamahattato?
Jotilw Ja/ilo Uggo Mer.z4ako atha PWntalw ... , Visuddhimagga, viii.8.
Akkharasiiri1}i ntima isi. Not known in Pali or Sanskrit.
purim ea mahan taka. Perhaps stands for mahiipuma.
Siddhi-vijjiidharii. The word vijjiidhara occurs four times in our
text. On three occasions (w. 63,65, 74) it is joined in the MS
with siddhi and in v. 69 it appears alone. Earlier (v. 8) there is
a reference to siddhitiipasa. We are not sure if we should read
these two words together or separately, but have followed the
MS. Perhaps in both cases siddhi is used as an adjective. Could

524

66.

67.
68.

69.

70.
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it be that our text is referring to two kinds of vijjiidharas, and
also two kinds of tiipasas, one with and one without the siddhis?
Could it refer to a class of beings corresponding to the siddhas
of the Tantric texts?
dviidasii. I have not been abie to find any list of vijjiidharas
either in Buddhist or Hindu mythology. It may be noted that
none of these words- siddhi, vijjiidhara, and siddha- are
known to the Pali canon. Vijjii meaning 'magic' or 'charm' is
known to the canon, but vijjiidhara occurs only in the Jiitaka
atthakathii (J, III. 303, 529) and in the Milindapaiiho (pp.153,
200, 267). On vijjiidharas, siddhas, and vidyiiriijas, see among
others:]. Przyluski, 'Les Vidyanlja', BEFEO, XXIII, 1923,30118; D.L. Snellgrove, The IIroajra tantra (introduction); E. M'.
Mendelson, 'A messianic Buddhist association in Upper
Burma', BSOAS, XXIV, 3,1961,580.
manussii. This should be read as manussehi.
buddhasiiva1fl. siivaT(t (Skt. .~riiva Juice') makes no sense. We
should perhaps read buddhabhiivaT(t. siivaT(t could refer to
siivaka, but is unlikely as the latter is a masculine word.
catuvisati desanii. The items enumerated in w. 66-7 give a
total of 24 if we include the desanii itself. Perhaps this refers
to the preaching (desanii) of the 24 paccayas (hetu, etc.) given
in the Abhidhamma texts.
evaT(t solasadhii dhammii. evaT(t seems to refer to the items given
in w. 66-7. But the dhammas enumerated there are 24 and
not 16. There is no known group of 16 dhammas in Pali.
Assuming that the catuvisati desanii (v. 67) refers to the 24
paccayas it is conceivable that the so!a.~a-dhammas refer to
another set, viz. the paticcasamuppiida (avijjii, etc.). The
Abhidhamma texts count only 12 angas (from avijjii to jariimaraTJa) leaving out soka, pandroa, dukkha, domanassa, and
upiiyiisa as descriptions of jarii-maraTJa. If we take dukkha, and
domanassa together then these five angas could provide the
remaining four items, giving us a total of 16 dhammas.
pumo. Perhaps stands for mahiipunsa.
The 16 droas are most probably the same as the 16 brahmiis
(Brahmapiimajja, etc.) of the rupiivacara-bhitmi. See Vibhanga,
570-2. See below: Siddhi sofasa mahiibrahmii (v. 104a). Cf. riijii
sabbe droatiiyo sofasapatalabrahmiidayo siiretvii ... (CiimademvaTflSa) ,

in BEFEO, xxv, 1925, 145. On a group of 16 vajra-devatiis, see
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Sanskrit texts from Bali, xxii.
73. aggo. Peak or top of a mountain?
74. ubhaggo. Not known in Pali or Sanskrit.
75. bhaggo. bhagna'broken'?
76. ubhaggo visariijii. ubhagga could be a name of visariija. The
latter word is also not known in Pali or Sanskrit. It could
mean a cobra (king of poison).
77. poriko. Not known in Pali or Sanskrit. In Marithi pori means a
young girl.
78. mahiiratto. Not known in Pali or Sanskrit.
79. paiiiiiisapifitii. Perhaps we should read paiiiiiisa pi7J4itii (a group
of 50). The next verse refers to eJwpaiiiiiisa. It may be noted,
however, that only about 42 items are given in vv. 704. We
should perhaps include eight items from vv. 68-9.

80. aha1{l, ala1{l?
81. sakkiiro. We should perhaps read sakkato.
82. vanna1{l. This stands for vanarrr, cf. ti~ttlii for titla 'grass', v. 85.
83. siddhi miirabala1{l yodha1{l. Here the siddhi must refer to the
yodha who fights with the army of Mara.
84. Compare vv. 80-1 with vv. 6-8a. See (3) above.
85. Riimo. This name is mentioned twice in our text: jaya Rii11W
(v. 8) and siddhi Ramo (v. 82). This, I believe, is the only Pali
text where Rama is glorified. He is, however, given a less
prominent place than is accorded to Hara and Harihara in
our text. See introduction above.
86. kiiratladevatii. Kiiratla in the sense of an ordeal, a feat or punishment, is known to PaIL But most probably this is an error,
and should be read as kiinana. Cf. deviina1{l puja1{l katvii
kiinanadeviina1{l rupaii ca ... pujetvii ... ( Ciimadeviva1pSa) , in
BFFEO, xxv, 1925, 144.
87. titltlii. For titla 'grass'.
88. vali. As this word follows titlQ and rukkha I am inclfned to take
it for valli 'creeper'. It may also be a misprint for bali 'oblation'.
89. pakkhii 'birds'.
90. dibbamantraJw1{l. This appears to be a reference to the title of
our text. The correct Pali form manta occurs once
(dibbamantiini, v. 100) but that could be a scribal improvement. Out text is consistent in retaining the r. Cf. satrU, yantra,
siitrakmfl> caitra.
91. labheyyayuTfl. Should be labheyyu1{l.

526

BUDDHIST STUDIES

92. kodana1{t. Not known in Pali or Sanskrit. Could it he a local
word for kodar:uf.a 'cross-how'? The next word also refers to a
bow.
93. dhanunii snana1{t. Literally 'a bath with a bow'. This seems to
allude to some kind of magic device employed to destroy an
enemy. A similar practice, 'drinking the water with which
swords were washed', is found mentioned in the Vinayapitaka:
tassa evarupo doha!o hoti: icchati suriyassa uggamanakale
caturangini1{t sena1{t sannaddha1{t ... passitu1{t khaggiinaii ca
dhovana1{t Piitu1{t, I. 342. Cf. Mahava1{tSa, xxii. 42-5: ,)'odhiina1{t
aggayodhassa sisachinniisidhovana1{t, tasseva sise thatviina patu1{t
ceua akiimayi. Miss I. B. Horner in The Book of discipline (IV,
p.490, n. 4) notes several non-Pali sources for this belief and
particularly for its relation to a pregnant woman.
94. matika1[l. Perhaps stands for mattikii 'clay'.
95. anusatraka1{t. Skt. anuSiistraka1{t?
96. buddhana1{t catuvisati. The Buddhava1{tSa enumerates 25 Buddhas. It is possible that here only the Buddhas previous to
Gotama are referred to by our text. This number is usually
associated with Jainas who enumerate 24 tzrthankaras. On the
number of Buddhas see (23) above.
97. so!asa mahabrahma. See (72) above.
98. Our text most probably ended with this verse. The next two
verses could have been added at a later time from a Ceylonese
work calledjaya-pirit. See introduction.
99. sokii santat 'upaddava in jaya-pirit.
100. anekii antariiya pi, ibid.
10 1. jayasiddhi, ibid.
l02. sotthi, ibid.
103. sin, ibid.
104. buddhi, ibid.
105. ayu, ibid.
106. jivasiddhi, ibid.
107. samatta1{t. For samapta1{t.
108. nitthita1fl. For nit/hita1{t.
109. sabbasavassati siddhikaraya. Corresponds to sarva1{t svasti
siddhikiiraka1{t (or kiirya1{t).

CHAPTER

2R

(Introduction to) VasudhiiriiDhiira1Ji: A Buddhist work in use
among the Jainas of Gujarat*

The VasudluZrii.-dluZra1}'i, also variously termed Vasudhiirii-stotra and
Vasudhiirii-dluZra1}'i-kalpa is a short (magic formula) text written in
Buddhist Sanskrit. The main part of the text consists of various
mantras to be employed in the ritual, but it is set in the framework
of a Buddhist sutra which may be summarised as below:
'Thus· have I heard. Once upon a time the Lord while sojourning in the great city of Kosambi: in a grove called &unaka was
preaching the Doctrine in an assembly of 500 monks and a large
number of bodhisattvas. At that time there lived in Kosambi: a
householder by the name of Sucandra. He was a man of tranquil
mind, a man of great devotion. He had many sons and daughters
and had to support a large number of relatives and servants. He
approached the Lord and having saluted him sat in one corner.
Seated there he addressed the Lord thus: "May I, Lord, be permitted to ask a question to the Lord who is a Tathagata, an Arhat,
a Samyak-sambuddha?" Thus addressed the Lord said to Sucandra
the householder: "You may ask, 0 householder, whatever you
wish. I shall please you by answering your questions".
""Yes, Lord", said Sucandra and asked: "How, 0 Lord, does a
son or a daughter of a good family become rich again once he has
become poor, how is he restored to health having become sick?"

* This article was originally published in TI", Ma/lli"ira Jaina VidyiilQ)"fl C,oldl'1l
Jubil£e Volume, (Bombay, 1968), pp. S(}.45. (Text not repTinted.)
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Then the Lord said to Sucandra: ''Why do you, 0 householder,
ask a question relating to poverty?" To this question the householder replied: "I am poor, 0 Lord, I am impoverished, 0 Sugata.
I have many sons and daughters, many relatives and servants,
many people to feed. May the Lord preach me that Discourse
(dharma-paryiiya) by which the poor may become rich, the sick
may become well, endowed with plenty of wealth and com, gold
and silver, pleasing to heart and eyes, may become masters of
charity, of great charity. May they become wealthy with pearls and
beryls, diamonds and conches, silver and gold, well established
with prosperous families, houses, wives, sons and daughters."
'Thus asked, the Lord said to Sucandra: "There, 0 householder, in.the long past, in the incalculable ages bygone, appeared in
the world a Lord by the name of Vajradharasagaranirgho~a, a
Tathagata, an Arhat, a Samyak-sambuddha, endowed with wisdom
and discipline, knower of ~he universe, supreme charioteer of
men, a great teacher of gods and men, a Buddha. From that
Tathagata, 0 householder, have I heard this dhiira'TJl called
Vasudhiirii (Shower of Wealth), have learnt and mastered it and
have explained it to others. I shall also now teach that dhiira'TJl to
you by the glory of which a son of a good family is not obstructed
by human beings or inhuman heings, by yak§as or by piiiicas, etc.
Whosoever, 0 householder. a son or a daughter of a good family,
memorizes this dhiira'TJ1, writes it down in a book, or even listens
to it, and one who worships it having first offered elaborate worship to the Tathagatas, the Arhats and the Samyak-sambuddhas,
to him or to her the devatiis (the goddess Vasudhara and others),
inspired by their devotion to the dispensation (siisana) of the
Buddha and the Samgha, will approach in person and cause the
rains of wealth and corn, of gold and coins."
"Then the Lord uttered the dhiml~l.l and said: "These, 0 householder, are the charm-words of this dhiira~ll. It should be repeated
for six months after worshipping all Tathagatas. That place where
this mahiividyii (powerful charm) is read becomes sacred. Having
worshipped the Tathagatas, Arya-Avalokitesvara (a bodhisattva) and
the mantra-devatii (i.e., Vasudhiira) in an auspicious place or in
the chamber of treasure a magic circle should be drawn and the
dhiira'TJt should be repeated thrice. One who thus properly propitiates his house is filled with all kinds of wealth and gold and all
his obstructions are removed. Therefore, 0 householder, learn
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this Vasudhiirii-dhiira1fi, master it and preach it to others. It will be
conducive to your great merit, wealth and well-being."
'1'hen Sucandra the householder having heard this dhtira~i
from the Lord, having become pleased and happy, elated, fell at
the feet of the Lord and said: "I have now learnt this dhiiraTJ-i, 0
Lord, and have grasped it weIl. I shall now explain it in detail to
others also."
"Instantaneously, Sucandra the householder's treasury was filled
with riches. Then Sucandra departed from the Lord having saluted him and having circumambulated him a hundred-thousand
times."
'1'hen the Lord addressed venerable Ananda: "Go you, Ananda
go to the residence of Sucandra the householder and see his
abode filled with all kinds of wealth."
"Then venerable Ananda approached the house of Sucandra
and returned to the Lord and asked: "What, 0 Lord, is the cause
that Sucandra has suddenly become a man of great wealth?"
"Ananda, Sucandra the householder is devoted, is of great devotion, his intentions are noble. He has learnt this Vasudhiirii-dhiirm;i,
has grasped it and will preach it to others also. Therefore, Ananda,
you too learn this dhiira1,li, grasp it, ,'ecite it and preach it to
others. That will be for the good of many, for the happiness of
many, for the well-being of gods and men. I do not see, 0
Ananda, anyone in this whole world of gods and demons, of the
Mara and Brahma, of the Sramal).<ls and Brahmal).as who will
overcome this powerful charm (Mahiividyii); such a con tingency
docs not exist. Why is it so? Because, 0 Ananda, these mantras of
the Vasudlziirii-dhiirm;i are unbreakable, they will not even be heard
by beings who have lost their roots of good. ""hy is that? Because
it is the word of all Tathagatas, by all Tathagatas is this dhiiraTJ-!
uttered, controlled, and sealed bv their own seal. and preached
for the well-being of all poor people and for the removal of all
fears. obstructions and calamities.
"Then the venerable Ananda asked the Lord: What is the name
of this Discourse, 0 Lord, and by what title shall I know it? The
Lord said: Therefore, 0 Ananda, you may call it by the title of
Sllcandragrhapati-pariprcchii J or the lTasudhiirii-dhiira~ti-kalPa,"
"The Lord said thus. and the venerable Ananda and those
monks and the bodhisattvas and the entire assembly welcomed the
preaching of the Lord."
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In 1961, while on a visit to Ahmedabad, I first came to know of
the Vasudhara-dhara1}' from Muniraja SrI PUQ.yavijayajI. He knew
the Buddhist origin of the work and surprised me by the additional information that the work was being used by the (Svemmbara)
Jaina community in their upiiSraya".2 as a useful text. The Jainas are
well known for their liberal attitude towards the use of books
originating from their rival schools. Their libraries store them,
their aciiryas write commentaries on them and even teach them to
their disciples in the classical spirit of the Anekantavada. But we
know of no other non:Jaina work than the Vasudhara-dhiira1}lwhich
was employed in their rituals.
Apparently the origins of this work were forgotten. A Buddhist
work, like the image of a Buddha, can be very easily confused with
a Jaina work. The words like sarvajiia, jina, arhat and vitaraga are
a common property of both these schools and could be employed
to designate their respective teachers, viz., the Buddha and the
Tirthankaras. The opening words of greeting in our three MSS.,
viz., (A) 01{t namalJ, Sri jina-.~iisanaya, (B) 01{t namalJ, sri jinaya, and
(C) 01{t namalJ, .~ri vitaragaya (the only sign of Jain ism found in the
whole text) were in all probability appended by the Jaina copyist~.
It is, however, not inconceivable that these, or one of these, might
have been an integral part of the original MS. which formed the
basis of our MSS. If this conjecture is right then it could be assumed that the Jainas were misled by this into believing it to be
a genuine Jaina work. But sooner or later some learned Jaina as
he read through the text and found the teacher referred to as the
Buddha would have certainly detected the error. The probability
thus remains that the work was introduccd in the ritual, with the
full knowledge of its alien origin, to assist the Jaina layman in
propitiating the goddess of wealth on the New-year day. Once
introduced to achieve this purely secular end the Jaina layman
conveniently ignored it~ origin. The Jaina yatis' who must have
recited this stolm also seem to have apparently participated in the
ritual with the same spirit, viz., that of assisting the upasaka in his
worldly pursuits, either not suspecting the origin of the tcxt or
ignoring it as a matter of little or no consequence.
There are, however, indications in our MSS. that the dhara1}i
was recited not in public places (Le., the Jaina temples) but in
private homes and by non:Jaina teachers or priests. It is stated in
the colophon of two (B and C) of our three manuscripts that the
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stotra should be recited seated on a magic circle (ma1J4ala) in the
innermost chamber of the house where the treasury is located.
The colophon of one MS. (C) further adds that it should be read
after offering to the priest (guru) milk, clothes and silver coins. It
also states that if at the time of its recitation [the yajamana] enters
a room to the left of the recitation chamber, and while attentively
listening to the stotra engages in intercourse, a son will be born to
him. It is hard to believe that a jaina monk could easily be persuaded to render a service of this nature even in a private household of a jaina layman. It appears more plausible that the term
guru refers not to a jaina monk but to a Brahmin priest. It is
customary even to this day to find such puj(iris or Brahmin priesr.<;
employed in the richjaina households for the purpose of offering
worship of an elaborate nature to the Jaina deities surrounded by
devatiis of jaina and non:Jaina pantheon. The part played by the
Vasudhiirii-dhiira1J.i in the Jaina community thus appears to have
been ultimately restricted to private homes of a few Jainas served
mainly by Brahmin priests who might have utilized similar other
non:Jaina tantric texts like the Dcrii-miihiitmya or the Ca1J.qi-stotra
popular among the Hindus of Gujarat.
The peculiar circumstance of coming across this hitherto unpublished Buddhist work enjoying the hospitality of its rival community rendered it a very interesting find, and I decided to collect
its manuscripts. Three small MSS. (each of six folios) were made
available to me by the courtesy of Munir~ia Sri PUI).yavijayaji and
Pandit Dalsukh Malvania, Director ofthe L.D. Institute ofIndology,
Ahmedabad.
Upon my arrival in London I learnt that Professor J. Brough,
Professor of Sanskrit in the University of London, had also obtained two MSS. of this work from Nepal: (l) Vasudhiirii-dhiira1J.i
(No. 41), (2) Vasudhiirii-vrata-kathii (No. 46a) and one MS. of an
allied work called Sucandriivadiina (No. 87). Ofthese the first and
the third are written in Buddhist Sanskrit and the second is in
NewarL One MS. of the Vasudhiirii-dhiiTa7Ji (No. 1355) agreeing
with Professor Brough's No. 41 and one of the Surandriivad{ma
(No. 1400) agreeing with Brough's No. 87 were found in the
Cambridge University Library.4 Several MSS. connected with these
texts are also listed in the Catalogue oj the Sanshrit MSS. in the Tokyo
University Library, Tokyo, 1965. There are six Tibetan works dealing with Vasudhiirii in the Tibetan Tripitaka. ~ There are three Chi-
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nese versions dated respectively mid-seventh century, mid-eighth
century and late tenth century.6 Several images and ma7Jq,aias of
the goddess Vasudhara originating in Nepal have also been found. 7
In view of this vast literature connected with the cult ofVasudhara,
it was decided by us to prepare a critical edition of the Vasudhiiriidhiira7Jl utilizing the various MSS. of it., different versions. The
work is in progress and may take a longer time than earlier envisaged. As the threc MSS. found in Ahmedabad form a distinct
group, I have found it desirable to publish them in advance in
ordcr to elicit more information about it from the Jaina community and also to emphasize the need of discovering remaining
MSS. of this work in their rich bha~!(JiiTas.
The three Ahmedabad MSS. used herc in preparing thc text of
the VasudhiiTii-dhiira~.i are referred to a" A (No. 3222), B (No.
2848), and C (No. 5730).R Despite the different wordings of the
initial greetings to the Jina, viz., jilla.~iisanii')'a (A), jinii)'a (B), and
vitariigiiya (C) (found only in these three MSS.) all thrce retain a
common error in their first three folios where the sequcnce of the
text has bcen broken by the misplacement of ccrtain paragraphs
a., indicated below in the text. This must be the rcsult of following
a faulty MS. tradition. It is apparent therefore that all three MSS.
have either been copied from a single original MS. yet to be
found, or one of them has served as the original for the remaining two.
Of the three again, Band C have many common rcadings
which sometimes appear to be improvements made on the readings in A. Band C have also a long passage at the cnd of thc text
of the stotra explaining the various blcssings obtained by its recitation, a feature totally absent hom A. For these reasons we are
inclined to believe that A is older than the other two. A is also the
only dated MS. and we have chosen it for the basic text. Variant
readings in Band C, even when they appear to be bettcr than A,
arc given in thc footnotes. Only a few scribal errors in A have
bcen emended with the help of Band C and are noted in the
footnotes as occurring in A. No attcmpt has otherwise been made
to correct the MS. in keeping with the normal practice of editing
works in Buddhist Sanskrit.
The coiophon of A states that the work was written for the
benefit of Sah Sri Indraji Sundarma,~ son of Pamaniya, in the year
Sariwat 1695, i.e., A.D. 1638. The work has thus been known to the
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Jainas of Gujarat for at least three centuries, and it should be
possible to find many more MSS. of this work in Gujarat. Great
importance attaches to the date of this MS., since the Nepalese
MSS. of this work in Professor Brough's collection and in the
University Library, Cambridge are based on a different set of MSS.
far larger in size than our A, and contain large portions of additional material mainly in the form of mantras and details regarding the actual rites. Only one of these, viz. No. 1355 of the Cambridge University Library is dated as Nepali Sarilvat 696 (A.D. 1576).
If this be the true date of this MS., it is apparent that the MSS.
A, Band C have preserved an earlier redaction, which would
render them of great value for a history of the Vasudhara cult in
general and for a critical edition of the Vasudhiirii-dhiiratti in particular.

NOTES

I.

2.
3.
4.

5.

6.

7.
8.
9.

It would appear from this that this was another title of the Vasudham-sto/Ta.
As a matter of fact, however, this is also a title of a different work. MSS. of
which are found in Nepal. See below.
A place where the Jaina monks live.
A person who is considered lower than the monk bUl higher than the layman.
See C. Bendall's Catalogue of we Buddhist Sanskrit MSS. in the University
Library, Cambridge, 1883. The following MSS. may be consulted: (I) Va.>1ldhUradhUra~i (No. 1355), (2) Arya·Sri Vaswlhiira namii~/otlara·satakam (No. 1356),
(3) Vasumdharii-devi-vrata (No. 1357), (4) SucandHivadiina (No. 1400), (5)
Vasudhiirti-dhiim1J.i-lulthU (No. 1680 and 1690).
The following may be consulted: A,y<:·vasudhiirii-nama dharatli (341-1)
Vasudharii·siidllana (4059·80), VasudhtiTfi-iJ. hiiratlyupadesa (4061-81), Arya·
vasudharii-niima A~lottara-sataka (4524/81), l:asttdhUri1J.ikalpa (5127/81) and
Vasuirikalpa (5128/87). (Tokyo-Kyoto cd. 1955-61).
Taisho Tripilaka, vol. 20, Nos. 1162, 1163, 1164. lowe these references to
Professor.J. Brough.
See Aft of Nepal by Stella Kramrisch; Journal 01 the Indian Society of Oriental
Art I, 1933, Calcutta, p. 129, Plates XXXIX, XL.
These numbers refer to the Index of the Library ofL.D. Institute, Ahmedabad.
The name of this patron is not found in any other Faiastis published recently
in the Catalogue of Sanskrit and Prahnt MSS. from the L.D. Institute oflndology,
Ahmedabad.
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(Introduction to and Translation of)
.
AlWravattiirasutta: An 'Apocryphal'
Sutta from Thailand*

Introduction
With the recent publication of the Paiiiiiisa-Jataka, 1 the term "apocryphal" may have become acceptable when applied to extra-canonical Buddhist narratives claiming the canonical status of The
Jataka. 2 This term, however, hao; never before been used for any
piece of Pali literature that can be classified as a '·sutta".3 It is,
therefore, an extraordinary find when a Pali manuscript is discovered which purports to contain a hitherto unknown "sermon" of
the Buddha and which, moreover, claims to be a part of the
Sa1!lyutta-Nikaya. I allude here to a text entitled Akiiravatlarasutta,
found among the Pali manuscripts preserved at the Siam Society,
Bangkok. A catalogue of this collection, prepared by Dr. Oskar v.
Hiniiber, was published in the Journal of the Siam Society in 1987. 4
I am grateful to the authorities of the Siam Society for a microfilm
which gives me an opportunity to publish this unique manuscript
in honour of Professor K.R. Norman.
The catalogue describes this manuscript as "[No.] 47.
Akiirava[ttarajsutta (Va~~ana) Khmer script; 5 lines 5, 21" 29,0 cm;
gilt edged. Folios: ka-ka~I, kha, khii." The manuscript contains no
information on the date or the place of its copying, but the col-

*This article was originally published in Indo-Iranian journal (in Honour of
Professor K.R. Norman), Vol. XXXV, pp. 193-223, 1992. Reprinted with kind
permis.~ion of Kluver Academic Publishers. (Text not reprinted.)
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ophon (front cover) gives the namc of its donors as [Mr.] Kon
Jambhu and [Mrs.] Keev and states that this sutta cxist') in the
Satrtyutta-Nikiiya: "khii. niiy k' on "jam 'bhu niin heev mt saddhii "sriin
vai nai bra buddha sass "hnii. bra iikiiravattasittra. mi nai
satrtyuttanikiiy".5 Mter consulting all available bibliographical sources,
Dr. v. Hiniiber has rightly concluded that "this sutta cannot be
traced in [the] S[aJ11yutta-]N[ikiiya] or elsewhere in the TipiJaka."fi
The title A.kiiravattiira (with or without the word sutta) occurs
thirteen timcs in the body of the text (see #7, #8, #11, #29, #35,
#36 twice, #38 five times, #44) and once (see #32) in its shortened
form, Akiira-sutta. Strangc as it may scem, there is also another
title, viz., Akiiravattiira-suttarJm:t1Janii, which appears only once, almost at the end of the manuscript (see #48). This suggests the
possibility of there being two works here, the "Sutta n and its
''VaI:u.lami'' (commentary). The end of thc "Sutta" portion is probably indicated by the words "sambuddhena pakiisitatrt ... sattarasavaggehi palima1J4itatrt" (see #35).
These concluding words arc followed by two rather corrupt
verses [Nos. 18-19] of obscure meaning. The first verse says: 'This
sutta has been revealed by me (maya pakiisitii) and it should be
copicd (likhitabbii) by a person with faith (saddhiidhara)." Is it
possible that the agent of this sentence is not the Buddha but the
composer of the sutta? The second verse seems to allow such a
meaning: "By me arc tied together (ma)lii gWI{hitii) in this sutta
the virtues of the Buddha like clusters of the best flowers." This
accords well with the earlier admission that "the A.kiiravattiirasutta
was revealed by the Omniscient One after putting together
(sammasitva) thc Suttanta, Vinaya, and Abhidhamma" (see verse
no. 16). A work "derived" from the three Pi~kas can hardly be
callcd a "sutta", but it mig'ht be designated a "vat;lt;lana" (commentary). Even this is high honour indeed for this composition, an
honour oncc accorded to the Visuddhimamu of Buddhaghosa:
"Briefly summing up the three Pitakas tog'ether with the commentary, he wrote the work called Visuddhimagga." (The CillavatrtSa, I,
ch. 37, verse 236).7
The remainder of the manuscript (#36 - #46) consist') of a
motley collection of som'e 37 verses. The sole function of these
repetitious vcrses is to describc an assortment of fruits that result
from the recitation of the A.karavattarasutta. This portion can therefore be termed ·'vaI:u).anii", forming a sort of appendix to the
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"sutta", if indeed such a division was intended by the author. The
familiar closing formula of a sutta, e.g. "ida1{t avoca bhagava...
bhagavato bhiisita1{t abhinandi ti," which should have appeared at
the end ofthe "sutta" proper (i.e. at #35), is belatedly introduced
at the end of this "vat:tt:tana". In the absence of another manuscript of this work, it is not possible to determine if the stray
appearance of the name Akaravattara-suttava~~Ulna here is the result
of a scribal error or if it truly forms the title of a commentary on
the Akiiravattarasutta.
The conclusion of the vaJ:tJ:tana (niHhita, see #48) is followed
by what is probahly the most intriguing sentence in the entire
work: [#49] "Without a doubt, this sutta has been spoken by the
B1ess~d One, in the Sa1{tyutta-Nikaya." Startling as this is, one would
expect this reference - the significance of which will be examined below-to occur within the vaJ:tJ:tana and not outside it. It is
not unlikely that this reference to the Sa1ftyutta-Nikaya was appended at a later time by tlie copyist, the writer of the final words
of dedication: [see #50] imina puiiiialikhitena ... nibbiinapaccayo hottt."
But it is also possible that the expression "imina puiiiialikhitena"
might point not to a copyist but to the writer himself, the author
of the entire work who, having designated his own composition as
a "sutta", must perforce remain nameless. Judging by the language as well as the subject matter of the text (i.e. the consequences of committing parajika acts and so forth) and the audacity with which this work was put in the mouth of the Buddha, one
must conclude that the author was a learned monk of the
Theravada sect of Thailand where the manuscript was found. The
work might well have been composed at the request of the donors
mentioned above.
One would expect the vaJ:tJ:tana to explain the meaning of the
rather strange title like Akiirnvatt(lTaSlilta. The word iikiira is well
known in the sense of manner, condition, state, and so fortJi,
while vattiirn can rnean"a speaker" (d. l'7..1a1ft vattaro honti,lataka, I,
p. 134), but the compound iik(luwalliira is not attested elsewhere.
The two words together can yield the meaning "The sutta which
expounds the manner [of1," without however specifying the object of the sermon. A brief look at. the contents of the text will
show that the meaning of the title is completed if we read it as "A
sermon which expounds the manner of [averting rebirth in hells]."
The sutta opens with the appropriate words: [#1] "Thus have
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I heard ... when the Blessed One was residing in Savatthi at Vultures' Peak." It then introduces the Venerable Sariputta entertaining the following thought: "These foolish beings may commit all
sorts of evil deeds ... the house-holders (gahatthii) performing such
acts as matricide and so forth, might commit a par3:jika offence
against the Teaching [#2] and even those who are mendicants
(pabbajitii) , having cut their roots [of good] might commit pariijika
offences. They, having committed evil deeds, would be reborn in
the Avid hell. Is there any "dhamma," profound and subtle, capable of preventing their suffering?"
Thinking thus he addressed the Buddha: [#3] "A person guilty
of a pM3:jika offence ... suffers for ... aeons in the Avid hell; ... of
a sarpghadisesa ... in the Mahatapa hell; ... of a thullaccaya .. .in
the Tapana hell; ... of a pacittiya .. .in the Lokantara hell; ... of a
patidesaniya .. .in the Bherava hell; ... of a dukkalA ... in the Kalasutta
hell; of a dubbhasita .. .in the Saii.jiva hell. [#4] Just ac; there is cool
[water] for extinguishing a hot fire, ... there must be a "dhamma"
which could pacify [the effects of] the parajika and so forth ... [#5]
May the Blessed One preach that "dhamma" which is free from
(i.e. saves one from) the evil states of rebirth (apaya)."
The Blessed One then spoke: [#6] "0 Sariputta, unabandoned
(avijahita1!l) by as many Buddhas as there are grains of sand in the
river Ganges ... there is the Akiiravattiirasutta, capable of preventing beings from suffering [#7] in the eight great and sixteen
minor hells ... [#8] Whosoever listens to this sutta and learns it,
worships it and remembers it, ... such a person, [#10] even if he
has committed evil deeds (du.uanakamma1!l) against his parents,
will not be reborn in evil states for ninety thousand aeons .... "
"And which is this Akiiravattaraslltta of the Tathagata?" In answer to his own question the Blessed One then uttered the famous formula in praise of the Buddha, known by its beginning
words [#11] "iti pi so bhagavii arahii sammiisambuddho" and ending
with the words "parisuddha'1!1 brahmarari,),a1!l pakaseti".
It is at this juncture that the author of the Akaravattiirasutta
expands the canonical formula through seventeen sections of varying length called the vaggas. They all begin with the first four
words of the original formula: "iti pi so hhagavii." The word immediately following these four words, which is different for each
section, is used as a marker for a new vagga. Thus, for example,
the word araha1!l (see #12) appears at the beginning of the first
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vagga. It is followed by a string of nine adjectives (e.g. sugato,
lokavidit) each again preceded by the words "iti pi so bhagavii" The
end of the section ·is marked by "ti" and it is then named as
"araho.digu:TJ,avagga." This naming pattern continues through the
remaining sixteen vaggas. It is possible to surmise that the author
was naming the vaggas in imitation of a canonical text like the
Dhammapada, in .which each vagga derives its name from a word
occurring in its first verse (e.g. Appamadavagga, Cittavagga). The
total number of vaggas, seventeen, is probably without any significance.
This first, the Arahiivagga, has ten entries, a number that corresponds to the number of adjectives found in the original formula. The subsequent vaggas also conform, by and large, to this
arrangement as no less than ten out of the remaining sixteen
vaggas have ten entries each of "iti pi so bhagavii."
In the case of the first vagga, the ten words (araha1!Z and so
forth) are directly taken from the canonical litany. In the subsequent vaggas, however, one becomes aware of a major deviation
from the canonical text. This consists of the novel practice of
repeating the word piiramisampanno, each time preceded by the
name of the particular piirami, and the words iti pi so bhagavii, to
describe the Buddha. The main body of the Akiiravattiirasutta thus
consists of the phra'!e "iti pi so bhagavii" repeated one hundred
seventy-four times and the word "piiramlsampanno" only ten less
than that number!
The concept of parami is, of course, conspicuously absent in
the canonical formula of "iii pi so bhagavii." Assuming that the
word "sammasambuddho" in the formula might point to the attainment of the piiramis, the number of perfections should still
not exceed the canonical ten (as in the Paramivagga, see #17).
New Paramls must, therefore. be invented to make up the bulk of
the sutta. This is accompUshed initially by designating some of the
chief events in the career of a Bodhisatta, viz., the abhinihiira
(resolve to become a buddha), the gabhhavu({hlina (emerging from
the womb in a purified manner), and abhisambodhi (Supreme
Awakening), as piiramis. Beyond this point the author feels free
to draw upon the canonical dusters of "dhammas" (khandha [consisting of sita, samiidhi, pannii], vijjii, parinna, nii'rJ,a, bodhipakkhiya,
bala, cariyii, samiipatti, lakllha'rJ,a and so forth) to ser.ve as paramis.
The Blessed One is then· described as endowed with these man-
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ifold perfections, e.g. "iti pi so bhagavii cauaro satipaUhiinapiiramisampanno" [#21], "iti pi so bhagava thiimabalapiiramisampanno"
[#24].
There is nothing unusual in the idea that the recitation of the
"iti pi so bhagavii" formula can ward off evil. Indeed, in the
Lokaneyyappakarar.ta, also an apocryphal text originating in Thailand, not only the entire chant but just the first four syllables "itz pi so" together with "bhorga-vii"are shown to have magic powers. R
In this text the Bodhisatta narrates the story of a layman called
SOI)a to a yakkha. SOI)a once had climbed a tree in a forest and
was bitten by a deadly snake. Foreseeing his imminent death.
SOI).a surrendered himself to the protection of the Buddha and,
remembering his virtues through the recitation of the "iti pi so
bhagavii" formula, was saved. The yakkha, having listened to this
story, begged the Bodhisatta to reveal to him the function of the
"seven syllables" (sattakkhariina1{t kicca1{t)- a usage reminiscent of
the Brahmanical ~a4ak$ara (e.g. 01{t nama!;. .iiviiya) or the a~/ii~ara
(e.g. 01{t nama Viisudeviiya) mantras. The Bodhisatta then composed an acrostic using each syllable of the formula. Several of the
items (notably iddhi, vijjii, iiiir.ta, and bala) encountered in the
elaboration of the "iti pi so bhagava" formula in the Akiiravattiirasulla
are also found in these seven verses. 9 Whether the
Lokaneyyappakarar.ta in any way influenced the composition of the
A.kiiravattiira or not is a moot question; but one must note that the
former was not presented as a "sutta" but only as a pakaraDa or
a treatise.
Given the prominent place it accords to the canonical formula
of "iti pi so bhagavii," the Akiiravattiim may be permitted Lo call
itself a "sutta," however the presumption of authority to speak on
issues of Vi nay a displayed here is quile unprecedented. No CXk'l.nt
Vinaya text, AUhakathc, or oral tradition of the Theravada countries is ever on record for punishing Vinaya transgressions with
retributions in hells. Sure enough, the five iinantarika kammas
(matricide and so forth) - evil acts that find retribution without
delay -must immediately lead the perpetrator to the AvIci hell.
Equally, those who indulge in evil actions are reborn in various
states of loss and woe (apaya). But the ingenious manner in which
the author of the Akiiravattiirasutta has arranged retribution for
the seven Vinaya offences (piiriijika, sa1{tghiidisesa, thullaccaya,
piicittiya, pii/idesaniya, dukka[a, and dubbhiisita) in the seven great
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hells (Avici, Mahatapa, Tapana, Lokantara, Bherava, Kalasutta,
and Saiijiva respectively), is not in keeping with the Vinaya texts
of the Theravada (and probably of any other Buddhist) tradition
or even with the law of karmic retribution.
The origin~l source for this innovation can possibly be traced
to the Jiitakatthakathii, particularly to the Nimijataka (fiitaka, VI,
pp. 105-115 [No. 541]). King Nimi is taken to the hellish abodes
(nirayas) to witness the retribution for such evil acts as cheating,
forgery, hurting the virtuous brahmans and samaJ)as, plucking the
feathers of birds and killing them, adulteration of food, theft
(presented in that order,) and finally the most heinous acts of
killing one's mother or father, or an arahanta (varieties of the
anantarika kamma). It is to be noted in this connection that this
Jataka verse uses the Vinaya term "piiriijika" to describe the [lay]
perpetrators of the last category: "ye miitara1{t vii pitara1fl. va toke,
piiriijikii arahante hananti" (verse 475). The commentator seems to
be aware of the rather unusual manner in which the Vinaya term
parajika is used here and adds: "piiriijikii Ii jariiji'T}1}I! miitiipitaro
ghiitetvii gihibhiive yeva piiriijika1{t pattii." Thus it would appear that
there was a precedence for the use of this technical term in a less
rigid manner, applicable even to those householders who were
not qualified to join the Order on account of their evil deeds. The
statement in the Akiiravattiirasutta that the "householders ... would
be guilty of parajika (tattha gahattha miilughiitfidikamma1{t katvii
siisanato piiriijika1{t iipajjeyyu1{t [#2])" thus establishes a direct link
between the Nimijataka and our sutta. It seems likely that the use
of the term parajika in this jataka (coupled with the description
of the ussadaniraya) might have given our author the idea to
develop this link for the remaining Vinaya offences as well and to
further correlate them with the appropriate hells. Although initially used for householders, this karmic retribution plan, elaborated with precise details of duratton, was then simply extended
to mendicants (pabbajit4i) also. This would not be seen as highly
objectionable by traditional Buddhists since the "sutta" only helped
to demonstrate the ability of the "iti pi so bhagavii" formula to
destroy the consequences of even anantarika acts.
Moreover, the assertion that the sutta forms a part of the
"caturiisiti dhammakkhandhasahassa" [#6], that it was spoken by all
of the twenty-eight Buddhas headed by Dip ankara [#31], and also
that the "fruit of remembering the Sutta, Vinaya, and Abhidhamma
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is obtained by reciting this sutta" [see verse 54], removes any
doubt concerning its affiliation with the Theravada tradition. In
view of this, a few stray statements like "as many Buddhas as grains
of sand on the river Ganges" (#6: anekiiya Gangaya valokupamehi
Buddheht), or the promise that "one will obtain living together
with the Tathagata" (#33: "Tathiigatena so saddhi."" sa1{lviisa.""
patilabhati"), should not be seen as reflecting an unorthodox influence. Indeed, the concluding verse of the sutta "One who sees
the Good Law sees me; one who does not see the Good Law, even
if he sees me, does not see" (see #45) seems to reaffirm the true
nature of the Theravada faith in the Buddha.
This brings us to the intriguing final sentence (appearing just
before the verse of benediction) of the text, claiming that "without a doubt, this (i.e. the Akiiravattara) sutta is spoken by the lord
in the Sa.""yutta-Nikiiya (" Sa.""yuttanikiiye ida1{l bhagavata bhiisita.""
nisa1[lSaya.""," #49). This is manifestly incorrect as this sutta cannot
be traced to the extant edition of the Sa.""yutta-Nikiiya or to any
other parts of the Pali canon. A possible explanation is to take the
words "ida."" sutta.",," to refer not to the Akiiravattiirasutta itself, but
to the "iti pi so bhagavii" formula, the central focus of that sutta.
This formula is found in the Sa.""yutta-Nikiiya (e.g. v, p. 343) which
might indeed have served as the main source for the author of
our sutta. JO What then is the significance of the assuring words
"'nisa1[lSaya.",,"? Surely, no one would have questioned the canonical source of so well known a formula as the "iti pi so bhagavii"?
A more convincing way of solving this mystery is to take the
words "ida."" sutta1{l" to refer not to the entire Akiiravatiiirasutta,
but to a single verse in it, namely, verse No. 55: "yo passati
saddhamrna."" so rna."" passati pa1J¢ito, apassamano saddhamma."" ma.""
passanto pi na passati." This is a versified rendering of the following words uttered by the Buddha to the dying monk Vakkali: "yo
kho, Vakkali, dhamrna1{l passati so ma."" pa.uati; yo rna."" passati so
dhamma."" passati. dhamma."" hi, Vakkali, passanto rna."" passati; ma1{l
passanto dhamma."" passati." Unlike the "iti pi so bhagava" formula,
these words are not of common occurrence. The Itivuttaka has a
variation: (dhamma."" so bhikkhave na passati, dhamma."" apassanto na
ma."" passatz); II but the Akiiravattarasutta rendition in its entirety is
attested only in the Sa1{lyutta-Nikiiya. 12 The fact that this verse reads
like a quotation, and that it appears at the very end of the work,
lends support to the suggestion that the author of the
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Akiiravattiirasutta (or of its Va'Q-'Q-ana, or the copyist) wanted to
reassure the reader about the authenticity of these solemn but
less known words of the canon.
In addition to its interest in fostering the salvific power of the
"iti pi so bhagavii" formula, the Akiiravattiirasutta shares the linguistic peculiarity of irregular geminate consonants with the fourteenth century apocryphal work mentioned above, namely, the
Lokaneyyappakara'Q-a, and hence can be assigned to the same period.
The following signs have been used:
[*] indicates folio No. of MS
(?) indicates doubtful reading or meaning.
<.::> indicates irregular geminate consonant.
Additions in []
Emendations in ( )
(A sermon which expounds the manner of [averting rebirth in
hells])
[#1] Obeisance. Thus have I heard. Once upon a time, the
Blessed One was living in Rajagaha on Mount Gijjhaku!:a. Then
the Venerable Sariputta approached the Blessed One and, having
greeted him, sat on one side.
Sitting there and watching the assembly, the following thought
occurred to Sariputta, "Alas, [those among] these beings who
have destroyed their roots [ofkusala] and who are not happy with
the precepts will certainly suffer in the four states of loss and woe
after death. There must exist those dhammas leading to Buddhahood and capable of preventing these beings from suffering in
this manner. Surely, these alone (i.e. the ones now known) are
not the only dhammas which lead to Buddhahood; let me search
for others which are profound, which lead to awakening, which
have been practised by the former great sages, and [preached] by
the Blessed One, the Buddha, in the three Pi!:akas.
[#2] Here there are beings of little wisdom who, on account of
their foolishness, do not know the dhammas which lead to Bud-
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dhahood and may. therefore. commit all forms of evil actions.
numbering [as many as] several thousands of crores. Some among
them might kill other men. either a king, a minister, a chaplain,
or a child. [Some may kill] a bull or a buffalo. or a horse. Some
householders might commit acts such as killing their mothers and
so forth and will thus be guilty of piiriijika acts against the Teachings (i.e. will not be ordained in the s~gha). While those who
have renounced the world. having cut off their roots (i.e .• having
lost their faith) in the words of the Buddha, might commit parajika
acts (i.e. those that result in expulsion from the sarpgha). These
[beings]. having committed evil acts, at the disolution of the body.
after their death, will be born in the Avid hell." He then asked,
"Oh Blessed One, is there any dhamma, profound and subtle,
which is capable of preventing these beings from suffering [in
these hells]?" Having spoken thus, Sariputta uttered the following
verses:
[#3] How should a person live according to the Law; how
does it become his refuge? A person who has committed a
piiriijika trangression is reborn in the Avid Hell [where he
suffers] for thirty thousand crores and ten thousand years. [1]
. A person who has committed a sa1!lghiidisesa transgression
is reborn in the Mahatlpa Hell ... thirty crores and four
hundred thousand years. [2]
A person who has committed a thullaccaya transgression is
reborn in the Tapana Hell ... one hundred crores and sixty
thousand years. [3]
A person who has committed a piicittiya transgression is
reborn in the Mahantara (Lokantara?) Hell ... fourteen crores
and four hundred thousand years. [4]
A person who has committed a piitidesaniya transgression
is reborn in the Bherava Hell ... for one crore and sixty
thousand years. [5]
A person having committed a dukkata transgression is reborn in the Kal(Dasutta Hell. and experiences great suffering for ninety hundred thousand years. [6]
A person having committed a dubbhiisita transgression is
reborn in the Sanjlva Hell, and suffers for ninety thousand
years. [7]
How does a person abide by the Law? How is he released
from the states of woe? How is he protected by the Law? [8]
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[#4) Just as in the world there is a thing called happiness,
which is opposed to suffering, similarly there must be that which
is opposed to the act of piiriijika. Just as fire is hot, and there is
something cold which extinguishes it, similarly there must be that
by which the fire, known [by the names] of the acts of piiriijika
and so forth, is extinguished. Just as there is the faultless dhamma,
which is opposed to the sinful dhamma, similarly there must be
that noble dhamma called Nibbana, which annihilates all evils
and births. He then uttered the [following] verses:
[#5] Just as where there is suffering, there also is happiness which is meritorious; and just as where there is heat,
there also is that which is cool [able to destroy it in the same
manner); what is that dhamma by which a person guilty of
11 piiriijika transgression is protected? [9]
Just as a person who has fallen in a pit full of excrement,
having seen a full lake, would cleanse himself with that water
and would be free from that dirt. [10]
Just as a sick person gets himself cured when there is a
physician and thus becomes happy and free from that disease. [11]
Just as a person throws -away a disgusting dead body tied
around his neck and walks away, alone, happy and free. [12)
Just as a person bitten by a poisonous black viper may be
freed from death by the power of medicine and mantras. [13]
Just as a person walking on low ground (unaciin?) , having
seen excrement, avoids it and walks away indifferent to it,
not wanting it. [14)
In the same manner, how is a person who has committed
evil acts protected by the Law? [May the Blessed One] preach
that dhamma which is free (i.e. which frees such a person)
from the states of woe, [and establishes him) in the immortal state. [15]
[#6] Then the Fully Awakened One, possessed of unobstructed
knowledge in all dhammas, in answering his question said, "Oh
Sariputta, there is indeed that subtle and profound dhamma (discourse), found among the eighty-four thousand aggregates of
dhammas, preached (lit. not abandoned) by as many Buddhas as
there are grains of sand on the banks of the river Ganges. It is the
firm support for those who have cut their roots [of good] and for
those who are given to evil acts." Having said this, [he then ex-
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pounded on the career of the Bodhisatta] beginning with his
resolution [to become a Buddha] made one hundred and four
incalculable aeons previously, consisting of the practice of first,
the perfection of giving; second, the perfection of keeping the
precepts; third, the perfection of renunciation; fourth, the perfectionof wisdom; fifth, the perfection effort; sixth, the perfection of
forbearance; seventh, the perfection of truthfulness; eighth, the
perfection of resolution; ninth, the perfection cffriendliness; and
tenth, the perfection of equanimity.
[#7] Oh, Sariputta, if there are beings who have cut off their
[good] roots and have committed evil, even they may be prevented from suffering [rebirth] in the eight great hells and the sixteen prominent hells by the power of this subtle and profound
sermon called Akiiravattarasutta. [This is because I have preached
it] after attaining Full Awakening [through the career of a
Bodhisatta] which began with the resolution to become a Buddha,
a hundred thousand great aeons and four incalculable aeons ago
and was completed through the fulfillment of the thirty perfections, the performance of the five great sacrifices, the completion
of the three kinds of proper conduct. Any being who, therefore,
listens to this sutta, will not be reborn into these hells.
[#8] Oh, Sariputta, whosoever, with his mind full of enthusiasm, masters this Akiiravattiirasutta, or memorizes it, recites, worships or remembers it again and again, such a person will produce
excellent merit and will accumulate karma that leads him to auspicious rebirths.
[#9] Oh, Sariputta, should such a person aspire to the knowledge culminating in the perfection of an Araha or of a
Paccekabuddha, or to that of a Fully Awakened Being, [that wish
of his] will be accomplished.
[#10] If such a person has accumulated past evil karma through
acts of anger against his mother or father, even that is destroyed.
He will not be reborn in evil states for as many as ninety hundred
thousand aeons, what to speak of any other [miserable] abodes?
[#11] Oh, Sariputta, what is this Akiiravattiirasutta spoken by
the Tathagata? [It begins:]
These auspicious words of fame have risen concerning the
Blessed One: The Blessed One is an Araha, a Fully Awakened
One, abounding in wisdom and goodness, happy, who knows all
the worlds, unsurpassed as a guide to mortals willing to be led, a
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teacher of gods and men, a Blessed One, a Buddha. He, by himself, thoroughly knows and sees, as it were, face to face, this universe - including the worlds of the gods, the Brahmas, and the
Maras, and the world with its recluses and Brahmans, its princes
and peoples, - and having known it, he makes his knowledge
known to others. That Blessed One - the possessor of right vision
and right knowledge, the most righteous being, the most excellent being, the expounder of good, the bringer of good, the giver
of immortality, the master of righteousness, the king of righteousness - proclaims the Dhamma, which is lovely in its origin, lovely
in its progress, and lovely in its consummation. He expounds the
Dhamma both in the spirit and in the letter, and he makes the
higher life known in all its fullness and in all its purity. Meritorious indeed is the sight of the Arahas of that kind.
[#12] The Blessed One is the Araha. The Blessed One is the
Fully Awakened One ... (repeat the words "the Blessed One is")
abounding in wisdom and goodness, ... happy... who knows all the
worlds .. the unsurpassed ... guide to mortals willing to be led .. .
the teacher of gods and men, the Buddha ... the Blessed One .. .
The first section describing the virtues of the Lord as an Araha
and so forth.
[#131 The Blessed One is endowed with the perfection of resolve [to become a Buddha] ... the perfection of noble disposition
... the perfection of determination ... the perfection of great compassion ... the perfection of knowledge ... the perfection of means
... the perfection of application ... the perfection of passing away
... the perfection of conception ... the perfection of staying in the
womb [unaffected by its implfrities]. The second section (beginning with) resolve.
[#14] The Blessed One is endowed willi the perfection of
emerging from the womb ... the perfection of freedom from the
dirt of the womb ... the perfection of excellent birth ... the perfection of movement (or rebirth) ... the perfection of perfect form ...
the perfection of golden colour ... the perfection of glory ... the
perfection of height ... the perfection of girth ... the perfection of
growth. The third section [beginning with] emerging from the
womb.
[#15] The Blessed One is endowed with the perfection of Supreme Awakening ... the perfection of the aggregates of morality
... the perfection of the aggregates of meditation ... the perfection
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of the aggregates of wisdom ... the perfection of the aggregates of
freedom ... the perfection of the aggregates of freedom, knowledge, and insight ... the perfection of the thirty-two auspicious
marks of a great man ... the perfection of good fortune. The
fourth section [beginning with] Supreme Awakening.
[#16] The Blessed One is endowed with the perfection of great
wisdom ... the perfection of wide wisdom ... the perfection of
quick wisdom ... the perfection of sharp wisdom ... the perfection
of wisdom that penetrates (the four Noble Truths) ... the perfection of the eye of wisdom ... the perfection of the five kinds of
knowledge ... the perfection of the eighteen dhammas that lead
to Buddhahood. The fifth section [beginning with ] great wisdom.
[#17] The Blessed One is endowed with the perfection of charity ... the perfection of conduct ... the perfection of renunciation
... the perfection of wisdom ... the perfection of exertion ... the
perfection of forbearance ... the perfection of truthfulness ... the
perfection of determination ... the perfection of friendliness ...
the perfection of equanimity. The sixth section [beginning with]
the perfection.
[#18] The Blessed One is endowed with the ten perfections ...
the perfection of ten minor perfections ... the perfection of ten
supreme perfections ... the perfection of the full thirty perfections
... the perfection of giving of such and such objects ... the perfection of superknowledge ... the perfection of mindfulness ... the
perfection of meditation ... the perfection of freedom (from passions) ... the perfection of freedom, knowledge, and vision. The
seventh section [beginning with] ten perfections.
[#19] The Blessed One is endowed with the perfection of the
psychic power of discrimination [of dhammas] ... the perfection of
the psychic power of mental projection ... the perfection of the
psychic powers of various kinds ... the perfection of the psychic
power of the "divine ear" ... the perfection of the psychic power
of knowing the minds of others ... the perfection of the psychic
power of recalling one's past births ... the perfection of the psychic
power of the "divine eye" ... the perfection of fifteen kinds of
conducts ... the perfection of the dhamma'i that lead to those
conducts(?) ... the perfection of gradually ascending the stages of
meditation. The eighth section [beginning with] the psychic
powers.
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[#20] The Blessed One is endowed with the perfection of comprehension ... the perfection of realization ... the perfection of
experiencing ... the perfection of realization and experiencing of
the destruction (of passions through) comprehension ... the perfection of the dhammas that constitute the Four Noble Truths ...
the perfection of knowledge consisting of the analysis of the meanings ... the perfection of knowledge consisting of the analysis [leading to] definitions ... the perfection of kn~wledge consisting of
the analysis of the causal relations ... the perfection of knowledge
consisting of the analysis [leading to] definitions ... the perfection
of knowledge consisting of the analysis [leading to] illumination.
The ninth section [beginning with] comprehension.
[#21] The Blessed One is endowed with the perfection of the
thirty-seven factors contributing to Awakening ... the perfection of
the four kinds of mindfulness ... the perfection of the four kinds
of right exertion ... the perfection of the four kinds of psychic
powers ... the perfection of the five kinds of faculties ... the perfection of the five kinds of powers ... the perfection of the seven
factors of wisdom ... the perfection of the dhammas constituting
the Noble Eightfold Path ... the perfection of emancipation from
all hindrances. The tenth section [beginning with] the factors
contributing to Awakening.
[#22] The Blessed One is endowed with the perfection of the
knowledge of the ten powers ... the perfection of understanding
the possible as possible and impossible as impossible ... the perfection of the knowledge of the result of actions ... the perfection of
the knowledge of the path leading to the welfare of all beings ...
the perfection of the knowledge of the world with many different
elements ... the perfection of the knowledge of the different inclinations of beings ... the perfection of the knowledge of the
lower and higher faculties in beings ... the perfection of the knowledge of the extinction of all passions. The eleventh section [beginning with] the ten powers.
(#23] The Blessed One is endowed with the perfection of having the [physical] strength of one hundred crores of untamed (?
pakati) elephants .... the perfection of having the strength of ten
thousand crores of men ... the perfection of the knowledge of five
eyes (viz., the physical eye, the deva-eye, the wisdom-eye, the Buddha-eye, the eye of all-around knowledge) ... the perfection offour
self-confidences ... the perfection of the knowledge of the twin
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miracles ... the perfection of having virtues [appropriate to] the
initial [part of the path] ... the perfection of having virtues [a~
propriate to] the middle [part of the path] ... the perfection of
having virtues [appropriate to] the concluding [part of the path] ...
the perfection of the twenty-four thousand crores of attainments
of trances (samiipattJ). The twelfth section [beginning with] physical strength.
[#24] The Blessed' One is endowed with the perfection of the
strength of steadfastness ... the perfection of the knowledge which
leads to the strength of steadfastness ... the perfection of incomparable [virtues?] ... the perfection of the incomparable knowledge' ... the perfection of striving ... the perfection of the knowledge [leading to] the perfection of striving. The thirteenth section [beginning with] the strength of steadfastness.
[#25] The Blessed One is endowed with the perfection of conduct ... the perfection of the knowledge of conduct ... the perfection of the knowledge of conduct for the benefit of the world ...
the perfection of the conduct iliitattha (for the benefit of kinsmen?) ... the perfection of knowledge [leading to] comprehension ... the perfection of the conduct [leading to the status] of a
Buddha ... the perfection of the knowledge of the conduct [leading to the status] of a Buddha ... the perfection of the threefold
conduct ... the perfection of the threefold conduct [leading to the
ten] minor perfections ... the perfection of the threefold conduct
[leading to the ten] supreme perfections. The fourteenth section
[beginning with] conduct.
[#26] The Blessed One is endowed with the perfection of seeing the characteristic of impermanence in the five aggregates clinging to existence ... the perfection of seeing the characteristic of
suffering in the five aggregates clinging to existence ... the perfection of seeing the characteristic of non-self in the five aggregates
of clinging to existence ... the perfection of seeing the characteristic of impermanence in the twelve spheres of perception ... the
perfection of seeing the characteristic of suffering in the twelve
spheres of perception ... the perfection of seeing the characteristic of non-self in the twelve spheres of perception ... the perfection of seeing the characteristic of impermanence in the eighteen
elements ... the perfection of seeing the characteristic of suffering
in the eighteen elements ... the perfection of seeing the characteristic of non-self in the eighteen elements ... the perfection of
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seeing the characteristic 'Of change in th'Ose very dharmas. The
fifteenth secti'On [beginning with] the characteristics.
[#27] The Blessed One is end'Owed with the perfecti'On of [lm'Owing] the place where 'One has gDne ... the perfectiDn 'Of the kn'Owledge 'Of the place where 'One has g'One (place 'Of rebirth?) ... perfecti'On 'Of beings (?satta?) ... the perfecti'On 'Of kn'Owledge 'Of the
beings [wh'O can be saved?] ... the perfecti'On 'Of mastery ... the
perfecti'On 'Of the kn'Owledge 'Of mastery ... the perfecti'On 'Of precepts ... the perfecti'On 'Of the kn'Owledge 'Of precepts ... the perfectiDn 'Of restraints ... the perfecti'On 'Of the kn'Owledge 'Of restraints. The sixteenth secti'On [beginning with] the place where
'One has gDne.
[#28] The Blessed One is end'Owed with the perfectiDn 'Of the
lineage 'Of the Buddhas ... the perfecti'On 'Of the kn'Owledge 'Of the
lineage 'Of the Buddhas ... the perfecti'On 'Of [perf'Orming] the twin
miracles ... the perfecti'On 'Of the kn'Owledge leading to the [perf'Orming] 'Of the twin miracles ... the perfectiDn 'Of the meditati'On
which cultivates friendliness ... the perfectiDn 'Of the meditati'On
which cultivates c'Ompassi'On ... the perfecti'On 'Of the meditati'On
which cultivates sympathy f'Or 'Others' welfare ... the perfecti'On 'Of
meditati'On which cultivates equanimity ... the perfecti'On 'Of [kn'Owledge] free from 'ObstructiDn ... the perfecti'On 'Ofb'Oundless kn'Owledge ... the perfecti'On 'Of the kn'Owledge 'Of 'Omniscience ... the
perfecti'On 'Of the kn'Owledge [leading t'O] 'Omniscience ... the perfecti'On 'Of the twenty-f'Our th'Ousand cr'Ores 'Of the adamantine
[meditati'Ons] ... the perfecti'On 'Of the kn'Owledge 'Of the twentyf'Our th'Ousand crores 'Of the adamantine [meditati'Ons]. End 'Of the
seventeenth secti'On [beginning with] lineage.
[#29] Oh Sariputta, since the night when the Tathagata attained Supreme Awakening, and the night when :le became the
refuge, the cave, and the supp'Ort 'Of the wDrld consisting 'Of g'Ods,
Maras, Brahmas, and human beings with the recluses and Brahm ans, I:recaII. thE Akiiravattarasutta t'O be capable 'Of preventing
[rebirth in hells]. This is because, from the time he was wandering in saf!lsara practising the path that leads tDthe destructi'On 'Of
all suffering, until he enters the Nibbana which leaves n'O substratum 'Of life behind, all the physical, VDCal, and mental activities 'Of
the Tathagata are preceded by kn'Owledge, are conducted by kn'Owledge. The physical, v'Ocal and mental activities 'Of the Tathagata,
as well as his kn'Owledge and visi'On, are n'Ot 'Obstructed by either
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the past, present or future [kammas]. [By virtue of which this
sutta is capable of removing all evils.]
[#30] Oh Sariputta, while this sutta is being recited, no opportunity will be available for indulging in evil actions. A person
reciting it even once will obtain protection for four months, barring, of course, the fruition of one's past kamma. Whosoever with
mindful enthusiasm listens to this sutta or masters it or reads it or
recites it or writes it or gets it written or memorizes it or treats it
with respect or honours it or holds it in esteem or repeatedly
remembers it, whatever he wishes, all that will be accomplished.
[#31] Therefore, this most excellent sutta, not abandoned by
the twenty~ight Buddhas beginning with Dipailkara or by me,
should be studied according to one's ability and strength. One
who is unable to learn it should give ear(?) to it, one who is
unable to do it should listen to it ... should at least go to a place
where it is recited again and again and should hear it, respectfully
folding his hands together. Unable to do even that, he should go
to a place where it is preached and listen to it with faith in his
heart. Listening [to the sutta] while meditating with the thought
"the Blessed One is endowed with such great qualities," his mind
is filled with happiness born of his affection for the Buddha [the
object of his meditation], and in this way, he will tum back all the
evil kamma [he has accumulated which is capable of] producing
rebirth in the four abodes of woe. Whatever he wishes, all that will
be accomplished.
[#32] If he would remember this Akiira[vattiira]sutta repeatedly, such a person, while he will be reborn, will not gain rebirth
among the animals or ghosts or in the hells, namely, Saiijlva,
Kal<Dasutta, Sarpghata, Rorava, Maharorava, Tapana, Mahatapana,
and Avici.
[#33] Whatever fear, whether from a snake, a dog, ajackal, an
ox, a buffalo, a lion, a tiger, a rhino, a panther; or from an
elephant, a horse, a king, a thief, fire, or water; or fear of [being
beaten by] a stick, fear from one who is mad, fear arising from a
yakkha, a kumbhar:u;ia (a spirit), a gandhabba (a demigod), a
guardian spirit; or fear arising from Mara, or a sorcerer, or from
the ruler of all the worlds, as well as fear of the eye-disease and
so forth; or fears arising from hunger and thirst, all these thirty
fears will be destroyed.
[#34] Oh Sariputta, whosoever intention,illly takes the life of
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another person, from the moment he hears this sutta, such a
person will not be reborn in states of woe for ninety hundred
thousand aeons. His entire house is watched by (divine) guardians, and the six gods of the Kfunavacara world protect him. Such
is the extent, 0 Sariputta, of the great magical power, majesty,
glory, potency, and merit of this sutta. Having spoken thus, and
reaching the summit of his discourse, [the Blessed One] uttered
the following verses:
[#35] The Awakened and the Omniscient One, having put
together the Sutta, Vinaya, and Abhidhamma Pitakas into
one, has ~ thE Sltla c:all:rl Akaravattara of great
magical power and potency, consisting of seventeen sections (vaggas). [1~17]
[#36) I have revealed in this Akiiravattiirasutta all the various
virtues of the Buddha [scattered] in the excellent scriptures (gantha). It should be written down by the hands
of a wise person with faith. [18]
I have compiled these collections of the virtues of the
Buddha, like excellent flowers, in this Akaravattarasutta.
A person desiring his welfare should write this down
with faith. [19]
[End of the Sutta and beginning of the Var;D;UUli ?]

[#37] Attachment, aversion, and illusion do not assault one's
mind; one becomes full of faith and respect for the
Tathagata [by the power of this sutta]. His faith and
other virtues increase greatly, and he is filled with
joy. [20]
He becomes able to bear all fears and miseries, his body
strengthened [by remembering] the virtues of the Buddha, [thinking of him as] the foremost, the supreme,
the unsurpassed, worthy of worship, a shrine manifest
(lit. comparable to a cetiya). [21]
He obtains the state of living together with the Tathagata.
Should a transgression take place, through the happy
[meditation on the] face of the Buddha, he is firmly
established in the [twin virtues] of shame and
scruples. [22]
He who listens to the teaching of the lina, fearing cen-
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sure and so forth, stays away from evil actions, as the sky
from earth. [23]
He who listens to the teaching of the Jina, fearing censure and so forth, departs from evil actions like the waning moon in the dark fortnight. [24]
He who listens to the teaching of the Jina with contented mind, having destroyed passions, free from influxes,
he attains Nibbana. [25]
A person who holds the Dhamma, the teacher, and the
preceptor in great esteem, who is endowed with faith
and wisdom, and who is free from wickedness and crookedness, he possesses the Good Law and faces the immortal (Le. Nibbana). [26]
[#38] By the majesty of the Akiiravattiirasutta, beings attain happiness. They become free from diseases and from obstructions. [27]
By the majesty of the Akiiravattiirasutta, both gods and
men look down upon him daily (din<n>e?) with friendliness. [28]
By the majesty of the Akiiravattiirasutta, various obstructions, both external and internal, are completely destroyed. [29]
By the majesty of the Akiiravattarasutta, obstructions arising from kings, thieves, or fire, as well as from [rebirth
in] evil abodes, are entirely destroyed. [30]
By the majesty of the Akiiravattiirasutta, obstructions arising from fire, punishment from the king, fear of nonhuman beings (ghosts, etc.), fear from lions and tigers,
and fear from untimely death, are all entirely destroyed.
[31 ]
Elephants, horses, bulls, crocodiles, fish, and tortoises;
and beings living in rivers, in oceans, and on land, will
never hurt him. [32]
[#39] Such a person, while he moves around in sa111sara, is
endowed with an intelligent mind, a long life, and freedom from disease. He [leads a life] free from fear and
passions. [33]
He will, in the future, attain Nibbana, described by all
the Buddhas as the home of tranquillity, the
inconquerable, incomparable, and peaceful. [34]
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He cleanses [his supernatural power of the knowledge]
of the previous births and purifies his "divine eye." He
is diligent, possesses a keen intelligence, and becomes a
good companion. [35]
[#40] Just as the moon, shining coolly with its rays like [that
of a] firefly, brings peace but is ovel powered the moment the thousand-rayed (sun) rises, in the same manner is the great majesty of the Buddha, the Tathagata
[36-37]
A person who preserves this profound and perfect
dhamma and sutta, his glory will increase like the waxing moon. [38]
[#41] A person who listens to this sutta, [even if] homeless,
eats plenty of food, and his enemies do not prevail. [39]
A person who listens to this sutta becomes endowed with
a treasure house and so forth, and is decked out in
various [ornaments] and becomes possessed of great
power and strength. [40]
One who listens to this sutta is reborn with a goldencoloured body, pure sense organs, and is possessed of
great speed. [41]
He is endowed with [the supernatural power of divine]
eyes and is able to see in all directions. For thirty-six
aeons [he reigns as] King of the Gods, and for thirty-six
[aeons reigns as] a Universal Monarch. [42]
He possesses golden palaces and is adorned with various
jewels. He is endowed with seats made of jewels, ... (?)
well established. [43]
A person desirous of the three-fold happiness comes to
possess the three-fold treasures. [He becomes] a wise,
intelligent, and resolute person by listening to this
sutta. [44]
For one who listens, this sutta gives pleasure in the human realm, as well as great happiness in heaven, and
then [finally] the bliss of Nibbiina. [45]
Beings who listen to this sutta are not reborn in the
hells, in the realm of the ghosts, as animal, or as titans.
For ninety thousand aeons, they do not experience great
suffering, [because they are not reborn] in the hellish
realms of Lohakumbhi, VetaraI).i, and Avid. [46]
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[#42] Beings who listen to this sutta are not born in the wombs
of untouchables (caI.l<.laIa) , nor in those of slaves; nor in
[families] who hold wrong views. They are not reborn in
the Lokanta[ra] Hells. [47] Beings who listen to this
sutta are also not reborn as a female, nor one with organs of both sexes, nor one who is a eunuch, nor as a
hermaphrodite, or an abhabbaka (impotent?). [48]
[Such a person] is reborn fully endowed with all major
and minor limbs, and with good character, and virtues.
[They] call him virtuous, full of faith and charity. [49]
He is reborn during the time when the Buddha appears
[and has faith] in his teachings. Endowed with great
beauty and long life, he lives in happiness and health.
[50]
[#43] Let no evils touch him, and may all disease disappear.
Possessed with great strength, wisdom, luster, and success [such a person is reborn as] King of Gods among
gods, and the Cakravartin King among humans. [51]
Endowed with sharp faculties, mindful, glorious and possessed with magic powers, he attains the four kinds of
discriminating knowledges, and becomes a savaka (an
araha or a chief disciple) during the time when the next
Buddha appears. Such a person, not deluded during the
time of death, goes up, straight towards the abode of
happiness (i.e. heaven). [52]
Whatever he wishes or prays for [the attainment of the
status of] the Buddhas, the Paccekabuddhas or of the
Disciples endowed with great magical powers, all that is
accomplished for him. [53]
[#44] Whosoever repeatedly remembers this A.luJravattiirasulta
obtains all that is the fruit of [listening to] the Sutta,
Vinaya and Abhidhamma [Pi~]. [54]
[#45] [For it has been said:]
"One who sees the Good Law, a wise man, he sees me.
But one who does not see the Good Law, even if he sees
me, does not see." [55]
[#46] At the end of this discourse, eighty thousand crores of
beings gained insight into the Law.
[#47] This the Lord said. The Venerable Sariputta rejoiced in
the sermon of the Blessed One.
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[#48] The Akarasuttava'{''{'ana (Commentary on the
Akiiravattiirasutta) is completed.
[#49] This sutta, without a doubt, was preached by the Lord in
the Sa1fl.yutta-Nikaya.
[#50] By the merit of writing this sutta, may I, in the future,
until I attain Nibbana, wherever I am born, be endowed
with greater luster, wisdom, success, wealth, and strength.
May this result in [the attainment of] Nibbana.
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Pniifllua-Jiitaka ur Zimme Pa!'l~a (in the Bunnese Recension), 2 volumes, ed.
P.S.Jaini, Pali Text Society, London. 1981-83. Translated (by I.B. Horner and
P.S. Jaini) as Apocryphal Birlh Stories, 2 volumes, Pali Text Society, London,
1985-86. For a swdy of the indigenous Chinese Buddhist scriptures, see
Chinese Buddhist Apocrypha, ed. Robert E. Buswell, Jr., University of Hawaii
Press, 1990.
The Jiitaka (JiitakaUhava7J!'Ianii), 6 volumes, ed. V. FausbOll, Pali Text Society
(2nd ed.), London, 1964.
A possible exception would be the Buddhapadana, the first book of the
ApaJ.iina (Part I, ed Mary F. Lilley, Pali Text Society, London, 1925, pp. 1-6)
of the Khuddaka-Nikaya. According to Professor Bechert, this section was
composed in Sri Lanka by Mahayanasthaviras and was included in the Pali
canon in the first century or in the beginning of the 2nd cenwry A.D. See
Heinz Bechert, "Mahayana LiteraWre in Sri Lanka: The Early Phase," in
Prajfuipiiramitii and RelaUd Systems: Studies in HOTUlUr of Edwanl Come. ed.
Lancaster and Gomez, Berkeley Buddhist Series, I, 1977.
Oskar v. Hiniiber, "The PaIi Manuscripts Kept at the Siam Society, Bangkok:
A Short Catalogue; Journal of the Siam Society, volume 75, pp.9-74, 1987.
Tr.: Mr. KonJambhu and Mrs. Keev, having faith, created (i.e. got made) this
manuscript of the Akiimvattasutra in the Buddha's Teaching. It exists in the
Sa7flyutta·NiJUJya.
von Hiniiber, op. ciL, p.44.
Culava7{lSa: Being the more recent part of the Mahiiva7{lSa, Part I., tr. Wilhelm
Geiger (and from Gennan into English by C. Mabel Rickmers), Pali Text
Society, London,1929.
Lokaneyyappahara7Ja7fl, ed. P.S.Jaini, Pali Text Society, London, 1986.
Ibid., verses 278-84. The following verse, beginning with the second syllable
"tin can be cited as a good example:
tikiiro eva tibhavahitakaro tikam oghaPiira7fl,
tisso toijjiim:l)ntto tibhavabhayaharo tikkhanii!'liisiYUUo;
tillhanto aggamagga1{l paramasukhadado li!'l7Jamohandhakiiro,
li7J7Ja1{l lokiinam aggo tibhavasukluulado ti!'l7JaioM1{I namiimi. [279]
It should be noted, however, that the formula found in our text is not
identical with any of its versions attested in the canon. Two parts of this sutta,
namely, "50 bhagavii cakkhubhuto ... dhammariijii", and the last line, "siidhu kilo
pana ... dassana7fl hotl~ are, for example, missing in the Anguttara·Nikiiya (ed.

