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Preface

The essays in this volume were all originally presented at the Spalding
Symposium on Indian Religions (formerly the Symposium on Indian
Religions) held annually in spring in Oxford, England. This volume,
which consists of papers given between 1989 and 1994, is the fifth
generated by the annual Symposium. The previous volumes have been:
Perspectives on Indian Religion: papers in honour of Karel Werner, edited by Peter
Connolly and published in 1986 by Sri Satguru Publications, Delhi; The
Yogi and the Mystic (1990), Symbols in Art and Religion (1990), and Love Divine:
Studies in Bhakti and Devotional Mysticism (1993), all edited by Karel Werner
and published by Curzon Press, London, as part of their Durham
Indological Series.

The Symposium on Indian Religions was convened for the first time in
1975 by Dr. Karel Werner, who was then Spalding Lecturer in Indian
Religions at the University of Durham. The original intention was to
provide an annual forum for scholars working and teaching in a subject the
nature of which which often placed them in institutions with no close
colleagues with whom to exchange ideas. From the beginning the
Symposium answered a real need. And though the subject has expanded
over recent years, and conferences and seminars have proliferated and
provided other opportunities for interacting with colleagues within the
discipline, the annual Symposium remains the only regular forum. Its on-
going success in combining amenable informality with a useful opportunity
to share scholarly work (completed or in progress) with others in the field
has long been acknowledged and taken advantage of. Over the years, it has
attracted scholars and graduate students with an interest in Indian and
Indian-derived religions from all over Britain and many other countries,
including Australia, Germany, India, the Netherlands, Sri Lanka and the
United States of America. While some have attended only occasionally,
others are committed regulars.

Aspects of Hinduism — from Brahmanical orthodoxy to localised
sectarian practices, Buddhism — in many of its different forms, Jainism and
Sikhism have all been explored from the perspectives of disciplines as
diverse as anthropology, philosophy, psychology, religious education and
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textual analysis. The structure of the symposium is such that each paper
can be discussed at length by participants, a process which offers the author
an opportunity to benefit from informed comment before proceeding to
publication or further presentations.

Reflecting the diversity of topics addressed in the symposia themselves,
the present collection focuses on the Hindu-Brahmanical and Buddhist
traditions in a variety of manifestations. The volume is organised themati-
cally, essays having been arranged in pairs where each contribution can be
regarded as complementary to its partner. The studies by Dermot
Killingley and Peter Connolly are both concerned with Upanisadic ideas
and their relation to other aspects of Vedic material. Dr. Killingley
discusses the possible continuity between Vedic eschatology and the
doctrine of rebirth as presented in the Upanisads, whereas Dr Connolly
suggests that on the subject of prana Vedantic exegetes have misinterpreted
their primary sources. Mark Allon and Sally Mellick-Cutler focus primarily
on the textual tradition of Pali Buddhism. The former concentrates on the
implications of patterns and structures in key sections of the earliest stratum
of canonical texts, relating them to their oral transmission, and the latter
draws on a wide range of canonical and non-canonical material to discuss
the theme of the Buddha’s bad karma. Lynn Thomas and David Smith
both explore mythological dimensions of the Hindu tradition through
literature and art. The contributions of Anthony Tribe and Rob Mayer
deal with Mahayana Buddhist material: the former through the analysis of
a text that was influential in both India and Tibet; the latter through
investigating Indian antecedents for a practice that is often regarded as
distinctive of Tibetan Buddhism.

The final pair of essays on Hindu-Brahmanical themes focus on the
south Indian state of Kerala. That by Theodore Gabriel explores the life
and teachings of Narayana Guru, one of its most outstanding religious
figures, while Gavin Flood vividly describes and offers an interpretation of
‘the dancing of the teypams’, one of Kerala’s most dramatic religious rituals.
The collection concludes with two essays on aspects of Buddhism in south-
east Asia about which little is generally known. In exploring the features
and origins of ‘esoteric’ Buddhism in the Theravada countries of the
region, L. S. Cousins’ study demonstrates that there is far more diversity
within Theravada Buddhism than is usually acknowledged. Hiroko
Kawanami’s essay addresses the position of nuns in contemporary
Burmese Buddhism. She suggests that their position is one of ‘transition’
between the historical ambiguities surrounding the status of nuns in the
past and their defining a new more respectable and stable religiosity for
themselves in the future.

Ovwerall this collection offers a wide-ranging yet thematically coherent
exploration of many facets of the Indian religious heritage. And in drawing
on sources as diverse as classical texts and contemporary fieldwork, the
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essays demonstrate both the perennial interest the ancient material
commands and also the way the religious traditions they engendered are
adapting to the modern world. As such the volume should be of value to all
scholars and students with an interest in Indian and Indian-derived
religious thought and practice.

All the contributions are published here for the first time and thus
constitute a substantial body of original research. Many of the
contributors are regular participants at the annual Spalding Symposium,
so readers attending future meetings may be able to explore issues raised
in this volume with the authors themselves. Details of future symposia can
be obtained from Peter Connolly through Luzac Oriental.

Sue Hamilton and
Peter Connolly
October 1996



The Paths of the Dead and the Five Fires

Dermot Killingley, University of Newcastle upon Tyne

Introduction

The passage known as the doctrine of the five fires (paficagni-vidya), which
occurs in two versions in the Brhad-Arapyaka Upanisad and the Chandogya
Upanisad, is often cited as an early statement of the contrasting ideas of
rebirth according to one’s actions, and salvation.! It does indeed refer to
rebirth, and in the ChUp version, though not in the BrhUp version, this is
related to a person’s previous actions; both versions also contrast rebirth
with the world of Brahman. These features of the passage fit well with the
ideas of karman, rebirth and salvation; but they should not blind us to
other features which link it to older ideas, and which may help us partially
to trace the origins of the passage itself.

It is commonly asserted that belief in rebirth is not of Aryan origin, and
it is often attributed to non-Aryan, or specifically Dravidian sources with
which the Vedic Aryans were in contact. The evidence for this, when it is
offered at all, seems to be that rebirth appears suddenly and without
precedent in the history of Vedic literature. A typical, and perhaps seminal,
expression of this view is Richard Garbe’s 1921 encyclopedia article
“Transmigration (Indian)”:

suddenly and without any transitional stages that we can perceive, the Indian
people was seized by the oppressive beliefin transmigration ... the theory, as
it meets us for the first time in the literature, appears already fully formed in
the shape of belief in a permanently continued but ever-changing existence.”

A more recent writer, who sees the doctrine of the five fires as one of
“several very ancient folk explanations of the mechanism of rebirth”,?
argues:

The Upanisads and Buddhism have basically identical ideas on rebirth...
This similarity, coupled with the absence of a Vedic karma-rebirth doctrine,
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suggests that the Upanisadic and Buddhist doctrines may be diverging inter-
pretations of a common, non- Vedic rebirth tradition.*

Vedic to this writer seems to refer only to the hymns of the RV; he does not
count the Upanisads as part of the Veda, and he seems unaware of the
Brahmanas. This attitude is all too common, and makes it possible to
exaggerate the revolutionary nature of the Upanisads.

The view which this quotation represents also oversimplifies what is said
about life after death in the Vedic hymns. The same writer says:

The afterlife belief in the Rg Veda is simply that after death, the soul leaves
the body and enters heaven or hell or eternity.®

This statement ignores the great variety of Vedic thought on life after
death, both in the hymns and in later Vedic literature. The main way in
which Vedic thought on the subject differs from later Hindu thought is that
it usually regards life after death as something to be achieved, rather than
as something to be escaped from. But this achievement is thought of in
several ways.

Firstly, one can become immortal through one’s offspring: “O Agni,
may I reach immortality with offspring” (RV s, 4, 10; cf. RV 6, 70, 3).
Immortality through offspring appears in one of the many accounts of how
the creator god Prajapati, who is also the primordial sacrificer and father,
reproduced himself by creating the cosmos. This particular account occurs
in the context of the Agnihotra, the offering at sunrise and sunset. After
desiring to reproduce himself, Prajapati first produces Agni (fire), but is
afraid that Agni will devour him. He then produces milk and butter, plants,
and the ritual sound svzha; with these he performs offerings and turns away
Agni, who is also Death.

And indeed, anyone who, knowing this, offers the Agnihotra, reproduces
himself with offspring even as Prajapati reproduced himself, and saves
himself from Agni, Death, when he is about to devour him ($Br 2, 2, 4, 7).

The idea that a man survives after death in his offspring is used in 4iUp 4,
3-4 (to be discussed below). It is also mentioned in BralUp 3, g, 28, though
only to be rejected.

A second idea is survival through dispersal of the person into the
corresponding parts of the universe (cf. RV 10, 58):

May your eye go to the sun, your breath to the wind; go to the sky and to the
earth in due order. Or go to the waters, if that has been ordained for you;
take your stand in plants, with your body (RV 10, 16, 3).

Dispersal is not thought of as destruction here; it is prayed for as something
of benefit to the deceased. It appears as a reward of knowledge in SBr 10, 3,

3, 8:
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And when he who knows this passes away from this world, he passes into fire
with his speech, into the sun with his eye, into the moon with his mind, into
“the directions with his ear, and into the wind with his breath. Being made of
them, he becomes whichever of these deities he chooses, and is at rest.

The dialogue of Yajfiavalkya and Artabhaga (BrhUp 3, 2, 13), which is well
known as an early instance of the idea of deeds determining the fate of a
person after death, begins with a similar account of dispersal, in which the
number of items is expanded, and dispersal seems to be the common lot
rather than a particular achievement.

Thirdly, there is the idea of survival in one’s deeds, particularly ritual
deeds (ustapiirta), which prepare a place for the deceased in the next world:

Join with the Fathers, with Yama, with your sacrifices and good works
(istapirta) in the highest heaven. Leaving faults behind, return home; join
your body with strength (RV 10, 14, 8).

The phrase “world of good deeds” (sukrtasya loka- AV 6, 119, 1; AV 6, 120, 1,
AV 6, 121, 1), though it need not have originally referred to a state after
death, can be mentioned here. It appears in Mulp 1, 2, 1, and in KaUp g,
1; a similar idea is expressed in MuUp 1, 2, 6, where a man’s offerings
carry him to the world of Brahman which consists of his good deeds (sukrto
brahma-lokah).® Yajfiavalkya uses the idea of survival after death in or
through one’s deeds, in a passage that is often cited as a landmark in the
history of karman (BrhUp 3, 2, 13); he is drawing on an ancient idea.
~ Let us now turn back to the passage we started with, and examine its
Vedic antecedents. The passage exists in two versions, in BraUp 6, 2, and
ChUp 5, 3—5, 10. The ChUp version is longer, and contains ideas about
karman as the determinant of rebirth which are completely absent from
the BrhUp version. In some respects, therefore, the BrhlUp version seems
more primitive; but it does not appear that the ChUp is simply a reworking
of it. Since each contains some material that is not in the other, it is more
probable that each is a reworking of a lost common source. In examining
these two versions, we can take BraUp 6, 2 as our starting point and note

where ChUp 5, 3-10 is different.

Story

Like many doctrinal passages in the early prose Upanisads, the passage in
both versions is introduced by a story which relates the occasion on which
the doctrine was taught. This frame story is one in which Gautama Aruni,
the father of Svetaketu, is instructed by a ksatriya, Pravahana Jaibali, after
the latter has asked the son a series of five questions which neither the son
nor the father is able to answer. It appears in two versions: BrhUp 6, 2, 1-8;
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and ChUp 5, 3. A similar story occurs as KauUp 1, 1; here, however, the
teacher's name is different, and there is no indication that he is a ksatriya.
Further, this story does not mention the five questions. Renate Sohnen has
argued, through a detailed internal examination of all three stories, that
KauUp 1, 115 the earliest version of the frame story, and not a reworking of
the other two as has often been supposed.” However, it is possible that the
history of the doctrine is partly independent of the history of the story, so
that even if Kaulp 1, 1 is the oldest extant version of the story, the doctrine
taught in the remainder of KauUp 1 need not for that reason be older than
the doctrine in BraUp 6, 2, 9-15 and ChUp 5, 4-10. In fact, KauUp 1 differs
from the other two in its doctrine as well as in its story: the five fires are not
mentioned, and the paths of the dead are substantially different. Since it is
with the history of doctrine that we are concerned here, we shall
concentrate on BrilUp 6, 2 and ChUp 5, 3-10, treating KauUp 1 as a related
text rather than as a version of the same text.

Some modern interpreters attach great significance to the motif of the
ksatriya teacher.® Not only did Vivekananda claim that all the important
ideas in the Upanisads came from ksatriyas — and he claimed to be a ksatriya
himself — but others have tried to show from such passages that the doctrine
of rebirth came from satriyas, who had it from non-Aryans, with whom it is
assumed that the ksatriyas were in more intimate communication than the
Brahmins were. Those who speculate about ksatriya teachers tend to
exaggerate their frequency in the Upanisads, and to underestimate the great
variety of views, some of which could be of non-Aryan origin, which are
recorded as being taught by Brahmins; they also ignore the fact that
ksatriyas play a part in the theological discussions (brakmodya) in the
Brahmanas.® It has been suggested that the motif of the £satriya teacher in
this and other passages points to the novelty of its ideas in Brahmin circles,
rather than to a specifically satriya origin.’® Rather than speculate on this
point, we shall look here at the texts and their antecedents, taking the
ksatriya teacher as a literary motif rather than a matter of historical record.

Another point to note is that the learner in this story appears as the
teacher in another well-known Upanisadic story, CAUp 6, where he instructs
his son Svetaketu, who has a role also in the present story. This is not the
only occasion in which the teacher in one story is the learner in another:
the great Yajfiavalkya, the teacher of Janaka king of Videha in Br/zUp 3-4
and an authorlty on ritual in much of the $Br, appears as learner in 8Br 11,
2, 1, and in the same passage Janaka, a Asatriya, is the teacher. But thc
attrlbutlon of a teaching to a particular teacher need not be historical. We
will return to $Br 11, 2, 1 later.

The general outline of the frame story which introduces the doctrine of
the five ﬁres is a recurrent one, in which received learning is found to be
inadequate, and new teaching is sought. Svetaketu has been taught by his
father — whether in the way recorded in ChUp 6 we need not inquire.
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Despite his father's teaching, he is unable to answer five questions put to
him by a ksatriya, Pravahana Jaibali of the Paficalas. The questions, in the
BrhUp version, are: '

Do you know how these creatures go different ways when they
depart?...

Do you know how they return to this world?...

Do you know how the other world is not filled up by the many who keep
on going there?...

Do you know at the offering of which oblation does water acquire a
human voice, rise up and speak?...

Do you know the way to the path of the gods or of the ancestors?
(BrkUp 6, 2, 2).

The first three questions are clearly about the dead; the fourth is a
riddle whose meaning only becomes clear when it is answered later in the
story. The last question need not be about the dead, but the answer shows
that it is. The ChUp version has similar questions, but in a different order,
the riddling one being the last.

Svetaketu knows none of the answers. He goes back to his father, and
complains that his father's instruction has not enabled him to answer these
questions put by a Asatriya. Gautama goes to Pravahana and asks for an
answer to the questions. At this point the BraUp is- more elaborate than the
ChUp, but both versions include the motif of the questioner refusing the
offer of material goods and insisting on his question — a motif that recurs in
KaUp 1, 21-29, and whose message is that material goods are finite, but
knowledge is, as Gautama puts it, “abundant, infinite, boundless”.
Pravahana agrees to give him the knowledge which, he says, has not dwelt
before in any Brahmin.

The teaching which follows is in two parts, which I shall call “the Five
Fires pericope” and “the Two Paths pericope”.!’ The frame story, as in
several other Upanisad passages, disappears from view once the teaching
starts. It is not alluded to again in the BrhUp version; but the ChAUp version
alludes to two of the five questions: how water speaks (ChUp 5, 10, 1) and
how the other world is not filled up (CrUp 5, 10, 8).

The Five Fires pericope

The Five Fires pericope follows a pattern, which is repeated five times in
the ChUp version and six in the BraUp version. In each occurrence of the
pattern, a part of the cosmos is called a fire, something is offered in it, and
something else is produced. The product of each fire becomes the offering
in the next:
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Offering  Fire Product
faith ($raddha) other world soma
soma rain-cloud (parjanya) ~ rain
rain earth food
food man . semen
semen woman man (BraUp)/embryo (CAUp)

Each fire is analysed into five parts: fuel, smoke, flame, embers, sparks.
Each of these parts is identified with some part or aspect of whatever is
represented by the fire; the details vary somewhat between the two
versions. The pattern is thus fivefold, and is five times repeated; the BraUp
version adds a sixth fire, which will be discussed below.

The motif of analysing a phenomenon by identifying parts or aspects of
1t with parts of the ritual is a common one: for instance, ChUp 2, 13 analyses
the sexual act in this way, and BrhUp 6, 4, 3 similarly analyses the sexual
parts of a woman; both passages are similar to the description of woman as
a fire in the Five Fires pericope. BrAlUp 6, 4, 3, like our pasage, uses the
fivefold motif, being one of a series of such analyses based on the five
sections of the Samavedic chant. The fivefold analysis, with reference to ritual,
indicates completeness: there are five sections to the chant, five layers of
bricks and five layers of stones in the great fireplace described in the SBr.
There are five kinds of bloodless offering (75 6, 5, 11), and five species of
sacrificial beast: man, horse, cow, sheep, goat (S‘Br 1,2,3,6;4V11, 2, 9).
Outside the purely ritual sphere, there are five seasons (SBr 11, 7, 4, 4), and,
let us not forget, five fingers (S'Br 1, I, 2, 16), which may be the natural basis
for the whole system of counting in fives.’? The number five features also in
many cosmological and anthropological formulae — of which the Samkhya |
systemn is a relatively late example whose origins can be traced in the Veda.
Perhaps the five khandhas are another. The significance of the number five
in the Jeda is summed up at the end of a well-known cosmogonic passage:

The sacrifice is fivefold. The beast 1s fivefold. Man is fivefold. This whole
world, whatever there is, is fivefold. So he who knows this obtains the whole
world (BraUp 1, 4, 17).

The BrhUp version, again introducing a feature which is not in the CaUp
version, adds a sixth fire to the five: the actual fire in which man is
cremated. In this fire, the offering is the deceased man, and the product is “a
man of the colour of light” (puruso bhasvara-varnal); that is, the man in a post-
mortem state achieved through the ritual process of cremation. The addi-
tion of a sixth fire does not seriously break the pattern of five, since the sixth
fire 1s fire itself. Similarly there are fifteen digits of the moon, and the moon
is the sixteenth.'® The passage quoted above, BralUp 1, 4, 17, demonstrates
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the fivefoldness of man by first listing five parts: mind, voice, breath, eye,
ear, and then adding a sixth part, the self (aman).

To return to the five fires of our passage, they clearly represent a series
of processes by which life comes to birth. The first process, being heavenly,
is a little obscure, but it seems to mean that life originates, as it well might
in Vedic thought, with an act of the gods; the input of this process, repre-
sented as the offering, is faith (Sraddhd, an essential element of any Vedic
" ritual, comprising confidence in its efficacity and a determination to
perform it properly). The output is the nourishing fluid of the universe,
soma. This becomes the input of the second process, which produces rain
from the cloud. The third process is the production of food grains from the
earth when nourished by rain. The fourth is the eating of food by man,
leading to the production of semen which is the concentrated essence of
food; the fifth is sexual intercourse leading to conception. Frauwallner'*
sees this as a doctrine arising from a basic fact, “the living force of Water ...
everything being clothed in the secret language of the sacrificial mystique.”
This attempt to treat Vedic thought as prescientific science ignores the fact
that the starting-point of the process is not water but faith. Such an attempt
may help us initially to understand Vedic thought, but is at best a partial
way of interpreting it. To understand it fully, we must appreciate that ritual
is not just a clothing for the ideas, but their very basis.

The Two Paths pericope

The Two Paths pericope is structured round the well-known opposition
between village and forest. The village is the ordered space in which
agriculture is practised, social relations operate, families are raised and
rituals can take place; while the forest is the natural, unordered space in
which plants and animals grow wild, social relations are renounced and
rituals are performed only mentally. The general sense of the Two Paths
pericope is that the life of the forest leads to Brahman, through the path of
the gods; the life of the village leads back to this world, through the path of
the ancestors.

The BriUp version uses the theme of the sixth fire as a bridge passage,
linking the Five Fires pericope to the Two Paths pericope by introducing
the subject of death. Both versions introduce the first of the two paths by
making it the reward of those who know the five fires (and, in the BrhUp
version, the sixth fire). The theme of the reward of a particular piece of
knowledge is of course common in the Brahmanas and Upanisads, but it is
treated here at greater length than usual. The reward belongs both to those
who know the fires and to those who perform upasana of sraddha (‘faith’) as
satya (‘truth’) (BrhUp version) or as tapas (‘heat; asceticism’) (ChUp version).

Upasana and the verb upas are both often translated ‘worship’, but this is
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inadequate. Updsana is a mental operation in which-something is identified
with something else, often more remote and less easy to know; for instance:

The Man in the sun — I meditate on (4pds) him as Brahman (BrAlp 2, 1, 2).'°

The verb upas regularly takes two accusatives (a direct object and an object
complement), so in our text sraddham satyam upasate (BrhUp 6, 2, 15) may be
translated as “meditate on faith by identifying it with truth” or “meditate
on faith as truth”.'® Sagya (‘truth’) and $raddha (‘faith’) make a pair in Vedic
ritual thought: truth, which means that no untruth must be uttered by
those who take part in ritual, and faith, the confidence that the ritual will
have the effect promised by the Veda. As essential though non-material
elements of the ritual, they can take the place of the ygjamana and his wife if
he has no wife (4iBr 7, 10), or the offering and the fire if no materials for
offerings are available (S'Br 11, 3, 1, 4)."” They thus enable a man living in
the forest to continue his ritual life without performing actual rituals.

In the ChUp version, the forest-dwellers meditate on faith not as truth
but as asceticism (tapas).'®

In the BrhUp version, the path of the ancestors is won by those who win
worlds by means of sacrifice, giving and #apas. In the ChUp version, which
has already used tapas as part of the entrance to the path of the gods, the
path of the ancestors is won by those who upas sacrifices and good works
(istapiirta) as giving. This may be only a way of saying that they practise both
istapirta and giving, the reference to up@sana being only a device to create a
superficial parallel of wording with the entrance to the path of the gods.

Fach of the two ways is described in a series of stages. The two versions
agree, except for some differences in the middle stages of each of the ways.

Path of the gods:
BrhUp: Rame day  bright fortnight'® uttardyana® deva-loka?' sun lightning Brahman

ChUp: Bame day bright fortnight uttardyana  year sun moon lightning Brahman

Fath of the ancestors:
BrhUp: smoke  night  dark fortnight ~ daksindyana  pitr-loka moon
C/LUpZ smoke  night  dark fortnight  dakginayana  pitr-loka space moon

The path of the ancestors leads to the moon, which has ancient associ-
ations with immortality, the ancestors, and soma.?® The inclusion of the
moon in the path of the gods in the CGhUp version is therefore anomalous.
However, the path of the ancestors continues beyond the moon:

B_rflU:ﬁ.' space  wind rain  earth (man  woman ~ Kanva text only)

ChUp: space wind smoke mist cloud rain plants food semen
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The differences are not really significant; both versions agree in
describing a series leading from cremation to the eating of food and the
conception of a new person. Here, the ChUp version raises a problem
which is ignored by the BrhUp version: what ensures that the plant is eaten
by a man? This problem is introduced as follows:

It is difficult to escape from [the plant stage]. For whoever eats the food,
and whoever emits semen, that is what he becomes again (CkUp 5, 10, 6).2*

It is at this point that the CAUp introduces karman as the deciding factor,
which is absent from the BraUp version.

After describing the path of the ancestors, both versions add a third
path, not mentioned before, leading to low forms of life; we are not told at
which point this path separates from the others. It is mentioned only very
briefly, and without any reference to ritual or other traditional concepts,
so that its inclusion looks like an afterthought. The ChUp also adds some
details on specific forms of high and low rebirth to its account of the path
of the ancestors (ChUp 5, 10, %), and a verse listing four specific sins (ChUp
5, 10, 9)-

The questions in the frame story have now been answered, although
they are not mentioned again except when ChUp 5, 10, g says that this is
how water gets a human voice at the fifth offering, and why the other
world is not filled up.

Parallels to the Five Fires pericope

Each of the two pericopes has parallels elsewhere in Vedic literature, which
may throw light on its origin, and therefore on the origin of the whole
passage as it stands in BrhUp and ChUp. First, the Five FerS pericope has a
parallel in SBr 11, 6, 2, the story already mentioned in which Janaka king of
Videha instructs Yajfiavalkya. Again we have the theme of a k,ramya
teacher who answers questions which a Brahmin is unable to answer.
Incidentally, at the end of the story Yajfiavalkya grants Janaka a boon, and
Janaka chooses the privilege of asking Yajfiavalkya questions (to which, it
appears, Yajfiavalkya is obliged to give answers); this is the boon
mentioned in BrhUp 4, 3, 1. The story also says that Janaka was thenceforth
a Brahmin.

Janaka challenges a group of travelling Brahmins by asking each of them
to explain the agnifotra (the daily ritual at sunrise and sunset). Yajfiavalkya
gives the explanation which most pleases the king. The king, after giving
him the usual thousand cows (here perhaps only a verbal compliment), says
that even Yajfiavalkya does not know the uprising (utkranti), destination
(gatr), foundation (pratisthd), satisfaction (trptr), return (punar-avréts), and world
that rises again (lokam pratyutthayinam) of the agnihotra ritual. Yajfiavalkya,
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after advising his companions not to engage in debate with Janaka in case
it comes to be known that a ksatriya has out-talked Brahmins, ignores his
own advice by leaving them and driving after Janaka to ask him for his
explanation of the agnifotra. The king says that the two agnifotras rise to the
atmosphere, rise thence to the sky, return to the earth, rise up and enter
man, rise up and enter woman. The dual forms of the verbs make it clear
that the subject throughout is the two agnihotras. In each of these stages,
Janaka names a fire, fuel, and a pure offering (Sukram ahutim). The pattern is
similar to that of the two passages we have examined; a series of processes,
described in terms of the sacrificial fire, leads to the production of food
from the earth, its ingestion by man, and the production of semen.

fire: atmosphere  sky earth man’s mouth ~ woman’s genitals
Suel:  wind sun fire man’s tongue  womb
offering:  sun-motes moon  plants  food semen

($Br11, 6, 2).

The points promised by Janaka are not all explicitly answered; but the
agnihotras are four times said to ‘rise up’, five times to ‘satisfy’ (the object in
each instance being the ‘fire’), and once to ‘return’. As in the BrAUp and
ChUp passages, the first three fires are related to the three parts of the Vedic
cosmos, heaven, atmosphere and earth, though this time the position of the
first two is reversed; the fourth fire is related to the process of eating, and
the fifth to sexual reproduction.. The son who is born is said to be the
‘world that rises again’ (lokam pratyutthayinam) of the agnihotras, and it is
added that for him who eats or has sexual intercourse knowing this, the
agnihotra 1s offered. This seems to mean that the yajamana is reborn in his
son, and that the full benefits of the agnihotra accrue to those who have the
knowledge of this doctrine of five fires, perhaps even if they do not perform
the agnihotra ritual — a similar idea to the better-known pranagnihotra.?®

A similar passage, again in the-context of the agnthotra, is in the
Faiminipa-Brahmana. Here too we have a series of fires; in this case, each of*
them is identified with Agni Vai$vanara.

offering: amrta, water ~ soma rain food semern man
fire: sun thunder earth man woman fire
product:  soma rain food  semen man man

(FaiBr 1, 45-6).%¢
We are much closer here to BrhUp 6, 2 and ChUp 5, 3-10. As in those

passages, each fire is given a product, which (except for the last) becomes
the offering in the next fire. Though the FJaiBr passage is concerned with
the agnihotra, there is no reference to an actual agnihotra or a human
_yajamana; the sacrifice is a heavenly one, performed by the gods. We are told
that “at the fifth creation the divine waters speak with a human voice”; and
here this is more clearly apposite than in the BriUp and ChUp passages,
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because the initial offering is here not ‘faith’ but ‘immortality (amrta), water
(@pakh)’, apparently in apposition.?” A sixth fire, the cremation fire, is
introduced, and the passage culminates in an account of what happens
after death. This account even has something in common with the Two
Paths pericope, in that from the smoke of the cremation fire the dead man
goes to night, then to day, then to the dark fortnight, then to the bright
fortnight; here, however, night and day, and the two fortnights, are stages in
a single path, not in two separate paths. The man is asked a series of
questions, the answers to which act as passwords to successive stages of the
path; this motif appears in KauUp 1, which we will look at later.

The theme of the ‘world that rises again’ in $Br 11, 6, 2 is echoed here,
in the phrase “world for rising again’ (lokah punar-utthayaz) but this refers to
the goal reached by the man in his post-mortem state, who is the product
of the sixth or cremation fire, whereas in the SBr passage the “world that
rises again” (lokam pratyutthayinam) is the product of the fifth fire. The
concern of the jaiBr passage, therefore, is not with gaining the full benefits
of the agnihotra, but explicitly with gaining a place in the other world after
death.?®

We now know something of the history of the Five Fires pericope before
it came to the ears of the redactor of the common source from which BraUp
6, 2 and ChUp 5, 3-10 are derived. This pericope existed in at least two
versions, which have come down to us as $Br 11, 6, 2 and j’aiBrI 45-6. Our
redactor has developed it further by taking from the $Br version the motif
of the kmmya s questions, which he uses in his frame story, and from the
FaiBr version the concern with life after death. He has taken from FaiBr I,
45-6 the role of the gods as performers of the five sacrifices, and the
location of the process in the other world (asau lokah); whereas in SBri1, 6, 2
the subject is the agnihotra which takes place in this world and is the work of
a human yagjamana. He has also taken the motif of the sixth fire from the
FaiBr version; although this sixth fire is mentioned explicitly only in the
BrhUp version, the ChUp version implies it by linking the cremation fire to
the five fires in the following statement:

When he dies at his appointed time, they take him to the same fire from
which he came, from which he came into being (CAUp 5, 9, 2).

That is, after coming into being from five symbolic fires, he returns to an
actual fire.

This linking of cremation with birth recalls passages in which cremation
1s said to be a b1rth e.g.:

Having performcd an offering, Prajapati procreated, and rescued himself
from Agni, Death, who was about to eat him. And indeed, whoever knowing
this offers the agnihotra, procreates the same offspring as Prajapati
procreated,? and rescues himself from Agni, Death, who is about to eat him.
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And when he dies, and when they place him on the fire, then he is born out
of the fire, and the fire-burns only his body. So, just as he is born from his
father or mother, so is he born from the fire (5Br 2, 2, 4, 7-8).

Thus, those who perform agnifoira with this knowledge escape death in
two-ways: through the agnihotra, and through cremation. :

Counting these two as births in addition to their natural birth, the per-
former of the agnihotra could be said to have three births. Though this
point is not made in the above passage, a similar point is made in another
passage of the same Brahmana. Here, three births are enumerated: natural
birth, the sacrifice, and cremation:

A man is born three times. Thus: first he is born from his mother and father;
then when one who has a sacrifice coming has the sacrifice performed, he is
born a second time; and when he dies and they place him on the fire, and
when he comes-into existence from that, he is born again. That is why they
say a man is born three times (S'Br 11, 2, I, I).

The topic of three births appears again in the Aitareya Upanisad. Here, as
throughout this Upanisad, the subject is the aiman. The account starts with
the formation of semen and its emission in a woman (4iUp 2, 1). In
accordance with the male-dominated view of procreation which permeates
the Vedas, this is the atman’s first birth. The second is the actual birth
(42Up 2, 3). The atman of the offspring (assumed to be male) is spoken of in
relation to the father, who in prospering it is prospering his own self
(AiUp 2, 3). Underlying the passage is the idea that a son is a continuation
of his father; which implies that while both are alive the father has two
selves.

This self of his is appointed as a deputy for good actions. Now his other self,
having done what he had to do, comes to the end of his lifespan and passes
away. Even as he is passing away from hence, he is born again. This is his
third birth (4iUp 2, 4).

This third birth stands for death: specifically, the death of a man who has a
son. The passage ends by saying that the sage Vamadeva, by knowing this,
became immortal at his death, and obtained all desires in heaven (4iUp 2,
5-6). The implication is that if a man has a son to continue his good actions
(punya karman) — ritual actions are no doubt meant — his death is like a birth
into the other world.

This idea of death as a birth, or cremation as a birth, is taken up by the
redactor as a link between the five fires and the topic of rebirth.

Before leaving the topic of the five fires, we can look at other passages
which share with it the idea of a series of processes leading to the formation
of life. For the sake of comparison with the Five Fires pericope, they are
tabulated here alongside BralUp 6, 2.
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.Bj’/lU_'ﬁ 6, 2:  faith soma  rain ) food semen man
TazUp 2,11 Self space wind fre water earth  plants [ood man
MuUp 2,1, 5 Man . fire  soma  water earth® plants food semen offspring
ChUp 6, 2-5: Being heat water food man

These texts are less closely related to our passage than are those which
mention five fires. However, the correspondences between them and the
Five Fires pericope show that we are dealing with a recurrent pattern of
ideas which appears in many different contexts. The most persistent
features of it are that rain produces food, and that food, through semen,
produces offspring; the stages preceding rain are more varied. The MuUp
version is.particularly striking, since at first sight it looks like a haphazard
juxtaposition. Gomparison reveals that the old series, well attested in the
Brahmanas and early prose Upanisads, has survived in a verse Upanisad. The
BrhUp and ChUp Five Fires passages are unique in starting with faith
($raddha), but they are not unique in including soma, since this appears in
the MuUp series. Its inclusion must be related to its position as king of
plants, and its association, or in some cases identification, with the moon,
which in turn is associated with plants and with immortality.!

In all these texts we are presented with a linear series, not a cycle. They
were worked into a cycle by our redactor, who clearly did not get all his
ideas ready-made from some hypothetical non-Aryan circle, but operated
with materials derived from the Vedic tradition of ritual and cosmological
thought.

Parallels to the Two Paths pericope

While the BrilUp and ChUp passages are the only ones in the classical
Upanisads to combine the Five Fires and the Paths of the Dead, there are
several Upanisadic passages which take up the topic of the Paths of the Dead.

MuUp 1, 2, 10-11 says that those who know only istapirta (‘sacrifices and
good works’) enjoy heaven and then return to this world or a lower one;
those who practise tapas and §raddha reach the afman through the door of the
sun. Here, an Upanisadic author working on the theme of the contrast
between ritual and transcendent knowledge has taken up and condensed
our passage, letting the path of the ancestors stand appropriately for ritual,
and the path of the gods for knowledge. He probably used the ChUp
version, since he mentions low births, which appear in the ChUp version of
the path of the ancestors but not in the BaUp version. It is also the ChUp
version, not the BrAUp version, that uses the term istapirta.

KauUp 1, 2 gives a different version of the paths of the dead. The path of
the gods is named (deva-yana, KauUp 1, 3), but its landmarks are quite
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different, and do not include the sun. The path of the ancestors is not

named, but its features are recognisable in the description of the journey of
the dead to the moon, which is called the door of the heavenly world; the

moon feeds on the pranas of the dead in the bright fortnight (pirva-pakse) and

causes them to be born in the dark fortnight (apara-paksena). However, the

parting of the paths is not at the cremation fire, which is not mentioned; all’
the dead go to the moon, and are asked who they are. Those who fail to give

the true answer are sent down in the form of rain, and are reborn; those

who answer correctly proceed on the path of the gods. This path thus repre-

sents a further progress beyond the path of the ancestors, rather than an

alternative to it as in our two passages. KauUp 1, 2 describes rebirth accord-

ing to deeds and knowledge, and lists some examples of species that one

can be born in (the list is longer than the one in ChUp 5, 10, 7, and contains

none of the same items). The passage includes some material taken from

FaiBr 1, 46, including the motif of a password to the world beyond death; it

also gives an elaborate geographical guide to the route followed by those

who have full knowledge, leading eventually to an interview with Brahma.

There are other Upanisad passages that we may take as cognates rather
than reworkings of the Two Paths pericope, since they lack features that are
significant in the ByAUp and ChUp passages.

PrUp 1, 9-10 is closely parallel to our two passages. After identifying the
year with Prajapati, it describes two paths of the year, the southward
(daksindyana, i.e. the half-year from the summer solstice to the winter solstice)
and the northward (uttarayana, from winter solstice to summer solstice). The
account is very brief, but the context implies that these paths are travelled by
the dead. The southward pathis the path of the ancestors, which leads the
dead to the moon from which they return. This path is reached by those
who perform upasana of sacrifice and good works (istapirta) as action (krta),
and who desire offspring. The northward path leads to the sun, from which
there is no return; it is cessation (mrodha). It is reached by those who seek the
Self through tapas, brakmacarya, sraddhd and knowledge. The term ‘path of the
gods’ is not used here, but ‘path of the ancestors’ is.

‘The passage is part of the answer to the first of the six queonns in the
PrUp: “Whence are these creatures born?” (PrUp 1, 3). The answer begins
with Prajapati’s well-known desire for offspring, and his production of a
pair (mithuna, a word with sexual connotations), breath (prana, masculine)
and wealth (rayi, feminine); these are identified with the sun and the moon,
the bright fortnight and the dark fortnight, the day and the night. Wealth is
identified with the path of the ancestors, and by implication prana is the
path of the gods. We can tabulate these identifications:

Breath:  sun northward path  bright fortnight day [path of gods] non-return

Wealth: moon.  southward path  dark fortnight  night  path of ancestors return

(PrUp 1, 4-183).
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One curious feature of this passage is its use of the term updsana in its
account of the path of the ancestors: ye ha var tad-istapirte krtam ity upasate
“those who upas the sacrifices and good works of it [i.e. of a year] as deeds”
(PrUp 1, 9).** This is closely parallel to the ChUp version of the path of the
ancestors: ya ime grama istapirte dattam 1ty updsate “those who, in the village,
upas sacrifices and good works as giving” (this portion does not appear in
the BrhUp version). The PrUp makes better sense than the ChUp here;
using the notion of the year as the totality of time, it teaches an updsana
which identifies the ritual deeds of a year with those of a whole lifetime.
This PrUp passage may therefore be close to our redactor’s source.

We need not take the statement that those who take the path of the
ancestors return (punar dvartante) as referring to rebirth in the classical sense.
This path is taken by those who desire offspring, so the passage may be
about two types of immortality: irnmortality through sons in this world,
and immortality in a post-mortem state in the other world. We can
compare it with SBr2, 2, 4,7-8, SBr1, 2, 1, 1, and JaiBr 1, 46.

BrhUp 5, 10 dcscrlbes just one path of the dead: wind, sun, moon, a
world without heat and without snow. There is no mention of any
qualiﬁcation for entering it; it seems to be open to all who die. But CAUp 4,
15, 5 gives a path Wthh is open only to those who know the Man in the
eye:

flame day bright fortnight northward path year sun moon lightning Brahman

(ChUP 4, 15, 5).

The stages on this path are exactly the same as those on the Path of the
Gods in ChUp 5, 10, 1.

Looking into the history of the topic of the Paths of the Dead before it
came to be associated with the Five Fires, we find that it is very ancient,
though its content has not always been the same. RV 10, 14, 2, in a context
which clearly concerns the dead, speaks of the way (gantu-, singular) found
by Yama, by which the ancestors have gone. In the same hymn, verse 7
tells the deceased to go by the paths (path-, plural) by which the ancestors
have gone. However, there is no classification of different kinds of path.

RV 10, 88, 15 mentions two paths:

There are two paths, I hévc heard, of the ancestors: of the gods, and of
mortals. By them comes together all that moves in the world, all that is
between the Father and the Mothe (RV 10, 88, 15).%*

The context is a hymn to Agni Vai$vanara, describing his activity in the
two worlds of the sky and the earth, and also in the atmosphere; there is
nothing about the dead in the hymn. The Father and the Mother are no
doubt sky and earth, and the two paths seem to be related to them. The
syntax of the first half of the verse is ambiguous. As translated above, it
means that the ancestors have two paths, that of the gods and that of
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mortals; but it could also be translated “There are two paths, I have heard
from the ancestors: of gods, and of mortals.”**

The verse 1s repeated many times in the Vzda.* It is quoted in BrhUp 6,
2, 2,°° in the frame story of our passage; but it is understood there as
“There are two paths, I have heard — of the ancestors and of the gods — of
mortals.” This construction fits the topic of the Two Paths, but it strains the
word-order considerably. The verse is understood in the same way when it
occurs in $Br 12, 8, 1, aI1 (quoted from VS 19, 47). There, the two paths are
explained as those by which “he [the yajamana] leads the ancestors to
heaven”; but we are not told what is the difference between them.

Apart from this verse, there is some precedent in the hymns for the pair
‘path of the ancestors, path of the gods’

We have come to the path of the gods, to carry out whatever we can (RV 10,
2, 3ab)...

Agni, you who foreknow, and know by experience, the path that leads to the
ancestors, shine forth brightly when kindled (RV 10, 2, 7).

Verse 3, like most of the hymn, refers to Agni’s role as regulator of the

ritual; verse 7 refers to another of his roles, as conveyor of the dead. But the

two paths are mentioned so far apart that they hardly constitute a pair.

The pair becomes clearer in the Atharva-Veda. Agni Kravyad — ‘flesh-eating

fire’, the cremation fire — is told to go by way of the path of the ancestors,

and not to come back by the path of the gods (47 12, 2, 10); this is an

example of the desire to separate the dead from the living which we find in

the funeral hymns of RV 10 and in later death rituals. There are several

references to these two paths elsewhere in the 4V (e.g. AV 18, 4, 1-2);

apparently the path of the gods is the one by which Agni carries offerings to

the world of the gods, and the path of the ancestors is the one by which he

carries the dead to the world of Yama. We thus begin to see why a pair of
paths should be associated with Agni; but at this stage only one of these

paths belongs to the dead. These AV hymns also show us how the two

paths in RV 10, 88 15ab came to be understood as those of the gods and of
the ancestors, rather than as those of the gods and of mortals; but again it is .
only the path of the ancestors that is travelled by the dead.

The association of the moon with the path of the dead is ancient. The
addition of an alternative path that leads through the sun may have
arisen from a set of ideas in the SBr. The sun measures days and years,
and so is identified with time and with death.?” To pass beyond death is
to pass beyond the sun, and the way to do so is through the sun itself.
The sun thus becomes the door of immortality, as it is for instance in
IsUp 16. It thus appears as a better alternative to the moon, which is the
door to the world of the dead. The inclusion of the moon in the path of
the gods, as in ChUp 5, 10, 1, is a survival of the older notion of a single

path of the dead.
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Conclusion

The two well-known passages on the Five Fires and the Paths of the Dead
do not represent a sudden intrusion of the ideas of rebirth, and of karman
as determining rebirth, into Vedic thought. Belief in karman itself has a
long history, if by karman we mean the capacity of an action to arect the
destiny of the agent. This belief is clear in the Brahmanas as well as the
Upanisads, particularly in relation to actions in the ritual sphere with which
the Vida is mainly concerned. One of our two passages, BrhUp 6, 2, does
not even mention karman as a determinant of rebirth. Indeed, it is not
clear from this passage whether what is born is a moral agent or even a
conscious being; the passage can be read as describing a biological process
in which life descends in the form of rain and is eventually born as a living
being.

The theory of karman and rebirth, together with moksa, did not appear
as one package at the time of the Upanisads, however logical and cohesive
that package may be in its classical form. It is made up of several distinct
elements, which we have discussed above: karman as having inevitable
results, good or bad; karman as an asset which the dead enjoy in the other
world; reblrth of a man in his son; rebirth through cremation; the path to
the world of the dead through the moon; and the path to immortality
through the sun.

The topics of the Five Fires and the Two Paths occur together in only
two passages of the classical Upanisads. These two passages appear to be
based on the work of a redactor who used older Vedic material. This
material can be divided into two main groups: the Five Fires material,
which in the course of its previous history has had added to it the idea of
birth from the fifth or sixth fire; and the Two Paths material. The redactor’s
principal innovation, besides bringing these two groups of material
together, is to transform each of them from a linear series into a cycle.
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The ambiguity arises from the three genitive plurals. K. I Geldner (vol. 5, p. 282) construes
in the second way. Renou (1965, p. 93) construes it in the first way, on the grounds that the
use of fru with the genitive in the sense of ‘hear [rom, learn from’ is not otherwise found in
the Rgvedic hymns. Tt is, however, found in later Vedic texts, e.g. [{Up 10, repeated LUp 13: iti
Susruma dhiranam ye nas tad vicacaksire “Thus have we heard {rom the wise who have explained it
to us”; similarly KeUp 1, 3. Oldenberg (1912), p. 295, cited by Sséhnen, pp. 2071, note 43,
construes it in a third way: “There are two paths of the ancestors, gods and mortals”, so that
hoth paths belong to all three classes of beings; this is the construction followed by Sayana in
his commentary on the RV.

Bloomfield, 1906, p. 515, lists twelve occurrences, and lour citations by the opening words
(pratika).

With the insignificant change ol s7uff to sy

See especially SBr 10, 4, 3; also SBr1, 9, 3, 15; 10, 2, 4, 3; 10, 5, 2, 4; 11, 2, 6, 11, 14, 1, 3, 4.

Abbreviations

AiBr Aitareya Brahmana

A:Up Aitareya Upanisad

AV Atharva Veda

BrhUp  Brhad-Arapyaka Upanisad

ChUp Chandogya Upanisad

LUp Isa Upanisad
FaBr Faiminiya Brahmana
KaUp Katha Upanisad
MuUp  Mundaka Upanisad
PrUp Prasna Upanisad
SBr Satapatha Brahmana

78 Taittiriya Samhitd

RV Rg-Veda Samhita

Vs Vgasaneyi-Samhita
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The Vitalistic Antecedents of the

Atman-Brahman Concept

Peter Connolly, Chichester Institute of Higher Education

The classical literature of the Vedanta darsana employs the terms sas, cit,
and ananda to characterize the nature of ultimate reality (@man-Brahman),
though such descriptions, as Deutsch points out, “... are not so much
qualifying attributes of Brahman as they are the terms that express the
apprehension of Brahman by man.”* The classical Vedanta teachers such
as Sankara and Ramanuja are also insistent that the vitalistic principle
(prana) is merely a phenomenal rather than an ultimate reality.? At the same
time, thése teachers maintain that their views are nothing more than
interpretations of the Vedantic scriptures, primarily the Upanisads. In what
follows I shall seek to demonstrate that the views of both Sankara and
Ramanuja are, in most cases, misinterpretations of the relevant Upanisads
by (a) showing that in many Upanisads, prana is regarded as an ultimate
reality and (b) indicating how Upanisadic conceptions of @iman and brahman
frequently incorporated features that were originally employed to
characterize prana.

Pre-Upanisadic Concepts of Prana

The recognition of prapa as an ultimate principle actually pre-dates the
Upanmisads. In the Atharva Veda (11.4) prana is described as the ultimate source,
ground and controller of all. This hymn, according to A. H. Ewing, pre-
sents us with ‘the highest meaning of prana,” with prana as the ‘primeval cos-
mic principle.”® The passages where this primeval status 1s most clearly
established are:

Vs 1 Homage to prapa in whose control is this all, who hath been
lord of all, in whom all stand firm.
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Vs 10 Breath @r&m) clothes (anﬁ-va:) human beings (praja) as a father
clothes a dear son; breath is lord of all, both what breathes and
what does not.

Vs 12 Breath is Viraj, breath is the directress, breath all worship,
breath is the sun, the moon; breath they call Prajapati.

Vs 1 5 Breath they call Matari§van; breath is called the wind; in breath
what has been and what will be, in breath is all established
(pratisthita).* ‘

That the conception of prana set out above was held by a number of
Vedic teachers, is evident from an examination of later texts such as the
Aitareya Aranyaka and the Satapatha Brahmana. The first of these contains five
component Aranyakas, the second of which divides naturally into two parts.
Part one (adhyayhas 1—3) deals with the uktha (the high chant of the Rgveda)
whilst part two constitutes what is more generally known as the Aitareya
Upanisad. The material dealing with prana is found almost entirely in part
one.

To understand the views about prana that are held by the author of this
text one needs to begin with the story of the faculties trying to determine
which of them is the hymn (uktha), this being employed as a synonym for the
supreme principle (2.1.4). Speech, sight, hearing and mind all quit the body
but it only falls when the prana departs. Similarly, each in turn returns to the
body but only on the return of prana is it re-animated. At this demonstration
of the prana’s supremacy the other faculties proclaim that:

...breath only is the hymn. Let men know that breath is the hymn. The
gods said to breath, “Thou art the hymn, thou art all this, we are thine, thou
art ours.”

The identity of prana and uktha can then, presumably, be read back into
2.1.2, where it is said that all existence springs from the uktha.® Certainly,
the verses following 2.1.g simply reiterate this view in a variety of ways, a
reiteration that is continued throughout adhyayas 2 and 3.2.1.5 commences
with the statement that, “The gods carried him forward.”” The most logi-
cal identity of ‘him’ is the prana-who-is-the-uktha and this is confirmed by
Sayana, the only traditional commentator to comment on the entire
Aranyaka® Also, in 2.1.5 there is a distinction made between prapa and
apana and each is placed on a level with other faculties (speech, etc). So we
read:

Day is breathing forth (prana), night is breathing down (apana). Speech is fire,
sight yonder sun, mind the moon, hearing the quarters ...°

Then we are told that:

...this is the union of those sent forth.'®
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‘Those sent forth’ are obviously the faculties, speech, etc, which are
regarded as the forms of deities residing in-the body. “This,” as Keith
pointsout,'* “is obscure” but a reascnable interpretation, given the context,
would be that it is the prana-which-is-the-uktha. Prana and apana would then
simply be derivatives of this in the same way that speech etc, are.

In 2.1.6 we are again rermnded of the ultimate nature of prana when we
are told that:

.. all of this is covered by prana. This ether is supported by prana ...'?

Such a power is obviously a creative force and the remainder of the
adhyaya and the whole of the next are devoted to establishing a link
between, if not the identity of, prana, the cosmic purusa and Prajapati. The
powers of prana (which is called ‘this person’ in 2.1.7 and ‘he who shines’ in
2.2.11) are that he creates earth, fire, sky, heaven, the sun, the quarters, the
‘moon, the waters and Varuna (lord of the moral order (rfa) and the deep
water). Furthermore, he is, “all these verses, all these Vedas, all sounds
(ghosa)...”*® a list which, presumably includes the thirty-six syllabled brhat
metre, which is ‘the whole self’.!* Finally, we may note that in 2.2.3 Indra
tells Visvamitra that he (Indra) is prana, Vi§vamitra is prana and all creatures
are prana.

We can thus conclude that in this part of the Aitarepa Aranyaka, the only
part dealing at all comprehensively with the topic of prana, the vital force is
considered to be the source of all and the ground or being of all.

In AA. 2.1.8 we are informed that it is knowledge of prana, of how it
functions and how it exists in the human body, ‘the hiding place of
brahman’, that brings immortality. Why this should be so can be inferred
from a study of the Satapatha Brahmana. In 1.4.3.8 there is a reference to the
‘antastha prana’ (the middle or central prapa) which Ewing regards as
synonymous with the ‘madhyama prana’ of the Upanisads.** He also suggests
that here the clear intention of the verse is to present prana as ‘the controlling
influence’, the ‘Inner Ruler’ which is ‘an active, conscious, even Divine
Force which dominates the entire organism’.!® Eggeling translates thus:

. what central breath [antastha prana] there is (in the body) ... that one
indeed is the internal motive force of the breathings ... And whosoever
knows that internal motive force of the breathings, him they regard as the
internal motive force.'?

If Ewing is correct then we have here a concept which is almost identical
to the Upanisadic antaryamun (inner controller). The Satapatﬁa Brahmana also
equates prana with the immortal element in man ($.B. 2.2.2.8-15; 10.2.6. 18)
and states that the pranas, which are ‘the highest thing of all this universe’
(8.7.4.21), are immortality (g.1.2.32). Mythically, this is presented in terms of
the division of Prajapati in §.B. 10.1.4.1:
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Now at the beginning, Prajapati was (composed of) both these, the mortal
and immortal - his vital airs alone were immortal, his body mortal ...

Such a division is also reflected in the human being; hence $.B. 6.7.1.11
informs us that,

... that part of the vital air which is immortal is above the navel and
streams out by upward breathing; but that which is mortal passes by and
away from the navel ... '

A crucial part of this knowledge of prana is, as was noted above in
connection with the Aitareya Arapyaka, that it exists in two principal modes, a
unitary one, when it is the foundation of all existence and the inner
controller of the individual, and diversified one, when it is the various
cosmic forces and the breaths and faculties which exist in the body. Hence,
8.7.3.21 informs us that,

... this vital air [prana] whilst being one only, extends over all the limbs, over
the whole body,'®

and 11.1.2.3 explains that:

... this sacrifice is the blowing (wind) [vayu = prana]: he blows, as it were, as a
single one, but when he has entered into man he is divided into ten parts.'®

Most statements about the number of pranas in the $.B. suggest that
there are ten of them. However, some texts increase the number by varying
amounts; hence we find references to eleven (8.4.3.8; 11.2.1.2), twelve
(12.9.2.2) and thirteen (3.8.4.1). '

The unified prana enters the body by way of the head® and then spreads
throughout, infusing every limb.?' In doing so it nourishes and vitalizes the
body.?? Those parts not reached by the prana dry up and wither away.?
The distribution of prana appears to be effected by means of definite
pathways, though the text is not clear on this.

The vitalisation of the body appears to be the result of the activities of
the five pranas: prana, apana, vpana, udina and samana. However, as was noted
in connection with the Aitareya Aranyaka, the one prapa also manifests as the
different sensory faculties. There are various lists of these in the S.B. The
‘pranas in the head’ or ‘the pranas of Prajapati’ (7.5.2.6, 9.2.2.5 and 9.3.3.8)
are mind (manas), eye (caksus), breath (prana), ear (Srotra) and voice (vdc). The
eyes, ears, nostrils and mouth are the seven pranas mentioned in 7.5.2.8—-12
and the same list, with speech substituted for mouth, is found in
9.9.1.10—12. Hence, when prana diversifies in the body it manifests as both
vital forces (the five pranas) and perceptual faculties.

This is not all, for, as we might expect from the inclusion of manas
among the list of pranas, prana is also the source, if not the substance of men-
tation. Thus, “... Savifr is the mind and the thoughts are the vital airs ...”**
and “... the divine inspirers doubtless are the vital airs, for these inspire all
thoughts ...”.* )
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A similar sentiment is found in A.4. 2.3.5, where we are told that:

... the self that is speech is imperfect, since a man understands if driven to
thought by breath (prana), not if driven by speech.?®

Thus, in many parts of pre-Upanisadic Vedic literature the vitalistic prin-
ciple, prana, is presented as the self-existent source of everything, the
ground or being of ephemeral mortal forms. It is diversified as prana,
apana, etc., the perceptual faculties and, possibly, thoughts. One who
knows this, who knows the deity, knows the supreme prana, knows the
immortal (which is the true essence of a person) and attains immortality.
We have here, then, the same salvific scheme that dominates the
Upanisads. At the heart of this scheme, however, resides the vital principle,
the prana, not atman or Brahman.

Prana as an ultimate principle in the Upanisads

An examination of all references to prapa in the Upanisads reveals that the
prominent view is quite similar to that already outlined with regard to pre-
Upanisadic literature: prana is the primeval source of all and the immortal
inner essence of individuals which manifests in the body as the various
breaths (apana, etc.) and faculties. In a number of instances this is presented
in an unambiguous manner, in others, however, close analysis is required to
demonstrate their espousal of such a view.

However, this is not the only view of prana to be found in the Upanzsads.
In a number of places it is presented as what I shall call a cosmic principle,
i.e. one which is derived from the fundamental principle but which itself is
the source of further manifestations at the level of phenomenal or
individualised existence. In yet other places we find accounts of prana only
as it appears at the phenomenal level. In some cases these could be taken to
be statements about the phenomenal manifestation of a higher principle
which is assumed but not referred to. In others, however, it is clear that the
author(s) are operating with a different model of existence than that
assumed in the passages referred to above and that, in these mstances , prana
does not have the high status ascribed to it by the other accounts.

Clearly the characterisation of prapa as a cosmic or phenomenal
principle by Vedantins such as Sankara and Ramanuja can be supported
by reference to the above-mentioned passages, e.g. BA.U. 1.2; C.U. 1.1,
3.12-18 and 6; T.U. 1-3; Katha Upamsad 4 and 5; P.U. 3; Mait. U. 2.6-7.
Nevertheless, by far the most frequent way of presenting prana in the
Upamisads is as an ultimate principle. Many of these accounts are picked out
for consideration by Badarayana because of their ‘problematic’ nature (i.e.
they present prana, not dtman or Brahman, as the ultimate principle). His
hermeneutical strategy in the Brahmasiuira is essentially designed to show
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that Upanisadic teachers who presented prana as the ultimate did not really
mean what they said. In their own ways Sarkara and Ramanuja echo this
sentiment, My aim in this section is to demonstrate that Badarayana,
Sarikara, Ramanuja and other Vedantins who followed them have, in fact,
distorted the message of the above-mentioned teachers.

Passages in the Upanisads where prana is presented as an ultimate principlé
can be divided into two groups: straightforward and metaphorical. The
straightforward passages are BA.U. 1.6.1-3, 2.3.1-6, 3.9, 4.4.7 and 4.4.22;
C.U. 3.15.4, 4.3.14, 4.10.4—5 and chapter 7; P.U. 2; Mund. U. 3.1.4 and Kaus.
U. 4.20. The metaphorical passages are those which present the various
faculties arguing about their respective status, particularly about which of
them is supreme: B.A.U. 1.3, 1.5.22 and 6.1.1-14; C.U. 1.2.1-14 and 5.1.1-15;
Kaus. U. 2.14 and 3.3, and P. U 2.1-13. Of these B.A.U. 1.3 and C. U 1.2.1-14
are versions of the same account. The same is true for B.A.U. 6.1.1-14 and
C.U. 5.1.1-15.

Some of the stralghtforward passages offer simple statements about the

« ultimacy of prana, e.g prana is evcrythmg (C.U. 3.15.4, Kath. U. 2.3.2); prana is
Brahman (C.U. 4.10.4-5); prana is the atman (Mund. U. 3.14). Others develop
related themes from different perspectives and these warrant more detailed
discussion.

One theme is that of the two aspects of the ultimate: an unmanifest and a
manifest; an immortal and a mortal; a mobile and an immobile; a
transcendent and an existent; the one god and the many gods (B.4.U.
2.3.1-6, 3.9). In every case prana is identified with the first item in each pair.

Another theme is that of the single source and the many manifestations.
Thus, in B.A.U. 5.9, where it is stated that prana is the one god (¢ka deva), we
are told that the g3 gods are but manifestations of that one god and that the
eleven Rudras are the ten pranas (prana, apana, vyana, udana, samana, vac, caksus,
Srotra, nasd, manas?) and dtman (here meaning body or, possibly, ego
(ego/personality). Atman (self) is declared to be none of these pranas (nets, nets).
This latter afman is obviously to be distinguished from the eleventh of the
pranas and would thus seem to equate with the one god, the prana, which has
the pranas as its manifestations. Similarly, B.A.U. 4.3—4 equates dtman,
Brahman and prana. This atman/Brahman/ prana is the light within the heart,
abides in the space within the heart, is immortal, is the lord, controller and
ruler of all and is the one made of consciousness among the pranas
(vyfianamaya pranesu). This atman/Brahman/prana has, as its manifestations,
vyfiana, manas, prapa, caksus, Srotra, prihivt, apas, vayu, akasa, teas, ateas, kama,
akama, krodha, akrodha, dharma, adharma and everything (sarvamaya). The gods
worship it as the light of lights (jyotisam pyotih) and as life immortal (@uramyta).

The equation of atman, Brahman and prana can also be deduced from a
consideration of verses which connect with B.4.U. 2.5.6, where it states
that “... the pranas are truth and this (¢sa) is the truth of those (tgsam).” This
prana which is the truth of the truth is the person in the right eye, the
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essence of the truth. In B.AU. 2.1.20 atman is described as the truth of
truth (satyasya satpam) and in C.U. 4.15.1 as the person seen in the eye, who
is without fear, immortal, Brahman.

The final passage presenting prana as an ultimate principle that I will
comment on is C.U. 7. This chapter does not, on the surface, present prana
as an ultimate principle for it distinguishes it from atman. However, in my
opinion this view has been redacted into an original account which
presented prana as the ultimate principle. The chapter deals with
Sanatkumara’s instructions to Narada on the progressive worship of
Brahman. The teaching begins with the statement that worshipping |
Brahman as name (rdma) is quite legitimate. However, we are told that
speech (vac) is greater than name; in turn, mind (manas) is greater than
speech; will (samkalpa) is greater than mind; thought (citta) is greater than
will; contemplation (dkyana) is greater than thought; understanding (vi7iana)
is greater than contemplation; strength (bala) is greater than understanding;
food (anna) is greater than strength; water (ap) is greater than food; heat
(tgjas) is greater than water; ether (akdsa) is greater than heat; memory
(smara) is greater than ether; hope (53) is greater than memory; breath/life
(prana) is greater than hope.

At this point the narrative changes. Whereas each of the preceding sec-
tions ended with the words “Venerable Sir, is there anything greater
than ...? Yes, there is something greater than ... Do, Venerable Sir, tell me
that ...” section 15, where it is stated that prana is greater than 5, ends with:

Prapa is all this. Verily, he who sees this, thinks this, understands this,
becomes an excellent speaker [atiwadin]. Even if people should say to him,
‘you are an excellent speaker’, he should not deny it.?’

The following section introduces a different kind of treatment, where
concepts such as truth (satya), understanding (vjfiana) and faith (Sraddhd) are
described. It is clear that this set of verses forms part of a different analysis
than that offered by the first set. Instead of commenting on the relative
merits of the different concepts Sanatkumara introduces them as being
desirable to understand. Hence, each of the sections from sixteen to twenty-
three, which introduces the concept of the infinite (bhiima), ends with the
words “Venerable Sir, I desire to understand ...”. The infinite is described
in the following two verses, after which we read in 25.1, “Now next, the
instruction with regard to the self-sense (ahamkara).”*® The following verse
(25.2) introduces “the instruction in regard to the self (a@tman)”, which is
described as being “this all”. Then, in 26.1, we are told that prana springs
from the atman (atmatah pranak), hope (asa) springs from the self, memory
springs from the self and so on back down the list in 7.1.3-15.

What is peculiar about 26.1 is that none of the qualities listed between
16.1 and 25.1 are mentioned as springing from the self. This creates a
distinct sense of discontinuity. The continuity can be restored, however, by
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taking 7.25.2 and 7.26.1 and placing them immediately after 7.15.4. In fact,
this is what William Beidler does in his interpretation of this chapter
though he does not indicate that he is doing so. The only problem with
such a move is that 7.15.4 and 7.25.2 seem to contradict each other. The
former states that prana is everything (prana by evaitani sarvani bhavati); the
latter makes an almost identical claim about atman (atmaivedam sarvam it)
whilst at the same time, in the next verse, stating that prana is derived from
the atman. It is this incompatiliblty which, I would suggest, explains why
7.16—25 was interpolated at this point. If the redactor wanted to
subordinate prapa to atman it would be foolish for him simply to add 7.25.2
and 7.26.1 onto 7.15.4 for the incompatibility just discussed would be readily
apparent. What better way to disguise it than by creating a break between
the statement exhalting prana and that exhalting atman? If the interpolation
could have a style which created the impression of continuity all the better.
This, T would suggest, is exactly what we have here: an original text
presenting prana as the ultimate principle which has been modified by two
additions. One of these begins either halfway through 7.25.1, where
ahamkara is introduced, or at 7.25.2, where a@tman is introduced. The purpose
of this addition is to subordinate all the principles mentioned in 7.1-15 to
the atman. The second addition comprises 7.16 to 7.24.2 or 7.16 to 7.25. The
purpose of this addition is to obscure the incompatibility of the statements
in 7.15.4 and 7.25.3. C.U. 7.1-15 thus constitutes a complete unit in its own
right and presents prana as the ultimate principle.

The view of prana presented above finds its clearest Upanisadic expression
in the Kaugsitaki Upanisad, the only early Upanisad not commented on by
Sarkara. In Kaus. U. 4.20 Ajatasatru teaches Drpta Balaki of the Gargya
clan, as he did in B.A.U. 2.1.17. The teaching is that during sleep speech (vac)
together with all names, eye (caksus) together with all forms, ear (Srotra)
together with all sounds and mind (manas) together with all thoughts enter
the prana. On waking, the pranas proceed from the self (atman = prana), the
gods (deva) from the pranas and the worlds (loka) from the gods. We are then
told that the prana, the intelligence-self (prajiiatman) enters the bodily self
(Sartrdtman) up to the hairs and nails like a razor in a razor case: “on that self
these other selves depend as upon a chief his own men”.?

It is clear that there is much in common between this passage and
B.A.U. 1.4.7. It seems likely that one borrowed from the other or that they
both drew on a common srouce. The Kausitaki account is more detailed
and makes it clear that the aman/Brahman of B.4.U. 1.4.7. and 10 is the
prana/prajidgtman, this last term being used to indicate the supreme self in
A.U. 3. Similarly, the context in which these equations occur is also found
at B.A.U. 2.17 where the term vjfidna-maya-purusa is employed to refer to the
atman. It would appear, then, that the terms prana, atman, prajiatman, vijfiana-
maya-purusa and Brahman were regarded as being synonymous in meaning
by a number of Upanisadic teachers. This Kausitaki account, because it
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draws the various elements from other places together, thus gives substance
to what elsewhere was simply inference.

The other passages where prana is presented as an ultimate principle I
have dubbed metaphorical. They deal in different ways with a contest
between the various faculties for supreme status. By and large, these
accounts reiterate what has been said above about the nature of prana in pre-
Upanisadic and Upanisadic literature. They can thus be seen to support my
interpretation of that material. In these stories prana is presented as a major
cosmic principle or as the one ultimate principle from which all else derives.
At the material level of creation it diversifies itself to produce both the
physical aspects of existence and the more subtle aspects which animate the
physical ones. All these accounts describe the subtle manifestations in terms
of the sensory faculties plus mind (manas), speech (vac) and breath (prana), the
manifestation most directly derived from and closest in nature to the
original cosmic prana. Almost every account makes prana an immortal
principle and the Kausitaki accounts make it the intelligence self (prajfiatman)
and the self (atman). Hence, as in the pre-Upanisadic accounts, prana gives rise
to mentation — through the manas — and, perhaps expressed more clearly
here than in the earlier material, it is that reality which can be described as
consciousness or intelligence (prajiia) or as self (atman).

The Vitalistic Blueprint

It is clear from the foregoing that within the Vedic tradition a considerable
number of teachers regarded prana as the ultimate principle of existence,
the immortal source and foundation of everything else, the inner controller
of all living beings, unitary in itself but diversified within beings in a variety
of ways. Knowledge of this immortal, unitary prana constitutes the goal of
the religious life. Yet prana is not the only term employed to designate this
ultimate principle. In the Upanisads descriptions that are virtually identical
to those of prana mentioned previously can be found associated with the
terms atman and Brahman. The main passages offering such descriptions
are B.A.U. 1.4.7, 2.1.17, and 4.1.2; A.U. 1.2; Mait. U. 6.1-3, and 8, and
Kena U. 1.

BAU 1.47

The Brahmana of which this verse is a part opens with the words atmaivedam
agra asit purusavidhah: “In the beginning this (world) was only the self (@tman),
in the shape of a person.”*® The following verses then describe the process
of creation through the bifurcation of the self into man and woman. These
transform successfully into all living forms. Verse five then informs us that
“he became the creation” (fatah systir abhavat) and verse seven that at the
time ‘this’ was unmanifest (tadhedam tarhy avyakrtam asi), it became manifest
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through name and form (namaripa). He (the atman) entered that which had
become manifest,

even to the tips of the nails, as a razor is (hidden) in the razor case, or as fire
in the fire source. Him they see not for (as seen) he is incomplete, when
breathing he is called breath (prana), when speaking voice (vdc), when seeing.
eye (caksus), when hearing ear (Srofra) when thinking mind (manas). These are
merely the names of his acts ... The self is to be meditated upon for in it all
those become one.*

In verse ten, echoing verse one, we are told that in the beginning this
(self? world?) was Brahman (brahma va idam agra asit). This Brahman, like
.atman in verse one, became the whole creation (tasmat tat sarvam abhavai).
These verses thus serve to equate atman and Brahman. The whole section,
however, is highly reminiscent of statements about prana who, as seen, is
incomplete, who manifests as prana, vac, caksus, Srotra and manas and who is
ultimately the unitary immortal source of all. In other words, the pattern
employed in this text to establish atman/Brahman as the fundamental
principle is one which is clearly modelled on earlier accounts of the nature
of prana.

B.A.U 2.1.17

This verse describes how the wyfiana-maya-purusa (the person made of
consciousness) takes the consciousness (vijfianam) of the pranas, here referring
to the various faculties, into itself and resides in the space within the heart
(antar-hydaya-akasa) during sleep. The verse ends with the statement “when
the breath (prana) is restrained, speech (vac) is restrained, the eye (caksus) is
restrained, the ear (frotra) is restrained, the mind (manas) is restrained.”
Verse twenty indicates that this vyfidna-maya-purusa is, in fact, the atman,
from which come all pranas, all worlds (loka), all deities (deva) and all beings
(bhita). The verse ends with the statement “pranas are the truth (satya) and
their truth is this (atman)”.*?

Here again we have the connection between the pranas (faculties/vital
breaths) and the self (atman). The relationship between the two is identical
to that which in other contexts operates between the unitary prapa and the
diversified pranas.

BAU 4.1—2

There are seven verses in the first Brahmana of this chapter, for which
Radhakrishnan provides the sub-heading “Inadequate definitions of
Brahman”.®® It is part of Yajfiavalkya’s teaching. Here he asks King
Janaka of Videha what other teachers have said about the highest
Brahman (parama brahman). Upon receiving this request Janaka states that
Jitvan Sailini says “speech (vdc) is the highest Brahman”, Udanka
Saulbayana says “breath (prapa) is the highest Brahman”, Barka Varsna
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says “the eye (caksus) is the highest Brahman”, Gardhabhivipita
Bharadvaja says “the ear (§rotra) is the highest Brahman”, Satyakama
Jabala says “the heart (hrdaya) is [the highest] Brahman”. To all these
claims Yajfiavalkya has just one reply: “This Brahman is only one-footed,
Your Majesty”, 1.e. it is incomplete or inadequate.

However, Yajiiavalkya himself makes no statements about the nature of
the highest Brahman. Rather, in 4.2 he asks Janaka where he will go after
death. Janaka admits his ignorance and asks Yajfiavalka to enlighten him.
Yajfiavalka points out the person in the right eye is Indra (fndha) and the -
person in the left eye is his wife (Vir@). These two are united in the space
within the heart and move in that channel (nads) which goes upward from
the heart. Nourishment flows to them through the channels (%:tah) of the
heart. “Therefore that (self composed of Indha and Vir@) is, as it were, an
eater of finer food than the bodily self (Sarira atman).”** The next verse (v.4)
then states that his (the self’s) western side are the western breaths, the
eastern side, the eastern breaths, etc. but the self (@#man) is not this, not this
(neti, nett); (see C.U. 3.13.1-6 for a correlation between individual breaths
and each of the five directions). The a#man is then described in exactly the
same words that are found in the description of the a#man in B.A.U. 3.9.26:
it is incomprehensible, indestructible, unattached, unfettered, free from
suffering and injury.

These two Brahmanas constitute what is obviously a version of the
competition of the faculties. Vac, prana, caksus, Srotra, manas and, here, hrdaya
are all deemed to be incomplete expressions of Brahman. The complete
expression appears to be atman, who is said to be none of the pranas (here
linked with the various directions; in 3.9 stated to be prana, apana etc.) and
to be incomprehensible etc. Again, there can be little doubt that the
manner of introducing and describing the atman is modelled on other
accounts where the unitary prana occupies the place of the atman. Here,
however, instead of the a@tman which is prana occupying the body completely
like a razor in a razor case, as in Kaus U. 4.20, it abides in the heart.

AU 1.2

This is complex text which is difficult to interpret but, given the foregoing
analysis of other Upanisadic passages and the argument set out below, its
status as an account of the nature of @tman which is ‘modelled’ on similar
accounts of the nature of prana is not difficult to appreciate. The story line is
that of the atman creating the universe. First he creates the worlds (loka),
which are water (ambhas), light space or light rays (marici), death (mdra) and
water (apas). Water (ambhas) is above heaven or sky (dyaus), which is its
support. The light space (marici) is the atmosphere; death (mara) is the earth
(prihivi) and beneath that are the waters (apas). Many translators take the
following verses to teach that purusa was then created out of the waters by
the self. The text reads “so ‘dbhya eva purusam samudhrtyamiirchayat” ,* and this
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could legitimately be rendered as something like, “from out of these
(udbhya-ablative plural) he took and gave form to the purusa”. In other
words, the purusa was derived from all the worlds created by the self and not
just from the waters. Then the afman broods over (ablyatapa) the purusa and
‘hatches’ (nirabhidyata) the world guardians (lokapala), which are the various
faculties and phenomena, from the parts of the purusa’s body. The pattern -
of derivation can be set out as follows:

mouth (mukha) - speech (v) > fire (agnj)

nostrils (nasike) breath (prana) wind (vayu)

eyes (aksin) sight (caksus) the sun (aditya)

ears (karmu) hearing (Srotra) directions (4253

skin (tvac) hairs (loma) plants and trees
(osadhivanaspatya)

heart (4rd) mind (manas) . moon (candra)

navel (nabhi) digestive faculty (apana)  death (mytya)

phallus (s75na) semen (refa) waters (dpa)

Once created, these divinities (devata): speech, fire, breath, wind, sight,
sun, hearing, directions, hairs, plants and trees, mind, moon, digestive
faculty, death, semen and waters, all fall into (prapatan) the great ocean
(mahatyarnava) where they experience hunger and thirst. They then ask the
atman to find them somewhere to become established (prasisthita) and eat
food. They are offered a cow and then a horse but both are deemed to be
inadequate. Then the/a purusa 1s offered and this is found to be an
acceptable home. Each of the principles/deities in the right hand column
enters the one from which it was derived and these, in turn, enter into the
parts of purusa’s body from whence they came. Hunger and thirst, however,
are then left without an abode, so the tman allows them to enter the purusa
along with the other principles/deities. Finally, the aiman produces material
form (murts) from the water(s) (a/apa) and this acts as food.

We are then presented with a version of the contest of the faculties. Food
tries to escape being consumed by the purusa, who tries to seize it with each
of his faculties in turn: speech, breath, sight, hearing, skin, mind, generative
organ and digestive faculty (apana).®® It is the digestive faculty alone that is
able to seize the food. Then comes a peculiar statement: “Vayu is the
grasper of food, Vayu is the one who lives on food.” Vayu, of course, is
derived from prana in the first list so why it is introduced at this point is
unclear.

So constituted, the individual purusa seems to be complete. It is a micro-
cosm of the macrocosm and has the ability, indicated by the list of deriva-
tions, to apprehend phenomena and satisfy the needs of hunger and thirst.
The atman wonders how (or whether) the purusa, as it is constituted, can live
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without him. He then considers the means by which he could enter this
being and dismisses each of the routes listed in columns one and two since
he does not identify himself (solely?) with any faculty or part of the body.
He thus decides to enter through the door called ‘the cleft’ (vidrt), located
at the crown of the head (szman). Once inside, he perceives ‘this very person
— ‘etam eva purusa’ (i.e. himself?) as brahma tataman’ (just that supreme one).
The following verse tells us that this perceiver (the @iman) is Indra, whose
abode is often stated to be in the right eye.

The purpose of the whole chapter seems to be the presentation of a view
which not only makes the self the source of all existence but also makes
external phenomena derive from the purusa. The facts that the atman is the
ultimate identity of all the worlds, faculties and phenomena, that he enters
the body through the top of head and that he is identified with Indra all
remind one of prana, which in other contexts does all these things and has
all these characteristics.

The final chapter of this Upanisad, just four verses long, supports this
connection. It provides information about the nature of the atman. The
sanskrit is not clear, however, and verse one could be either a series of ques-
tions and answers or just a series of questions. _

Hume points out that all the published texts of this Upanisad open with
the words ko pam though Miiller, Bohtlingk and Deussen amend it to 4o yam.
Given the context, I would favour the amendation for the issue would then
be cast in familiar mould: that of the faculties competing. Hence, verse one
would read:

‘Who is he whom we worship as the atman? Which one is the atman? [Is it he]
by whom one sees, or [he] by whom one hears, or [he] by whom one smells
odours, or [he] by whom one speaks speech, or [he] by whom one distin-
guishes between the sweet and the unsweet?

The impled answer is ‘None of these’, and this would certainly fit with
the conclusions of all other similar competitions. However, instead of
straightforward answers, verse two provides a list of mental phenomena, all
of which are stated to be names of intelligence (prajfiana). Verse three then
informs us that this prajfiana is everything. It is Brahman, Indra, Prajapati
and all the gods. It is the five elements, the foundation (pratisthita) of all
things, the guide or eye (netra) of all things. The final verse tells us that
‘he’,*” by means of the intelligence-self (prajiatman), left this world and,
having obtained all his desires in the world of heaven, became immortal
(svarge loka sarvan kaman aptvamytah samabhavat).®®

The prajfiaiman thus seems to be the self referred to in verse one. Such a.
conclusion would put this text in agreement with the other Upanisad of the
Rgveda, the Kausitaki, in employing the term prajiiatman to refer to the
supreme self. There, of course, the prajiiatman is explicitly equated with prana
and such an equation would not be out of character here. If so, we see,
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once again, that the concept of prana has been employed as a kind of blue-
print for the presentation of atman as the supreme principle.

Mait. U. 6.1—g and 8

He (the self) bears himself in two ways, as he who is breath (prana) and he.
who is the sun (aditya). Yonder sun, verily is the outer self; the inner self is
breath ... There are, assuredly, two forms of Brahman, the formed and the
formless. Now that which is formed is unreal (asatya); that which is formless is
the real (satya); that is the Brahman, that is the light. That which is the light is
the sun ... The self (atman) is the lord (&ana), the beneficent (Sambhu), the real
(bhava), the terrible (rudra), the lord of creation (prajapati), the creator of all
(viSvasrk), the golden germ (hiranyagarbha), truth (satya), life (prana), spirit (hamsa),
the ordainer (sasta), the pervader (visnu), Narayana [abode of man], the
shining (arka), [the] vivifier (savita), the upholder (dhatd), the maker (vidhata),
sovereign (samr@) Indra, the moon (indur) ... He who has all forms, the
golden one, who is all-knowing, the final goal, the only light, who gives heat,
the thousand rayed, abiding in a hundred places, the life (prana) of creatures,
the yonder sun, rises.®

Once again, the concept of self (aman) as it is presented in this material
appears to be employed as a synonym for the unitary prana. In the Satapat/za
Brahmana Agni is often put in the same role as the unitary prana. Hence, in
$.B. 10.3.3 1-8 we are told that Agni manifests in the body as speech, eye
(sight), mind (mentation), ear (hearing) and ‘the agni who is everything
here’: prana. This is exactly the kind of statement which, elsewhere, describes
the manifestation of the unitary prana in the body. The first four pass into
prana during sleep and emerge .again on waking. Cosmically, fire
corresponds to speech, the sun to the eye, the moon to the mind, the ear to
the quarters and Vayu to prapa. Similar correspondences are found
throughout the Satapatha Brahmana. Numerous references make Agni, Vayu,
(or prana) and Aditya the three principal manifestations of Agni*® and in
other places there are statements about Agni which exactly parallel those
made about the a#man in the above-quoted Upanisadic text, namely that Agni
is the sun (aditya) in the cosmos and breath (prana) in the individual.

In this Upanisadic passage the sun (aditya) is the formless (amiirta) and real
or true (satya) aspect (riipa) of Brahman. In B.A.U. 2.3.1—-6 we have a similar
account. Here the formless (amirta) and real or true (saf) aspects (ripa) of
Brahman are prana. Taking all this information together it is clear that
although it is not explicit-in the text the author'is drawing on a range of
estabhshed associations and equivalances where the unitary Agni, the
unitary prana and the atman can all be equated. This Agni/ prana/ atman is the
real, unformed Brahman, the supreme principle which manifests as a
variety of cosmic and individualized phenomena. In the final analysis,
however, all these manifestations are unreal (asat or asatya).
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Kena Up. 1

Brahman is described as the ear of the ear, the mind of the mind, the
speech of the speech, the eye of the eye and the prana of the prapa (1.2).
Brahman is not expressed through speech but is that by which speech is
expressed; is not thought by the mind but is that by which the mind thinks;
is not seen by the eye but is that by which the eye sees; is not heard by the
ear but is that by which the ear hears; is not breathed by the breath (prana)
but is that by which the breath breathes. A later verse of the same Upanisad
(3.1) tells us that Brahman once conquered for the devas and they gloried in
his conquest (a reference to BA.U. 1.3 and C.U. 1.2. 1—14 where prana defeats
the asuras?). It would appear, therefore, that here again we have an example
of the prana concept being employed as a ‘model’ for the description of
Brahman.-

Conclusion

Overall, I think the foregoing analyses demonstrate that, in some Upanisadic
circles at least, the concepts of @man and Brahman were developed on the
basis of already existing conceptions of prana. I am not claiming, however,
that Upamisadic accounts of atman and Brahman are always to be understood
in this way. Some Upanisads, such as the 17 and the Mandikya, do not
mention prapa at all and it could hardly be argued that their presentation of
atman and Brahman are derived from descriptions of prana. The same
applies to the Svet@svatara Upanisad which mentions prana only once (2.9).
Despite these qualifications it is obvious, in the light of the foregoing that
the characterization of prana as found in the writings of Badarayana
Sankara, Ramanuja and other classical Vedantins constitutes a far from
accurate interpretation of the Upanisads.

Just why these influential Vedanta teachers were so rigorous in their
denial of any equation between aiman/Brahman and prana is a complex
issue in itself but one explanatlon which links with later developments is
that the prana concept is not philosophically user-friendly. It has already
been noted how the meaning of the term prana changes according to the
level of description being employed, and this makes it difficult for
philosophers to use it in a precise way. It should be mentioned that the
same was true of atman in the pre-Upanisadic literature, where it had a range
of meanings from trunk, through body to self, breath and spirit. By the
time of the Upanisads though, it had lost its more physical meanings.

Prana is also a dynamic reality, constantly moving, constantly changing.
Tor the later Vedantins such an entity could not be truly real. For them,
only that which did not change could be real. Linked with this is the fact
that the Vedanta tradition came increasingly under the influence of the
Samkhya philosophy. Although the author of the Braimasitra and
theologians such as Sankara frequently criticize the Samkhya school for
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being unorthodox a general pattern that can be discerned is that the later
the Vedantm text the more Samkhya concepts are assimilated.

This process can be traced back at least as far as the Katha Upanisad, and
there is plenty of evidence from the great epic, the Mahdbharata, that Vedic
versions of Samkhya existed alongside non-Vedic ones. The former were
promulgated by brahmins; subscribed to the view that purusa was single and’
unitary; incorporated the Vedic gods into their systems; and reckoned that a
householder could gain release as well as a renouncer. The latter criticized
the brahmins for conducting animal sacrifices and thus breaking the code
of ahimsa; subscribed to the view that there were many purusas; made no ref-
erence to gods in their descriptions of the world; and emphasized the
importance of renunciation.

The Samkhya cosmology is very orderly. One tatfva (principle) emerges
from another in a pre-determined order; the faculties (indriya) are neatly
divided into two sets of five: the faculties of perception (buddhindriyas) on the
one hand, and the faculties of action (karmendriyas) on the other; the purusa
of Samkhya 1s immutable, not subject to change.

Samkhya thus appeals to an orderly philosophical mind and its highest
principle, purusa, is immutable. In fact, later Vedantins tend to take
Upanisadic references to pranas as references to the indriyas of Samkhya.
However, scrutiny of Upanisadic passages referring to prana reveals that the
lists of pranas in the Upanisads never include the karmendriyas of Samkhya.
This shows just how far the later Vedantins were prepared to go in the
direction of misrepresenting Upanisadic teachings in the service of thelr
own 1deas.

A study of references to prana in the Brahmasitra and in the writings of
Sankara and Ramanuja, the two most influential Vedanta teachers, reveals
much the same thing. As mentioned earlier, the primary task of the author
or authors of the Brahmasitra was to deal with problematic passages from
the Upanisads, that is, passages that were difficult to interpret within the
framework of emerging Vedanta philosophy.

Most of these problematic passages dealing with prana are, in fact, those
presenting prana as the ultimate principle or where prana seems to be the
source of mentation or cognition. In all cases, the aim of Badarayana,
Sankara and Ramanuja is the same: to claim that the Upanisadic teachers
did not mean what they said when they described prana as the source of
everything or identified it with atman or brahman. Consequently, the
literature of the Vedanta school (except the Upanisads themselves) has little
to say on the concept of prana. When it is mentioned it is usually to
comment that prana is a purely phenomenal principle which has nothing to
do with sentience or cognition.

With these considerations in mind, a rather bold and provocative con-
clusion seems appropriate. It is this. On the subject of prana the great
Vedanta commentators wilfully misrepresented the teachings of the
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Upanisads. By doing so they rendered a great disservice to those who turn
to them for guidance when secking to understand the message of those
ancient scriptures.

Notes
1. Deutsch, 1969, p. 9.
2. See, for example, their commentaries on Brahmasitra 1.1.23(24); 1.1.28-31 (29-32); 1.3.39
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(40—4) and 1.4.16-18. Numbers in parentheses refer to Ramanuja’s arrangement

Lwing, 1903, p. 9-

Whitney, 1905, pp. 632-3.

Keith, 1969 [1925], p. 205.

Op. cit. p. 201.

Op. cit. p. 206.

See loc. cit.

Loc. cit.

Loc. cit.

Loc. cit fn.

Op. cit. p. 208:

Op. cit. p. 213.

Op. cit. p. 220.

Ewing, 1903, p. 7.

Loc. ait.

Lggeling, 1882, (1) p. 121.

Idem, 1895, (4) p-144-

Idem, 1900, (5) p. 3 cf. 5.2.4.10 and 11.1.2.3.

7.5.1.22.

1.3.2., 8.3.4.5, 10.2.6.15 and 10.3.1.5.

8.2.2.8.

8.1.4.1, 8.7.2.14, 8.7.3.6.

6.3.1.13 and 15.

7.1.1.24.

Keith, 1969 [1925]. p. 220.

Radhakrishnan, 1953, pp. 468-83.

Op. cit. p. 487. .
Radhakrishnan, 1953, p. 791. This passage makes the existence of the worlds (loka) depen-
dent on the gods (deva) which, in turn, are dependent on the pranas (prana, apana, etc.) which,
in turn, are dependent on prana/prajidgtman. Such an arrangement reverses the common
Upamisadic pattern of emphasizing cosmology over psychology by making the cosmos (the
adhidaivata realm) dependent on the individual (the adlyatma realm). :
Op. cit, p. 163.

Op. cit. p. 166 (slightly amended).

My translation.

Radhakrishnan, 1953, p. 246.

Op. cit. p. 253.

Op. cit. p. 515.

We may note here that whilst speech, breath, etc. all come from column two, skin and
generative organ come from column one. Furthermore, the order of digestive faculty and
generative organ are reversed in the ‘seizing’ list. Exactly why skin replaces hairs here is not
clear. Radhakrishnan suggests that ‘touch’ is what is implied. The reason why touch, which
would have been the most logical entry in column two, was initially displaced by hairs was
probably that the author (or redactor) wanted to get ‘osadhivanaspatya’ into column three and
this would seem to be a peculiar derivation from touch. The reason for the reversal of fifna
and apana is more obvious. The writer wanted to end the list with the only successful faculty.
The reason for the original order would seem to be the simple physical progression from
higher to lower: heart, navel, and phallus.
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Purusa or atman, not, as many commentators suggest, Vamadeva.

gg Radhakrishnan, 1953, p. 524.
39. Op. cit. pp. 816—7 and 821—2.
40. eg 6.3.3.16; 6.7.4.4; 7.1.1.22—23; 8.5.2.8; 9.1.1.23; 9.2.1.21 and 10.6.2.1-11.
Abbreviations
AA Aitareya Aranyaka
4.U. Astareya Upamisad
BA.U. Brhad-Aranyaka Upanisad
C.U. Chandogya Upanisad
Kath. U. Katha Upanisad
Kaus. U. Kausitake Upanisad
Mait. U. Maitri Upanisad
Mund. U Mundaka Upanisad
PU Prasna Upanisad
S.B. Satapatha Brahmana
T.U Taittirpa Upanisad
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The Oral Composition and Transmission of
Farly Buddhist Texts |

Mark Allon, St John’s College, Cambridge

It is generally agreed that early Buddhist literature, of which the Pali texts
of the Theravada canon are the most numerous and best preserved
examples, was composed and transmitted orally.! This is considered to be
the case for the following reasons:

1.

There is no reference to writing or writing materials in the principal
Pali nikayas,? though there are many references to learning and
reciting discourses (see below).?

. Although there are a few passages in the Pali Vinayapitaka which

indicate that the art of writing was known at the time when these
Vinaya texts were put into their present form, these do not refer to
texts and their preservation.*

. Despite detailed rules governing the use of all items used by monks

and nuns, the Vinaya has no rules governing the use of writing
materials.’

. There is no archaeological evidence for the use of writing in India

during the early phase of Buddhism, that is, before the time of Afoka®
— although this view may have to be revised in the light of recent
finds in Sri Lanka of Brahmi characters on potsherds dating from
this period.”

. Finally, many of the stylistic features of these texts indicate an oral

.
origin.

As just noted, there are many passages in Pali canonical texts depicting
monks and nuns learning and reciting the Buddha’s teachings and dis-
courses, which seem to indicate that during the Buddha’s lifesime material
was formulated so that it could be remembered and recited. In a passage
occurring in the Vinaya and Udana,® for example, it is reported that the
Buddha asked the monk Sona to expound the Dhamma. In response Sona
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recited the Atthakavagga (sabban’ eva atthakavaggikani sarena abhasi), the name
now given to a group of verse suttas in the Suttanipdta.’® In the Vinaya men-
tion is made of monks who are expert in the suttas chanting a sutta (suttan-
tikehi suttantam samgayantem).'* In the Sangitisutia of the Dighanikdya a distinc-
tion is made between the Buddha teaching the Dhamma, a monk teaching
the Dhamma to others as he has heard and learnt it, and a monk reciting
the Dhamma as he has heard and learnt it (sajhayam karotr).'? In the
Suttavibhanga of the Vinaya there is a particularly interesting pacittiya rule
which prohibits those who have not taken the higher ordination from being
taught the Dhamma by being made to recite it word by word (or “line by
line™, padaso dhammanm vaceyya).'* The formulation of this rule arose because
certain monks were teaching some laymen in this manner. The old com-
mentary takes this as a particular form of recitation, almost in the manner
of Vedic chanting. The commentator Buddhaghosa (Sp 741) interprets this
passage as referring to a particular manner of reciting verse. Although it is
somewhat obscure, it certainly seems to imply that students were made to
learn fixed texts by heart. Again, there are many referencés to reciting the
Patimokkha. On one occasion, for example, the Buddha refused to recite the
Patimokkha because the assembly of monks was not pure.* And finally, there
are many passages which refer to monks being learned, having heard
much, grasping and remembering the Dhamma, and so on.**

Despite these references, we do not know what material was actually
composed during this period, nor the form and manner in which it was
composed. Nor do we understand the relationship of this material to the
original discourses, or the relationship of these initial compositions to
Buddhist texts as we have them today.'

All schools of Buddhism agree that soon after the death of the Buddha a
council, or sanigi#, was held to confirm and rehearse the Buddha’s
teaching.'” Some schools also maintain that sazigiiis were held at other times
in the history of the Buddhist community. Also, the Theravada tradition,
for its part, considers that after the first sarigitz a tradition of specialisation
arose whereby groups of monks, called bhanakas, began to specialise in the
knowledge and recitation of particular collections of texts.®

What material was rehearsed at the first sangitz (and at those which
followed) and whether, in fact, fixed texts were “recited” on these occasions
is likewise uncertain. We do not yet understand the way in which the
bhanaka system worked, nor-its impact on the material being transmitted.*

The Theravada tradition maintains that its texts were first written down
in the 1st century BcE in Sri Lanka, while information about the use of
writing in the other Buddhist schools is generally lacking.?° The Theravada
account, occurring first ini the Dipavamsa, is extremely brief, consisting of
two verses only.?! We do not know whether writing was utilised as an aid to
composition or transmission before this time; but it has been suggested that
there is some evidence for a manuscript tradition in the case of certain
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texts before this date.?* Again, we do not yet fully understand what impact
writing, or the writing down of the canon, -had on the material and its
transmission.?

The period of oral composition and transmission can probably be mea-
sured in centuries. R. Gombrich has suggested “three to four centuries”.?*
But as S. Collins has argued, the Buddhist tradition also remained in
various ways an oral/aural one, despite the introduction of writing; that is,
the monks and nuns recited and listened to oral as well as written texts.?

With early Buddhist texts being composed and transmitted orally it is
not surprising that they exhibit so many striking features which appear
alien to the modern reader and which, as stated earlier, are generally taken
to be indicative of the oral status of this material. Stylistic features alone do
not prove that a given text was originally oral, for written texts can, for
various reasons, deliberately mimic the style of texts belonging to an earlier,
oral phase of the tradition. Besides, the impact of the new medium on the
style of the texts being composed would not have been immediate.?® But as
there are other reasons for taking this to be an oral literature, we can
regard the stylistic features of these texts as being, at least in part, a product
of their oral origins.

For some decades now a field of study has developed in the West which
has attempted to understand the way in which oral literature is composed
and identify its peculiar characteristics. Particularly important to the foun-
dation of this field were Milman Parry’s studies of Homeric epic verse.?’
Parry argued that many of the stylistic features of these texts indicated that
this literature had its origins in an oral tradition, and he developed the
theory that in an oral epic tradition the poet creates his poems as he
performs with the aid of what he referred to as formulas and themes, which
are the building blocks of the performance.?® In consequence, every perfor-
mance of the poem was a new creation, although each version may have
been very similar. In an attempt to confirm these ideas Parry and A. B.
Lord conducted field work in what was then Yugoslavia where a living tra-
dition of oral epic verse survived. After Parry’s death, Lord continued these
studies and further developed this theory. Most importantly, he emphasised
the improvisatory nature of oral performance, regarding “oral” to be “for-
mulaically improvised”.?® He therefore argued against the conception of
fixed, memorised texts in oral traditions, stating, for example, that “sacred
texts which must be preserved word for word, if there be such, could not be
oral in any except the most literal sense”.*® In response to this, some have
considered that the rote learning of a lengthy text and its verbatim repeti-
tion is the product of a culture which knows writing for, they argue, it is
only through a fixed, written text that we can have the notion of word-for-
word fixity.** But Lord’s tendency to see his model as universally valid and
his attributing of particularly restricted meanings to certain terms have
been criticised by a number of scholars.? The Parry-Lord model may
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describe what occurs in the Homeric or Yugoslav traditions, or even be
appropriate to oral epic traditions in general, but oral traditions are
diverse, and what holds true for one may not be appropriate for another.

Many factors can influence the character of an oral literature and its
method of composition and transmission: the nature of the information
being relayed; the attitude towards this material and the extent to which
accuracy is required; the character of the performers or composers, their
status in society, the type of training they have undergone and the
circumstances under which they perform,; the nature of the audience and
its expectations and therefore its demands on the performer or performers;
the medium used (verse or prose) and whether the performance requires
musical accompaniment.

The Buddhist and Yugoslav-Homeric traditions differ in virtually all of
these factors. In epic verse traditions the medium is verse, and for the most
part, epics portray the lives and activities of heroes. They are often
performed to musical accompaniment, and in the Yugoslav case at least,
they are primarily performed for entertainment. Also, performances are
very much public events and the audience has an important influence on
what is performed, or at least, on what episodes are performed and the
degree to which each is elaborated. The status of the performers is also
particular: they are bards or poets who perform individually, not commu-
nally, and they have usually acquired their performance skills through a
long period of training. In contrast, in the early Buddhist tradition prose is
by far the most dominant medium. The function of the literature is to
preserve the teaching of a religious leader and the rules deemed necessary
to guide the conduct of the members of that religious community. The
information being transmitted is often complex, consisting of descriptions
of practices and detailed analyses of concepts and psychological processes,
all of which require a high degree of accuracy.?® The “performers” were
monks and nuns, and increasingly they were members of monastic institu-
tions. They came from diverse social backgrounds: some were brahmans
who presumably had undergone their traditional training, others would
have had no formal training in literary/performance skills. And finally,
material was performed communally, as well as individually and privately.

This last factor seems to be one of the most overlooked. Yet it is
particularly important, for communal or group recitation or performance
requires fixed wording. It is not possible for more than one individual to
perform at the same time in the manner described by Parry and Lord
without producing utter chaos, for in that method each individual creates
his compositions anew each time he performs.

The first application of the ideas of Parry and Lord to early Buddhist
literature was L. S. Cousins’ article “Pali oral literature” (1983). Cousins
argued that in the earliest phase in the production of Buddhist literature the
monks performed accounts of the Buddha’s discourses and presented his
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teaching in the manner proposed by the Parry-Lord model, that is, with “a
strong improvisatory element” (p. g). With time this material then came to
be fixed due to its religious authority (p. 6). The differences between
accounts of the same event or teaching found in different collections within
the Pali canon and between the parallel material belonging to different
schools are evidence for an initially improvisatory stage, for such variations,
he states, “are too frequent to arise from the natural variation of a manu-
script tradition or even from a rigidly memorised oral tradition” (pp. 5-6).**

R. Gombrich, in a paper entitled “How Mahayana began” (1ggob),*
argued against the improvisatory stage proposed by Cousins, seeing early
Buddhist texts as “deliberate compositions which were then committed to
memory, and later systematically transmitted to pupils” (p. 24), because, he
states, “the whole purpose of the enterprise ... was to preserve the
Buddha’s words” (p. 22). Further:

The early Buddhists wished to preserve the words of their great teacher, texts
very different in character from the general run of oral literature, for they
presented logical and sometimes complex arguments. The precise wording
mattered” (p. 21).%

An investigation of the stylistic features of early Buddhist texts can, I
think, make an important contribution to this debate.?” As part of my Ph.D.
research a number of the most prominent stylistic features of the prose
portions of Pali canonical su#ta texts, and more specifically, of the prose of
the Dighamikaya, the first book of the Suttapitaka, were investigated.®® The
following discussion is based on this research.®

One of the most dominant characteristics of the prose portions of Pali
canonical sufta texts is the use of standardised phrases or passages to express
or depict a given concept, action or event. These standardised phrases have
been variously called “formulas”, “clichés”, “stock expressions”, “stock
phrases” and “stereotyped phrases”. For the most part I will use the term
“formula”.*

The narrative portions of Pali suffa texts contain numerous passages
which depict someone approaching another person, and the phrases used
to depict these approaches are formulaic. The material encountered is
extensive and diverse, and I will therefore restrict myself here to a
discussion of those approach-formulas which are based on the unit
yena...ten’ upasamkama, upasamkamitvd, “x approached y, having approached
(he did such and such)”.

The material in the Dighanikaya can be divided into two groups. The
formulas of the first group depict someone approaching the Buddha, a
monk or another person, and a monk approaching the Buddha or another
monk. The simplest formula within this group depicts the approach of the
visitor, then his or her interaction, usually verbal, with the person
approached. In the more complicated formulas the visitor approaches,
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shows some form of respect, adopts a particular posture (standing or
sitting), then speaks with the person approached. A particular range of
fixed units of meaning is employed within each division of this overall
structure to construct distinct formulas. Which units of meaning are
employed, and hence which formula type and specific formula is used,
depends on the narrator, the classification of the person approaching and
the person approached, their attitude towards each other, and the purpose
of the visit.

So, for example, when a brahman is depicted approaching a king, the
following combination of units will be used:

(Then)** + the brahman approached the king Having approached +
he said this to the king.*?

In contrast, the formula used to depict a brahman approaching the
Buddha in order to question him will be:

(Then) + the brahman approached the Bhagavat. Having approached, +
he exchanged greetings with the Bhagavat, and having exchanged agree-
able and courteous talk (with him), + he sat down to one side. + Seated to
one side, the brahman + said this to the Bhagavat.*?

This is characterised by respect being shown and the showing of this
particular form of respect, by the brahman sitting down rather than
standing, and by the brahman speaking first. There are also certain forms
of address associated with this interaction.

Again, the following combination of units will be used to depict a2 monk
approaching the Buddha when he has been summoned by him:

(Then) + the monk approached the Bhagavat. Having approached, + having
paid homage to the Bhagavat, + he sat down to one side. + To the monk
who was seated to one side + the Bhagavat said this.**

In contrast to the previous formula, this is characterised by the monk
showing this particular form of respect and by the Buddha speaking first.
Again, there are certain forms of address encountered in such an approach.

The second group of formulas depict the Buddha approaching someone
and a monk approaching someone other than the Buddha or another
monk. Here the situation is quite different. Not only do the structures of
these formulas differ from those of the previous group, but these formulas
also utilise a completely different range of fixed units of meaning Although
the factors which determine the use of particular fixed units of meaning,
and hence the overall formula, are the same, their relative importance
differs markedly from the first group. Here the purpose of the approach is
the fundamental determinant of the formula used, with the wording of
approaches of different purposes differing greatly from each other. We have
in effect “purpose built” formulas.
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So, for example, the formula used to depict the Buddha visiting an
ascetic is:

Then the Bhagavat approached the ascetic. Then the ascetic said this to the
Bhagavat: ‘May the Bhagavat come, venerable sir. Welcome to the Bhagavat,
venerable sir. It is long, venerable sir, since the Bhagavat took the opportunity
to come here. May the Bhagavat, venerable sir, be seated. This seat has been
prepared.’” The Bhagavat sat down on the prepared seat. Having taken a
lower seat, the ascetic sat down to one side. The Bhagavat said this to the
ascetic who was seated to one side.*®

But the formula used to depict the Buddha attending a donor’s meal is:

Then the Bhagavat, dressing in the morning and taking his bowl and robe,
approached the house of the brahman together with the community of
monks. Having approached, he sat down on a prepared seat. Then the
brahman personally satisfied and served the community of monks headed by
the Buddha with the finest hard and soft food. Then, when the Bhagavat
had finished his meal and had washed his bowl and hands, the brahman
took a lower seat and sat down to one side. The Bhagavat said this to the
brahman who was seated to one side.*®

The formulas of this category are generally characterised by the
following features: (1) the Buddha or monk is depicted getting dressed and
taking his bowl and robe when the visit is a public one; (2) the approach is
to the place of the person who is approached rather than to the actual
person; (3) the Buddha or monk does not show respect to the person
visited; rather, some gesture of respect or subordination is shown by the
person approached; (4) the Buddha or monk sits down on a prepared seat;
and finally, (5) such approaches usually occur in suffa-narrator passages.
Features 2, g and 4 tend to subordinate the person being approached to the
Buddha or monk who is approaching.

The study of the material in the Dighantkaya shows that the wording of
passages which depict the common event of someone approaching another
person has been standardised in this text to the extent that only a limited
range of stock phrases or formulas is exhibited.*” These formulas have set
structures and are composed of a variety of possible fixed units of meaning
As mentioned, which units are employed, and hence which formula type
and specific formula is used, depends on certain factors. Given a knowl-
edge of these determining factors, the wording of a particular approach is,
in the majority of cases, predictable.*® At minimum, this indicates that there
is an overall homogeneity to the narrative portions of this collection of
suttas.** Whether there was a tendency to use a standardised diction from
the beginning, or whether standardisation was undertaken at the great
sangitis, or councils, or later by the bhanaka tradition or when the canon was
written down, is yet to be determined.
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There are two principal, alternative methods for the composition of oral
literature and therefore for early Buddhist texts. The first is that proposed
by Parry and Lord for oral epic verse and taken by Lord as the only
method possible in oral cultures. In such an improvisatory method no two
performances are exactly alike. If the early phase of Buddhist literature was
one of composition-in-performance, then those texts which we consider to
be representative of this period must be seen to be ‘frozen’ versions of a
particular performance.* The second method entails the composition of a
fixed text which is then memorised and transmitted verbatim.*!

The standardised diction outlined here can be seen as an aid to
composition within both of these methods: whenever a particular approach
needed to be portrayed, the wording was already available. In other words,
these formulas acted as prefabricated building-blocks.>? In addition to this,
the use of a standardised and predictable diction would also have aided the
learning by heart and recitation of a large body of fixed material; that is,
within a tradition of the composition and transmission of fixed texts this
feature would have a mnemonic function.®

This research on the formulaic diction of these texts becomes
particularly interesting when the wording of passages which depict similar
concepts, actions or events found in different Suttapitaka and Vinayapitaka
texts are compared. For example, the event of Mara approaching the
Buddha towards the end of the Buddha’s life is found in the Dighanikaya,
Udana, Samyuttanikaya, and Anguttaranikaya.®* In the Dighanikaya and Udana
occurrences we have the fullest formula with Mara approaching the
Buddha, standing to one side, then speaking:

Then, not long after the venerable Ananda had departed, Mara the evil one
approached the Bhagavat. Having approached, he stood to one side.
Standing to one side, Mara the evil one said this to the Bhagavat.®®

In the Samyuttanikaya we have a briefer formula with no mention of Mara
standing to one side:

Then, not long after the venerable Ananda had departed, Mara the
evil one approached the Bhagavat. Having approached, he said this.*®

But in the Arguitaranikaya the passage is so brief as not even to mention
the approach, merely reading:

Then, not long after Ananda had departed, Mara the evil one said
this to the Bhagavat.*’

Here, as in other instances, it is seen that the Dighantkaya and Udana are
the most wordy texts. This means that, although the suttas of the Dighanikaya
are longer than those to the Ariguttaranikaya primarily because of differences
in their structure, the use of a more elaborate and detailed diction by the
former is certainly a contributing factor.
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We saw earlier that the formula used in the Dighanikdya to depict the
Buddha or a monk approaching an ascetic is characterised by the ascetic
showing respect to the Buddha or monk and not vice versa, by the ascetic
addressing the Buddha or monk in a reverential manner, and by the ascetic
taking a lower seat; all of which tends to subordinate the ascetic to the
Buddha or monk. Further research shows that this formula is particular to
the Digha- and Magjhima-nikayas. In contrast, the Samyuttanikiya,
Anguttaramikaya and Vinayapitaka use a simpler formula which depicts the
Buddha or monk greeting the ascetic, sitting down to one side, then
speaking to him.*® When depicting such encounters with ascetics, the
authors of the Samyutta, Anguttara and Vinaya seemed to have considered it
unnecessary to portray the Buddha or monk being honoured in such an
exaggerated manner.

Again, differences exist between the various canonical texts in their
wording of the “going to an invited meal” approach-formula mentioned
earlier. In contrast to the previous example, the same basic formula is used
in each text, but the syntax of the fixed units of meaning and presence of
particular units differs from text to text. For example, in the Dighamikaya
and Udana we have the Buddha approaching the donor’s house “together
with the community of monks” and sitting down, while in the -
Magghimanikaya, Anguttaranikaya, Suttanipata and Vinayapitaka we have the
Buddha approaching the donor’s house, then sitting down “together with
the community of monks”; that is, these latter texts associate the unit
“together with the community of monks” with the verb depicting the
action of sitting down rather than with the verb portraying the approach.®
Also, in the Dighanikaya, Majhimanikaya, Udana and Suttanipata we have the
donor “taking a lower seat and sitting down to one side” after the meal,
while the Samyuttanikaya, Anguttaranikaya and Vinayapitaka fail to include this
“taking of a lower seat” phrase.®

The situation seems to be quite complex, with a text such as the Udana,
for example, following the diction of the Dighanikaya with regard to some
formulas, but not others. It is possible that such differences may have result-
ed from the bhdnaka tradition, or period of specialisation. Alternatively,
differences in diction may have resulted from the way in which each text
was used by the Buddhist community. In other words, it is possible that
different texts were intended for different audiences and had different func-
tions and that their wording was modified accordingly. Or again, in some
cases these differences may be due to the different manuscript traditions of
these texts. Further research certainly needs to be undertaken to properly
identify and understand such differences.

Another common feature of the prose portions of Pali canonical sutta
texts is the tendency to proliferate similar word elements and units of
meaning to form sequences or “strings”. We frequently encounter sequences
of two, three or more adjectives or adjectival units qualifying the same noun,
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a number of nouns all acting as the subject of the same sentence or as the
object of the same verb. We encounter sequences of adverbs modifying the
same verb, or a number of parallel verbs occurring together in the same
sentence, and so on. Wherever such sequences of parallel word elements or
units of meaning occur, they are arranged according to what will be referred
to here as the Waxing Syllable Principle; that is, in sequences which consist
of similar word elements or units of meaning of an unequal number of
syllables, the words or units of meaning of fewer syllables must precede (to
use an expanded form of Panini’s phraseology, via Caland).®' For example,
in the Udumbarikasthanadasutta we find an ascetic telling the Buddha that he
had challenged him “as he was foolish, confused, and unskilled”: yatha-
balena yatha-milhena yatha-akusalena.®® This consists of a string of three
adverbial expressions. The first has 5 syllables, the second 5 syllables and
the third 7 syllables; that is, the pattern is 5+5+7. This arranging of
elements according to an increasing syllable length tends to produce a
crescendo effect in these sections of the text, and to a certain extent
parallels enumeration, another important stylistic feature of this literature.

The exception to this general principle is where a sequence, and
especially a long sequence, can or must be divided into groups on the basis
of associations in meaning or grammatical or morphological form, in
which case the Waxing Syllable Principle only works within each group,
restarting again with the next group. For example, the stock description of
the lowly-talk engaged in by ascetics,®® which also occurs in the
Udumbarikasihanadasutta, consists of a long list of topics of conversation. This
list can be divided into groups on the basis of associations in meaning: rgja-
katham cora-katham mahamatta-katham, “talk of kings, thieves and ministers”.
This has a 4+4+6 syllable pattern. This group is then followed by sena-
katham bhaya-katham yuddha-katham, “talk of armies, fear and battle” (4+4+4
syllables); anna-katham pana-katham vattha-katham sayana-katham, “talk of food,
drink, clothing and bedding” (4+4+4+5 syllables); mala-katham gandha-
katham Aati-katham yana-katham, “talk of garlands, scents, relatives and
vehicles” (4+4+4+4 syllables); gama-katham nigama-katham nagara-katham
Janapada-katham, “talk of villages, towns, cities and districts” (4+5+5+6).
And so on. The pattern of this list so far is thus 4+4+6, 4+4+4, 4+4+4+s5,
4+4+4+4, 4t5+5+6.

This ordering principle is not only apparent in the more obvious
sequences of adjectives and adjectival units, nouns and noun phrases,
adverbs and verbs, but it also seems to be operational in the ordering of
parallel units of meaning which occur in different, but nonetheless closely
associated, clauses, sentences and paragraphs, and in the ordering of
sequences of parallel sentences or semi-independent units of meaning, as
well as a number of other structures, such as those involving saddhim. A
number of examples encountered in the material studied have problematic
patterns. Solutions to these can often be found if certain amendments are
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accepted — a svarabhakti vowel not scanned or a word thought to be a later
insertion omitted — or if only the immediately parallel units are compared.
It also seems that conceptual considerations or the desire to produce a
particular word play may occasionally .override the Waxing Syllable
Principle. A few examples await plausible solutions.

It is particularly common in these sequences for the component
elements, and especially the initial members of the sequence, to share
sound and metrical similarities.®* In the above example of yatha-balena yatha-
milhena yatha-akusalena, it is seen that, apart from the obvious sound
similarities due to yatha- being the first member of each compound, the
endings of all three are virtually identical: -lena/-lhena/-lena. Again, the first
two compounds differ only in their core syllables: -ba- and -mi-, which are
both labial consonants in conjunction with long vowels. The two initial
compounds of this sequence therefore share the same metrical patterns and
are virtually identical in sound. The -Z- of the second member (-milhena) is
also echoed in -akusalena of the third. Hence, there'is a tendency in these
texts to proliferate similar word elements and units of meaning, that is to
expand the wording, while at the same time there is a tendency to bring
this expanded wording closer together by choosing words which share
sound and metrical similarities.

This phenomenon of ordering similar word elements according to their
syllable lengths has been known for some time, but an analysis of the
nature and extent of its application within Pali texts has rot been
undertaken before.®

The proliferation of similar word elements and units of meaning and the
ordering of the member elements of such sequences according to the
‘Waxing Syllable Principle, which thus produces an overall crescendo effect,
tends to give a rhythm and homogeneity to this material. This rhythm and
homogeneity is then greatly enhanced when, as is frequently the case, the
member elements also share sound and metrical similarities. The presénce
of rhythmical patterns in prose, and especially in long prose texts, must
have been extremely important to those who performed or recited this
material, and may be functionally parallel to the rhythm produced in verse
by metre.

" As with the use of formulas, the structures briefly discussed here would,
by acting as an organisational principle, function as aids to composition
within both of the compositional methods outlined above. However, within
a tradition of the composition of fixed texts, which are designed to be
memorised, this combination of stylistic features would also have functioned
as a mnemonic aid, for it is surely easier to rernember a sequence of words
arranged in this manner according to syllable length. Similarly, it is easier to
remember two different words when they share sound similarities and have
the same metrical patterns. And again, the presence of some form of
rhythm would also have facilitated the memorisation and recitation of this
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material. But whichever method we consider to be that utilised for the
composition of these texts, it is seen that the choice of words and their
arrangement was heavily influenced by the fact that these texts were
composed and transmitted orally.

The final stylistic characteristic that will be discussed here is repetition. By
repetition I mean the repetition of sentences, passages or whole sections of
the text, and the repetition of set structures. This discussion is based on the
study of repetition in one suita of the Dighamkaya, the Udumbarikasthanadasutta,
the 25th sutta of this collection. '

In order to establish the degree to which this particular sutta is repetitive,
the text of the PTS edition was scanned into a word processor and all
abbreviated passages were reconstructed. It was then possible to establish
the word count for the complete sutta and for those sections which were
being repeated and hence to calculate what percentage of the text was’
repetitive.®

In order to quantify repetmon the level at which the repetition is
occurring within the text and the type of repetition involved must be
estabhshed Repetltlon can occur at a number of levels. A passage is
repetitive at a primary level when it does not form part of a passage which
is itself repeated within the text. If it does, then it is repetition at a
secondary level. Sometimes repetition at a tertiary level is discernible.

In this study five categories or types of quantifiable repetition were
established. They are: Verbatim Repetition (VR), Repetition with Minor
Modifications (RMM), Repetition with Important Modifications (RIM),
Repetition of Structure Type-1 (RS-1) and Repetition of Structure Type-2
(RS-2).

In Verbatim Repetition a passage is repeated word for word with no
modifications needing to be made by the one who recites or performs this
material. For example, the stock description of the lowly-talk engaged in by
ascetics mentioned earlier is repeated verbatim four times in this sutta,
representing about 5% (4.5%) of the text. Or a long passage which
describes three stages of what the Buddha considers to be true ascetic
practice, and which represents about 6% of the text, is repeated verbatim
three times, making up about 17% of the sutta. In total 30% of the
Udumbarikasthanddasutta involves Verbatim Repetition at a primary level.

Passages which are repeated with alteration to only a small proportion
of their wording were classified as Repetition with Minor Modifications.
For example, it is not uncommon to form the opposite of a passage
expressing a positive or negative state by merely repeating that passage and
adding or omitting certain prefixes or particles.*” Just under 35% (34.5%) of
this sutta involves this kind of repetition on a primary level.

The third category, Repetition with Important Modifications, involves
repetition of a passage, but with important changes to the wording,
whether in syntax, grammatical number, tense or person, or enlargement
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or contraction.of the wording. Material of th1s category represents about
4% (3.8%) of the sutta studied.

Two types of repetition of structure were also established. In the first
type a structure is repeated along with virtually all of its wording, but with
key elements replaced to produce differences in meaning. So, for example,
in the common passage which depicts the practice of the four brahmaviharas,
or divine abidings, the same structure and wording is repeated four times,
first for loving kindness (mettd), then for compassion (karuna), then
sympathetic joy (mudita), and finally, for equanimity (upekha).%® In this way
each repetition differs by only one word.

In many passages of this class, the elements which differ in each
repetition share morphological, sound or metrical similarities, or
similarities in structure (or some combination of these), thereby minimising
the impact of the changes being made. For example, in this sutta, after
defeating the ascetic Nigrodha in debate, the Buddha criticises him for not
having the following thought:

Enlightened (buddho) the Bhagavat teaches the Dhamma for enlightenment
(bodhaya); tamed, or controlled (danto), the Bhagavat teaches the Dhamma for
control (damathaya); calmed (santo), the Bhagavat teaches the Dhamma for
calm (samathaya); crossed over (tinmw), the Bhagavat teaches the Dhamma for
crossing over (tarandya); extinguished (parinibbuto), the Bhagavat teaches the
Dhamma for extinguishing (parinibbanaya).*®

The initial element of each parallel sentence (buddho, danto, santo, tinm,
parinibbuto) is a past participle. The first four have the same number of
syllables and equal metrical patterns, and sound similarities are evident at
least in danto and sanfo. In the second group of elements which differ in
each repetition, damathaya and samathaya are morphologically parallel, share
the same number of syllables and have the same metrical pattern. They
differ, in fact, only in their initial letter. Similarly, the last two elements in
this group, tarandya and parinibbandya, are morphologically similar. In this
way, the elements which differ in meaning within each repeated structure
appear similar in outward form. The effort involved in making the required
modifications is thereby minimised for the reciter.

A total of 16% of this sutfa is composed of material of this RS-1 category.

In those passages which were classified as Repetition of Structure
Type-2, a basic structure is repeated, but with far less repetition of the
wording, or in some cases, with modification to the structure of the
wording which is replaced. Material of this category represents nearly 3%
(2.5%) of this sutta.

In total almost 87% (86.8%)7° of the Udumbarikasihanddasutta involves
quantifiable repetition of one kind or another at a primary level. This is
surely a significantly high proportion of the text. It must also be noted that
the verbatim end of the scale is particularly well represented.
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Repetition is undoubtedly a mnemonic device. This is based on the
simple observation that the more frequently a passage, unit of meaning or
word is repeated the more likely it is to be remembered. Or as a verse in
the Dhammapada states: “non-recitation is the rust of incantation”.”* The
repetition encountered in Buddhist texts has frequently been taken to have
a mnemonic function, but few have elaborated on their statements or
investigated repetition in any systematic manner.”?

I have so far argued that the first two stylistic features discussed in this
paper could have functioned as aids to composition both within a tradition
of composing material during the performance in an improvisatory
manner and in a tradition of composing fixed texts which were to be
transmitted verbatim. In addition to this, it was proposed that these
features would also have had a mnemonic function within the latter
tradition. In contrast to this, it is difficult to see the gross forms of repetition
just discussed — the repetition of whole passages, with or without
modification, and the repetition of structures with the replacement of
various proportions of their wording — and the scale.on which this is
pursued, that is the proportion of the text involved, as anything other than
proof, or at least as a very strong indication, that these texts were designed
to be memorised and transmitted verbatim.”® In contrast, material such as
the contemporary Yugoslav epics studied by Lord (1960) or the
contemporary Indian epics studied by Smith (1991), Beck (1982) and
Roghair (1982), which is composed “during the performance”, although
exhibiting many forms of repetition, does not exhibit the form of gross
repetition encountered in Pali sutta texts.

The five categories of repetition established in the study upon which the
above discussion of repetition in the Udumbarikasihanddasutta is based can be
graded according to the degree to which they each facilitate the learning
and retention of this material. Verbatim Repetition obviously represents
the greatest aid to memory. The greater the percentage of a text that is
verbatim repetitive the easier it is to learn and remember. At a primary
level, 30% of the Udumbarikasihanddasutta consists of repeated passages of
this classification. :

The remaining four types of repetition each encompass a range of
differences. In terms of the modifications to be made by the reciter, and
hence the effort involved in making such changes, the Repetition with
Minor Modifications and Repetition of Structure Type-1 categories on the
one hand, and the Repetition with Important Modifications and Repetition
of Structure Type-2 categories on the other, are seen to be parallel and to
encompass a similar range of differences.

As mentioned, almost §5% of the sutta studied involves Repetition with
Minor Modifications at a primary level. Another 16% involves Repetition of
Structure Type-1. Together these two categories, which are similar in terms
of their mnemonic significance, represent about 51% (50.5%) of this sutta.
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The study also showed that almost 4% of this sutta involves Repetition
with Important Modifications at a primary level and that approximately
3% involves Repetition of Structure Type-2. Together these two parallel
categories represent about 6% (6.3%) of this sutta.

As 87% of the Udumbarikasthanadasutta involves some form of quantifiable
repetition on a primary level, 13% of this text is therefore only encountered
once. Much of this consists of the opening and closing sections of the sutta.
Although not occurring again, the passages and elements which make up
this 13% commonly involve non-quantifiable forms of repetition (as do
those which are repeated again) and may be found in other sutfas of the
Dighanikaya. :

Many of the passages which are repetitive at a primary level in the text
are themselves composed of or incorporate quantifiable repetitive elements,
which is repetition at a secondary level. For example, a passage which is
repeated verbatim may itself be composed of a passage repeated verbatim
twice. This secondary passage therefore occurs four times in the text. This
secondary repetition would further increase the familiarity of the material
being learnt and facilitate recitation.”

Thls study has focused on one sutta in the ng}zanzkaya But much of the
material found in both the repetitive and non-repetitive passages of this suita
is also encountered elsewhere in the Dighantkaya, which of course is significant
if a body of suttas such as are contained in the present Dighanikiya was learnt
and transmitted by a particular group of monks or nuns. This repetition
decreases the uniqueness of the material which is not repeated again within
this sutta, and increases the familiarity of those passages which are.

Further, various forms of non-quantifiable repetition are an integral part
of all passages, whether these passages are repeated again within this
particular sutta or not, whether they are found in other suftas or are unique
to this sutta, whether classified as being repetitive at a primary or secondary
level. Passages are built up through the proliferation of similar word
elements, units of meaning and structures. Many elements share sound and
metrical similarities. Vocatives of address and particles such as atha kho and
kho are continually used as markers throughout the sutta. Certain verbs are
repeated in their non-finite forms to resume the following clause.”” The
wording used to express or depict a given concept, action or event is
standardised, and diversity of vocabulary 1s avoided. And so on. In this
way, although we have been able to quantify gross repetition of certain
classifications, there are many forms of repetition employed by this class of
Pali text which cannot be quantified, yet which must also be considered to
facilitate greatly the learning and recitation of this material. Repetition thus
thoroughly permeates every dimension of this class of Buddhist literature.

The characteristics of the prose portions of Pali canonical sufta texts
discussed in this paper show that the authors of this material attempted to
minimise differences and maximise similarities. They did this by using a
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standardised diction (which we have referred to as formulas), by’
proliferating similar word elements often chosen for their sound and

metrical similarities, and by pursuing repetition on a truly large scale, to

mention but a few. Of these stylistic features, it is gross repetition which

provides the greatest evidence that these texts were composed as fixed texts

which were to be memorised and transmitted verbatim. As previously
mentioned, these stylistic features do not prove that this literature was
essentially an oral one, for written texts can utilise or mimic characteristics
of an earlier oral tradition. Nor do they prove that these texts were
conceived as fixed texts. But when combined with such historical factors as
accounts of communal recitation, events which required a fixed text, then
we are surely on firmer ground.

Although I have attempted to show that the early Buddhlst sutta texts
were, in the words of R. Gombrich, “deliberate compositions which were
then committed to memory”,”® I would certainly agree that accounts of
what the Buddha is supposed to have said and discourses on his teaching
would have been given by the monks and nuns after the Buddha’s death in
an improvisatory manner, at times drawing heavily on memorised material,
or as R. Gethin (1992) has argued, by using lists as a foundation. Such
discourses may then have become the basis of later fixed texts. But these
accounts and discourses were fundamentally different from the essentially
fixed, memorised texts transmitted by the community, however imperfectly.
Finally, the Parry-Lord model does not exhaust the oral or literary/perfor-
mance dimension of oral cultures. In ancient, pre-literate India there was a
strong tradition of composing fixed, religious texts which were designed to
be memorised and transmitted verbatim.
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Vin I 169.

D MI 241f. cf. S. Collins, 1992, pp. 126—7.

Vin IV 14-5; cf. PED s.v. pada (padaso).

Vin I 236—41 = Ud 51-6.

E.g. bahussuto hoti sutadharo sutasannicayo (M 1 356); so ca bhikkhu bahussuto hoti agatagamo
dhammadharo vinayadharo matikadharo pandito vpatto medhavt lujji kukkuccako sikkhakamo (Vin 1 337).
Cf. 8. Collins, 1992 (for a brief description of the teaching and learning process, see esp.
p. 124). ’

Cf. O. von Hiniiber, 1990, pp. 26, 28.

O. von Hiniiber, 1990, chap. VI; K. R. Norman, 198g, p. 29.
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von Simson, 1977, p. 486; O. von Hiniiber, 1990, chap. X; K. R. Norman, 1989, pp. 34, 50.
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refers to the Sarvastivadin account which states that they wrote theirs down ¢. 100 GE.
pitakattayapalifi ca tassd atthakatham pi ca )

mukhapathena anesum pubbe bhikkhii mahamatt

hanim disvana sattanam tada bhikkhi samagata

crratthitattham dhammassa potthakesu likhapayum (Dip XX 20—1 = Mhv XXXIII 100-101).

Most scholars seem to uphold the validity of this account. Cf. H. Bechert, 1991, pp. 9—10;
1992, esp. p. 52; K. R. Norman, 1983, p. 5; 1989, p. 36-8; R. Gombrich, 1992, p. 160; L. S.
Cousins, 1991, p. 55; S. Collins, 1990, p. 96ff. 1992, p. 128; T. W. Rhys Davids & H.
Oldenberg, 1881, pp. XXXV—XXXVL
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the possibility that such a transposition of syllables could have occurred in the course of

purely oral transmission as, he states, “such a supposition would indeed imply an
unbelievably slipshod parampard. But in manuscript copying this is 2 common and readily
understandable error.” However, such a transposition seems equally possible in oral
transmission. Cf. S. Collins, 1990, fnt. 25.

See K. R. Norman, 1993b.

R. Gombrich, 1990b, p. 21; cf. 1992, p. 160. T. W. Rhys Davids & H. Oldenberg, (1881, p.
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S. Collins, 1992, esp. p. 121; cf. O. von Hiniiber, 1990, p. g, chaps. XIV & XV.

G. Bonazzoli (1983, esp. p. 267) and H. Bakker (1989, pp. 330-32) both argue that, in the case
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research, see for example, A. B. Lord, 1975, pp. 12—20; 1986, p. 478f; 1987; J. M. Foley, 1985,
Pp- 26-7, 42, 50, 56.

For a brief overview of Parry’s work, see H. Lloyd-Jones (1992) and the introductory essay to
J. M. Foley (1985).

Parry defined the formula as “a group of words which is regularly employed under the same
metrical conditions to express a given essential idea”, a definition which has remained
prominent in the discussion of oral literature. This has obvious limitations for our purposes
for we are dealing with prose and the metrical dimension or requirement is therefore
inappropriate. A number of scholars have argued for the exclusion of the metrical
component from the definition of a formula. See, for example, P. Kiparsky, 1976, pp. 84, 87;
M. O’Conner, 1980, pp. 104—106; G. H. Roghair, 1982, pp. 60-6; O. M. Davidson, 1988; cf. J.
D. Smith, 1987, esp. pp. 5967, 602.

In the introduction to his important and influential publication The Singer of Tales (1960, p. 4),
Lord set out his definitions: “stated briefly, oral epic song is narrative poetry composed in a
manner evolved over many generations by singers of tales who did not know how to write; it
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consists of the I)ulldmg of metrical lines and half lines by means of {formulas and [ormulaic
expressions and of the building of songs by the use of themes. This is the tcchmcal sense in
which I shall use the word ‘oral’ and ‘oral epic’ in this hook.”
A. B. Lord, 1960, p. 280.
L M. L. Hunter, 1985. But lengthy verbatim recall could, in fact, be verified by a group of
specialist reciters. As will be shown in the Tollowing studies, there are also many stylistic
features which can aid the oral transmission of a fixed text.
See, for example, J. D. Smith, 1977. Lord’s response to Smith’s criticism is found in A. B.
Lord, 1987, p. 65fF.
Although not thought to be a memorised text, the contemporary oral Indian epic of Pabuji
exhibits a high degree of stability, which J. D. Smith (1987, pp. 600—602; 1989, p. 33)
attributes to the religious status of the hero. Thus a religio-philosophical dimension may
result in an even greater degree of stability, or even fixity.
There is, in fact, much scope for such changes to occur within a “rigidly memorised
tradition”. This is discussed in greater detail in the conclusion to my Ph.D. thesis (see note
below).
This article first appeared in 1988 in the Fournal of Pali and Buddhist Studies.
The only other work which has attempted to address the question of the method used by the
early Buddhists for the composition of their texts is R. Gethin’s “The Matikas: memorization,
mindfulness and the list” (1992). Gethin, like Cousins, considers the delivery of discourses and
accounts of what the Buddha said to have been an improvisatory affair, and the differences
between parallel versions of the same text as resulting from such a method. The various
versions of the Dasuttarasutta (/ Dafottarasiitra), for example, differ in their inclusion or omission
of certain lists because they represent different performances of what is essentially the same
list-giving discourse (ibid., pp. 157-8).
Other publications which have discussed the orality of the early Buddhist tradition are: O.
von Hintiber, Der Beginn der Schrift und friihe Schriftlichkeit in Indien, 1990 (especially Chap. V “Die
Miindlichkeit der dltesten buddhistischen Texte” and Chap. XIV “Die miindliche
Textweitergabe bei den Buddhisten”) and Untersuchungen zur Miindlichkeit friiher mittelindischer
Texte der Buddhisten, 1994; S. Collins, “Notes on some oral aspects of Pali literature”, 1992; and
R. Gombrich, “Recovering the Buddha’s message”, 1990a.
The most important studies of the style of Buddhist or Brahmanical literature are H.
Oldenberg, Zur Geschichte der altindischen Prosa, 1917, esp. pp. 39—52; G. von Simson, Jur
Drktion einiger Lehrtexte des buddhistischen Sanskritkanons, 1965; J. Gonda, Stylistic repetitions in the
Veda, 1959. Of less importance are S. Weeratunge, “Some significant stylistic traits of
Buddhist Sanskrit prose”, 1992 and P. Kwella, “Some remarks on the style of some Buddhxst
Sanskrit texts” 1978
The thesis mle is Some stylistic features of the prose portions of Pali canonical sutta texts and their
mnemonic_function. It was submitted to the University of Cambridge in September 1994.
These studies were restricted to an analysis of prose, because, as stated, this is by far the
most dominant medium used by the early Buddhists. It is also particularly interesting as
most oral literature is verse. I chose to work with Pali canonical sutta texts, not because they
are the oldest, but because they represent the most complete and best preserved body of
texts representative of the early phase of Buddhist literature.
This diversity of terminology in part reflects a general uncertainty as to what actually con-
stitutes a “formula”, “stock phrase”, and so on, and whether, say, a “formula” is different
from a “stock phrase” or “stock expression”. A detailed discussion of the terminology and
definitions is presented in my Ph.D. thesis.
The inclusion of the unit “then”, atha kho, depends on the context.
E.g. D II 237 atha kho bho Mahdagovindo brahmano yena Renu 1@ja ten’ upasamkami, upasamkamitoa
Renum rdjanam etad avoca.
E.g. D 1 236 atha kho VasetthaBharadvaja manava yena Bhagava ten’ upasamkamimsu, upasemkamitod
Bhagavati saddhim sammodimsu, sammodaniyam katham saraniyam vitisaretvd ekamantam nisidimsu.
ekamantam nisinno kho Vasettho manavo Bhagavantam etad avoca.
E.g. D II 144 dyasma Anando ... yena B/zagawi ten’ upasamkami, upasamkamitvd Bhagavantam
bhivadetva ekamantam nisidi. ek tam nisinnam kho dyasmantam Anandam Bhagava etad avoca.
E.g. D I 178-9 atha kho Bhagavi yena samayappavadako tindukaciro ekasilako Malhlca)a aramo ten’
upasamkami. ... atha kho Bhagavd yena Potthapado paribbajako ten’ upasamkami. atha kho Potthapado
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paribbajako Bhagavantam etad avoca: ‘etu kho bhante Bhagava, sagatam bhante Bhagavato, cirassam kho

bhante Bhagava imam pariyayam akdsi yadidam idh’ agamandya, nisidatu bhante Bhagavd, idam dsanam

paiiiiatian’ ti. nisidi Bhagava pafifiatte dsane. Potthapado pi kho paribbajako afifiataram nicam dsanam

gahetvd ekamantam nisidi. ekamantam nisinnam kho Potthapadam paribbajakam Bhagava etad avoca.

Note that the ascetic addresses the Buddha as ‘bhante’.

E.g. D I 226-7 atha kho Bhagava pubbanhasamayam nivasetva pattacivaram adaya saddhim

bhikkhusamghena yena Salavatika ten’ upasamkami. ... atha kho Bhagava yena Lohiccassa brahmanassa

nivesanam ten’ upasamkami, upasamkamitvd pafifiatte dsane nisidi. atha kho Lohicco brahmano

Buddhapamukham b/u/ck/w.samg/zam parnitena /c/zadamyena bhojaniyena sahatthd santappesi sampavarest.

atha kho Lohicco brahmano Bhagavantam bhutta ttapattapanim afifiataram nicam dsanam gahetvd

ekamantam nisidi. ekamantam nisinnam kho Lo/m:cam bm/zmanam B/zagava etad avoca.

The situation is generally. the same in other canonical texts, though the formulas used may

differ (see below).

The examples not mentioned in this paper of complicated and particularly detailed approach-

es, and of those which do not quite conform to the norm, show that these structures were not

blindly imposed upon the material. The authors of this material were fully capable of break-

ing with the norm where necessary. Meamng was still the ultimate determinant ol diction.

Cf B.]J. Manné, 1992, p. 163.

See L. S. Cousins, 1983 and R. Gethin, 1g9g2.

See R. Gombrich, 1ggob.

Cf. J. Gonda, 1959, pp. 41-3.

Cf. G. von Simson, 1965, Pp. 142-3; 1977, PP- 4,79—80

But as mnemonic means “aiding’memory”, it therefore not only includes “aiding the

remembering of what is memorised”, but also “aiding the remembering of non-memorised

elements”, for example, the course of events or the appropriate, or approximate, wording. We

therefore find formulas and other elements of composition in an improvisatory setting being

referred to as “mnemonic aids” (B. A. Rosenberg, 1987, pp. 82—3) and “mnemonic elements”

(J. D. Smith, 1989, p. 40). It is used in this paper in the sense of “aiding the learning and recall

of a memorised text” (A. B. Lord, 1987, p. 67, makes the distinction between remembering

and memorising; cf. J. D. Smith, 1989, pp. 36—7).

The stylistic features discussed in this paper may have had other functions hesides aiding

composition. However, space does not permit a discussion of these here.

D II 104; Ud 63; S V 260; A IV 310.

atha kho Maro papima acirapakkante Gyasmante Anande yena Bhagava ten’ upasamkami, upasamkamitod

ekamantam aithast. ekamantam thito kho Mdro papima Bhagavantam etad avoca (D 11 104).

atha kho Méro papima acirapakkante dyasmante Anande yena Bhagava ten’ upasamkami, upasamkamitod

etad avoca (S 'V 260).

atha kho Maro papima acirapakkante Gyasmante Anande Bhagavantam etad avoca (A TV 310).

E.g S 1I 32-3 atha kho ayasma Sariputto yena afifiatitthiyanam paribbajakanam aramo ten’ upasamkams,

upasamkamitod tehi afifiatitthiyehi paribbdjakehi saddhim sammodi, sammodaniyam katham saraniyam

vitisaretvd ekamantam nisidi. ekamantam nisinnam kho dyasmantam Sariputtam te afifiatitthiya paribbdjaka

etad avocum.

E.g Ud 82 & 89 read atha kho Bhagava pubbanhasamayam nivasetvd pattactvaram adaya saddhim

bhikkhusamghena yena [house of host] ten’ upasamkami, upasamkamitva pafifiatte dsane nisidi, while M

II 146, Sn p. 111, A IV 187 and Vin I 2178 read atha kho Bhagava pubbanhasamayam nivasetva

pattacivaram adaya yena [house of host] ten’ upasamkami, upasamkamitva paiiiiatte dsane nisids saddhim

blikkhusamghena.

E.g D II g7 reads atha kho Ambapali ganika Buddhapamukham bhikkhusamgham panitena khadaniyena

bhojaniyena sahatthd santappesi sampavaresi. atha kho Ambapali ganikd Bhagavantam bhuttavim

onitapattapdnim afifiataram nicam dsanam gahetvd ekamantam nisidi, while its parallel at Vin I 233

reads atha kho Ambapal ganikzi Buddhapamukham bhikkhusamgham paritena khadaniyena bhojaniyena
hatth santappetva sampavaretvd Bhagavantam bhuttavim onitapattapanim ekamantam nisidi.

W. Caland, 1931 p. 59; cf. J. Gonda 1959, p. 61.

D III 54 saccam bhante bhasita me esa vaca yatha-balena yatha-milhena yathd-akusalena ti.

D III g6-7 seyyathidam rajakatham corakatham mahamattakatham senakatham bhayakatham

yuddhakatham annakatham panakatham vatthakatham sayanakatham malakatham gandhakatham

fatikatham yanakatham gamakatham migamakatham nagarakatham janapadakatham itthikatham

[purisakatham] sirakatham visikhakatham kumbatthanakatham pubbapetakatham nanattakatham

lokakkhayikam [katham] samuddakkhayikam [katham] itibhavabhavakatham iti va.
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Most other occurrences of this formula omit purisekatham. All occurrences read lokakkhdyikam
ddakkhayikam itibhavabhavekatham. Cf. D 17-8, 66, 178—9; Il 54; M I 513; 11 1, 23, 30; S V

419fF; AV 128-9; Vin 1 188; IV 164.

The identification of spccmc classes of sound similarities, such as alliteration, 'monance,

homoioteleuton, etc., are not important here, for, as noted by J. Gonda (1959) pp- 376-7),

such distinctions were probably not made. W}nt mattered was the repetition and similarity

of sounds.

See W. Caland, 1931; J. Gonda, 1959, .8 pp. 604, 125[. G. von Simson, 1965, e.g. §§ 2.3, 2.7,

8.4~6; H. Smith, Epilegomena to the Critical Pali Dictionary, p. 35* wax. comp.; O. von

Hiniiber, 1990, chap. VII; 1993, pp. 104-113. O. von Hiniiber (1994) is the most detailed

study so far published. Unfortunately, it arrived on my desk after my own studies were

completed and the current paper was delivered.

The complete text is 34% larger than the abbreviated PTS version.

For example, the passage puna ca param Nigrodha tapassi tapam samadiyats, bhojanesu vodasam apagati

“ldam me khamati, idam me na-kkhamatt” ti. so yam hi kho *ssa na-kkhamati tam sapekho pajahati, yam pan’

assa khamati tam gathito mucchito ajjhapanno anddinavadassavt anissaranapariio paribhuriati (D 111 43) is

later repeated as puna ca param Nigrodha tapasst tapam samadiyati, bhojanesu na vodasam pagjati “idam

me khamati, idam me na-kkhamati™ i. so yam hi kho ’ssa na-kkhamati tam anapekho pajahati, yam pan’ assa

khamati tam agathito amucchito anajjhapanno ddinavadassvi nissaranapafiiio paribhuijati (D 111 46).

E.g D IIT 49-50.

‘tassa te Nigrodha vififiussa sato mahallakassa na etad ahosi: “buddho so Bhagava bodhaya dhammam desets,

danto so Bhagava damathaya dhammam deseti, santo so Bhagavd samathdya dhammam deseti, tinmo so

Bhagava taranaya dhammam deseti, parinibbuto so Bhagava parinibbandya dhammam deset?” ° ti

(D I 54-5).

The complete sutta has a word count of 5,871, The word count for the passages which have

been classed as VR is 1,761. The word counts for the other four categories are: RMM 2,028;

RIM 222; RS-1 937; RS-2 149. The five categories have a total word count of 5,097, which

represents 86.8% of the text.

Dhp 241 asgjhdyamald manta (Narada Thera’s translation).

G. von Simson (1965, esp. p. 142ff.) is the exception. Gf. T .W. Rhys Davids, 1881, pp.

xxu-xxur; R. Gombrich, 1990b, p. 24; W. B. Bollée, 1970, p. 172; L. 8. Cousins, 1983, p. 9; G.

von Simson, 1977, p. 480; A. Syrkin, 1983, p. 160; ]. Gonda, 1959, pp. 78, 351. C.

Cf. T. W. Rhys Davids, 1881, p. xxi; R. Gombrich, 19904, p. 7; 1990b, p. 24.

For example, of the passages which are VR at a primary level, 78.9% consists of quantifiable

repetition of one kind or another. In total 53.4% of the material which is repetitive on a

primary level involves quantifiable repetition on a secondary level.

In the above discussion of approach-formulas, for example, upasamkami, upasamkamitva (... he

approached. Having approached”) and ekamantam nisidi, ekamantam nisinno (“... he sat down to

one side. Seated to one side”) were encountered.

R. Gombrich, 1990b, p. 24.
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Still Suffering After All These Aeons:
the Continuing Effects of the Buddha’s Bad Karma

Sally Mellick Cutler

When we consider the nature of Gotama, the man who is said to have
achieved the status of an Awakened One or Buddha, we generally think of
him as a spiritually supreme individual whose experience of enlightenment
(bodhi, lit. ‘awakening’) places him apart from all other men. The
biographical details concerning Gotama Buddha preserved in the
canonical texts of the Theravadin school of Buddhism, the Pali Tuutaka,
generally reveal a life of triumph and perfection. There is no coherent,
connected biography of the Buddha in what are regarded as the earliest
Buddhist texts, but references to him in those texts reveal a man whose
achievemnent of Buddhahood implied that he could no longer be compared
with any other human, or indeed divine, being. The conception of the
Buddha as a kind of ‘super-man’, which was greatly developed in the
centuries after the Buddha’s death by schools such as the Maha-sanghika-
Lokottaravadins!, is expressed in unambiguous terms in a number of the
suttas, ‘discourses’, of the Pali Canon. In the Sonadanda Sutta of the Digha
Nikaya, the brahmin Sonadanda says of the Buddha: “the ascetic Gotama’s
fame is based on his achievement of unsurpassed wisdom and conduct”.?
In the Gopakamoggallana Sutta of the Majhima Nikiya, the elder monk Ananda
says:

There is no one monk entirely and completely endowed with those qualities

with which the Lord, the arafat, the all-enlightened was endowed. For the

Lord was the producer of the unproduced Path, the preacher of the Path
~ that had not been originated, the knower, cognizer, perceiver of the Path.?

The special feature which originally set the Buddha apart was his
realisation of the Dhamma, the true nature of existence, which was the
core of his teaching; this understanding led to his release from samsara, the
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cycle of existence, and his attainment of nirvana, the state in which the basis
for continuing existence has been extinguished. However, many other
special features quickly accrued to him as his renown as a teacher spread,
and emphasis began to be placed on extraordinary aspects of his nature,
and on his separateness from the mass of unawakened beings to whom he
preached. The Lakkhana Sutta of the Digha Nikdya is a comparatively late -
discourse, revealing the development of doctrinal beliefs concerning the
nature of a Buddha, and referred to by K. R. Norman as ‘an elaborate
piece of Buddhology’.* It describes thirty-two special physical attributes
which were said to be the marks of a great man, indicating a being destined
to be either a universal emperor (cakkavattin) or a Buddha. These bodily
marks, which were attributed to Gotama and said to be the result of his
virtuous actions in former lives, included having wheels on the soles of his
feet, a golden complexion, a tuft of hair between his eyes and ‘net-like’
hands and feet. In later texts, such as the Pali commentary on the -
Vimanavatthu and the Sanskrit Lalita Vistara, a further list of eighty marks was
added, including physical characteristics such as copper coloured nails and
hidden sinews. In a eulogistic description of the Buddha in the Sonadanda
Sutta, the following is included:

The ascetic Gotama is well:born on both sides ... he is handsome, good-
looking, pleasing, of the most beautiful complexion, in form and countenance
like Brahma, of no mean appearance ... He bears the thirty-two marks of a
Great Man. He is welcoming, kindly of speech, courteous, genial, clear and
ready of speech. He is attended by four assemblies, revered, honoured,
esteemed and worshipped by them.?

In a thirteenth century Sinhalese work, the Pgavaliya, it is said:

She [Yasodhara] saw the Lord Buddha, who was ever radiant, like the disc
of the rising sun, because of the thirty-two principal marks and the eighty
subordinate marks of a Great One.®

The possession by Gotama Buddha of such marks is regarded as the
physical indication of his transcendental nature:

An ancient Indian idea that a great man has thirty-two special physical
features was also applied to the idealized image of Buddha; here they are
symbols of qualities attained by cultivation of good practices.”

This is explained in canonical and commentarial works such as the
Cariyapitaka and the fitakatthavannand as being the result of his previous
good karma. These texts describe how, during a vast number of previous
lives, the bodhisatta, the Future Buddha, had performed skilful, meritorious
actions in order to fulfill the perfections essential to the aim on which he
was resolved, and reveal that those actions had produced results beneficial
to his attainment of Buddhahood. At the beginning of the Sib7 Fataka, the
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second story in the (possibly fourth century) Sanskrit Fatakamala, it is said:

According to tradition, when the Lord was still a bodhisativa he was at one
time king of the Sibis. This was because his store of good deeds had, by
dint of constant accumulation over an immense period of time, become
part of him.®

There is in existence a large body of jataka stories in which good deeds
performed by the Buddha during previous births in animal, human and
divine forms are described in order to explain incidents in his final life.
Such stories, over five hundred of which comprise the Pali collection
referred to above, provide an extended karmic biography for the Buddha,
and underline a view of the universe as being characterised by karmic
interconnection and progression. Many of the texts of the Khuddaka Nikaya,
the division of the Pali Canon which contains some of the latest works to be
accepted as canonical by the Theravadins, are concerned with explaining
the working of karma. These texts typically describe the benefits resulting
from the performance of skilful and meritorious actions, the past career of
the Buddha providing the supreme exemplar. The Vimanavatthu is one such
text; it describes the comfortable circumstances enjoyed by a variety of
deities and explains them as the result of meritorious actions performed by
the celestial beings during former human births. The complementary text,
the Petavaithu, on the other hand, provides karmic reasons for the suffering
being undergone by fifty-one departed ones, petas.® Another such text is the
apadana,'® a collection of karmic stories in verse, the majority of which deal
with the past lives of Buddhist elder monks and nuns who were the direct
disciples of Gotama Buddha and who arrived at arahat-ship (liberation)
after hearing his instruction. The poems of the Thera- and Theri-apadana
sections of the collection explain the positions and attainments of the
monks and nuns as being the result of resolves made and actions
performed by them in their former lives. While the past actions are
generally good, some of the poems in the Therdpadina also explain certain
undesirable aspects of the final births of the elder monks as being the result
of former bad actions performed by them.

While most of the references to the Buddha in the Pali Ganon reinforce
the image of him as an extraordinary man, there are a few stories which
deal with unpleasant events in his life and enable us to consider him in
human, rather than super-human, terms. Of the episodes in the canonical
literature in which the Buddha is said to have been afflicted with physical
suffering, the best-known is that contained in the Mahaparinibbana Sutta of
the Digha Nikaya which describes the sickness which affected Gotama after
eating a meal provided by the smith Gunda. This is actually the second
reference in this sutta to the Buddha’s being struck by illness, but it is the
one which is most often referred to as it was closely followed by the

Buddha’s death:
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And after havihg caten the meal provided by [the smith] Cunda, the Lord
was attacked by a severe sickness with bloody diarrhoea and with sharp
pains as if he were about to die."!

Further examples of canonical references to the Buddha being physically
afflicted include two occasions on which he is reported to be suffering .
from back-ache!? and consequently unable to preach. We can also include
in this category the physical effects of the severe austerities performed by
the bodhisatta prior to his realisation of the efficacy of the middle path
between austerity and excess; these are referred to in several places in the
Pali Canon, and are depicted in Buddhist art. There are also several refer-
ences in canonical literature to occasions on which the Buddha suffered
from verbal or physical attack from people jealous of his reputation as a
teacher and of the popularity of his teachings. These include the three
atternpts made by the monk Devadatta to kill the Buddha or to have him
killed, which are recorded in the Vinaya Pitaka,* and that made by non-
Buddhist ascetics in order to have the Buddha and a group of his monks
blamed for the murder of the woman Sundari, which is recorded in the
Udana.** -

These separate incidents are collected together with several others, and
explained as the remaining karmic result of former bad deeds performed
by the Buddha, in one of the poems contained in the 4padina collection. As
noted above, most of the poems in the Pali Apadana reveal the achievements
of the great elder monks and nuns closely associated with Gotama Buddha
to be the fruit of actions of piety and faith performed by them in former
births. Although the Pali term apadana, like its Sanskrit equivalent avadana,
has often been translated as ‘noble or glorious deed, heroic exploit’, a
number of the poems in the Apadina collection reveal this translation to be
inaccurate. Apadanas such as those attributed to the elder monks
Mahamoggallana and Upali contain stories about good and bad deeds
performed in previous lives, and describe how both types of action
continue to bear fruit in the final lives of the protagonists. In the
Upalittherapadana, the elder monk Upali relates two stories of the past. The
first past story describes his performance of an act of generosity towards the
former Buddha Padumuttara, and his voicing of an aspiration for the
future in the presence of that Buddha; these have as their ultimate reward
the attainment of a place in Gotama Buddha’s monastic order (sarigha), and
liberation from the cycle of existence. The second past story, however,
concerns his harassment of a Buddha, as a result of which he was born as a
lowly barber in his final existence, although this was not a barrier to his
attaining an exalted monastic position and ultimate release. Upali says to
the Buddha: “Because of that [evil] action, O Constant One, I was born
into a low rank. Transcending that [inferior] birth, I have entered the safe
citadel [nirvana).”*® The version of the Mahamoggallanatiherapadana preserved
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in the canonical collection is much shorter and less developed than that of
the elder monk Upali, despite dealing with one of the most celebrated
disciples of Gotama Buddha. The elder monk Mahamoggallana also
initially relates a story of the past in which he describes his honouring of a
former Buddha with musical entertainment and a meal. After he has eaten,
the Buddha prophesies that eventually, “after falling from one of the
hells”,*® the donor will be born as a brahmin, become the second of the
chief disciples of the Gotama Buddha, and attain niroana, “instigated by the
basis of good karma”.!” This referénce to a future birth in one of the hells is
apparently connected with the brief admission by the elder monk, later in
his apadana, that in another former life he had killed both his parents. He
states that, as a result of this, he has always died from an act of violence and
will do so even 1in his final existence.’® This apadana, therefore, reveals that
the karmic traces of a former evil action are not cancelled even by an
accumnulation of meritorious actions, and demonstrates how they may
remain effective and bear fruit even after liberation has been achieved.

In the commentary on the verses attributed to the elder monk
Mahamoggallana in the Pali Theragatha collection, the term kammapilotika is
used to describe the remaining effects of the former bad action and to
explain why the elder monk, despite his attainments, was killed in an attack
by assassins.’® The Pali word piloti(ka) is defined as ‘a thread, small piece of
cloth or rag’ and is generally used in the compound patapiloti(ka), ‘garment
of rags, rag cloak or robe’.*® Kammapiloti(kd), therefore, may be rendered in
English as ‘strand or remnant of karmma, karmic remainder’.?' This term is
only ever used in Pali in the context of bad actions and their results and is
not found in either the apadana or its commentary in connection with the
elder monk Mahamoggallana. It is, however, used in both texts in
connection with the Buddha himself. The apadana in which unpleasant
episodes in the final life of Gotama are explained as the remaining result of
bad deeds performed by him in the past is called the Pubbakammapilot:
Apadina of the Buddha (pubbakammapiloti nama buddhapadanam). Tn two Thai
versions of the Pubbakammapiloti Apadana there is an apparent attempt by a
late editor to make sense of the words pilotikassa kammassa which occur in the
third verse of the poem, that in which the Buddha explains what he is
about to relate. The Thai editor adds the lines: “Seeing a forest-dwelling
monk, I gave him a rag robe (pilotika). I then made my first resolve for
buddhahood”, which creates the following ending for the verse: “[The
fruit] of my rag robe [-giving] action ripens even while I am Buddha.”
Without the interpolated segment, the verse reads: “Listen to me O monks.
[Hear about] the action done by me [and how the fruit] of the remainder
of that action ripens even while I am a Buddha.” The reference to a good
action at the beginning of this apadina is, however, misleading and
inappropriate; all other versions of this text introduce it as a description by
the Buddha of his own past bad actions as a means of providing karmic
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explanations for unpleasant events which affected him in his final life. In
the commentary on the Uddna, it is stated that the remaining fruits of
former actions which caused pain and other kinds of unpleasantness to the
Buddha are also known as kammanz pilotikani.?®

Although the Pubbakammapiloti Apadina is attributed to the Buddha, it
is not included in the Buddhdpadana section of the collection which in
its current form contains only a single eponymous poem describing
an otherwise unknown story from a past life of the Buddha. The
Pubbakammapilots Apadana is actually contained within the Therapadana
section,” a placement which reflects the problematic nature of the text. It is,
however, comprehensively discussed in the exegesis on the-last verse of the
Buddhapadana in the commentary on the first three sections of the apadina,
the Visuddhajanavilasini.** The first two verses of the Pubbakammapiloti Apadana
are, however, discussed in the appropriate part of the commentary on the
Therapadana, indicating that this poem had been placed in its problematic
position by the time the Visuddhajanavilasini was composed. The commentary
does not give any explanation for the placement of this apadana of the
Buddha in a section devoted to karmic biographies of elder monks. It is
possible that it reflects a deliberate attempt by an early redactor to obscure
the connection of this particular poem with the Buddha because of its
problematic doctrinal implications. This solution is not, however, entirely
satisfactory, as the structure of the apadana collection is such that the
complete removal of the poem, rather than its relocation, would have been
possible as well as doctrinally justifiable. In its commentary on the
Therapadana, the Visuddhajanavilasini provides glosses on 561 apadanas (the last
two of which are duplicates of poems included earlier in the collection).
However, currently available versions of the Therapadina generally contain a
total of 550 apadinas, in an apparent attempt to emphasise the connection
between that collection and the Fatakatthavannand. It seems likely that the
nine additional poems were deliberately removed from the collection by a
redactor who wished to emphasise the correspondence between the apadana
stories of the great elder monks and the jataka stories of the Buddha.? If this
is so, it implies that the Pubbakammapiloti Apadana could have been just as
easily excised by a redactor who did not accept the position that the
Buddha’s sufferings were the result of his own bad karma. That it was not is
one of several interesting questions raised by the presence of this poem in
the apadana collection. :

A version of this poem may have existed before the first sectarian
splits in the Buddhist monastic order, as avadanas corresponding to the
Pubbakammapiloti Apadana are preserved in Sanskrit, Tibetan and Chinese,
and it is possible that a solution to the problem of the poem’s placement in
the Pali collection may be found through a comparative study of these
texts.?” The structure of the Pubbakammapiloti Apadana does not conform to
that of the standard apadana and, like its subject matter, places it apart from
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the other poems in the Therapadana section of the Pali collection. In twenty-
seven verses it provides succint descriptions of twelve past misdeeds and
their results, thereby drawing clear causal connections between the past
and the present within a narrative framework which differs significantly,
not only from that of even the shortest of the other apadinas in the
Therapadana, but also from that of the Buddhapadana with which it could be
expected to correspond. The Pubbakammapiloti Apadana is introduced by two
verses which locate the Buddha amongst a group of monks (the number is
not specified) gathered near Lake Anotatta, which is said to have been a
favourite resting place of the Buddha and a popular place for assemblies.?®
Such introductory verses are not part of the standard apadana pattern and
they are not found in any other poem in the Thergpadina, although they are
found in the Buddhapadana and the Paccekabuddhapadina.®® The significance
of the possession of this feature by such a limited number of poems in the
Pali collection can only be properly evaluated by studying them in a wider
Buddhist context and by comparing them with corresponding texts in the
Theravadin and other Buddhist traditions.

Although the current form of this poem describes twelve former
misdeeds of the Buddha, it should be noted that the version of this apadina
preserved in two manuscripts from Thailand and in the most recent Thai
printed edition of the apadana contain verses describing a thirteenth
example of former misconduct and its fruit. While there is no reference to
this episode in the Visuddhajanavilasing, it appears to suggest that an enlarged
version of the Pali text once existed and circulated as an independent text,
presumably postdating the composition of the commentary and possibly
confined to mainland South East Asia. It does seem that, despite its
apparent concealment deep within the Therapadana, the Pubbakammapilot:
Apadana continued to be developed and discussed as an individual poem,
separate from its canonical context. This process may have occurred
alongside the general discussions in Pali commentarial and post-canonical
literature about whether Buddhas were, like all other beings, subject to the
* effects of previous bad karma, or whether they were karmically free. The
concentration on ‘problem action’ (pafihakamma) and its results in the
Pubbakammapiloti Apadana not only conflicts with any view of the apadana
genre being one comprising only stories of glorious and noble deeds, but
also distances it from all the other poems in the Therapadana. As we have
seen, the other poems containing descriptions of bad action and its result
place them alongside descriptions of good action and its results. This may
indicate that an apadana of the Buddha dealing with good karma was
originally linked with the Pubbakammapilot: Apadana so that a complete
karmic biography was revealed through the contrasting texts. The
Buddhapadina which comprises the first section' of the Pali collection does
not, however, appear to fit the requirements for such a text in either form
or content. In this context, a comparative study of this apadana and the
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Caripapitaka, which is largely based on the Fataka collection and which calls
itself an apadina of the Buddha (buddhapadaniya), could be productive. As
Jonathan Walters says: “the stories about bad karma and bad effects are
part of the same story which tells of good karma and good effects”.°

In the Visuddhajanavilasini, the commentator has not followed the order of
the verses as they occur in the apadana. The verses have been discussed in
an order chosen to present the past actions according to the chronology of
the Buddha’s final life and to reflect the ‘historical’ order of the unpleasant
events which they explain. The order of events in the poem itself, however,
appears to be based on a classification of those events which are
experienced as a result of the former actions into three general categories:
slander from enemies, assaults by Devadatta, and physical illness or
deprivation.®! In the Pubbakammapiloti Apadana the Buddha begins his
explanation of his former actions by saying:

Listen to me, O monks. [Hear about] the action done by me [and how the
fruit] of the remnants of [that] action ripens even while [I am] a Buddha.®?

The story which comes first in the Thai version of this apadana deals with
an occasion on which, as a cowherd, the bodhisatta prevented a cow from
drinking water. He says: “As the fruit of that action (tena kammavipakena),
here in my final birth I am not able to drink as I wish when I am thirsty.”
This is apparently a reference to the Buddha’s request, reported in the
Mahaparinibbana Sutta, that Ananda bring him water from a muddy stream
after he has fallen ill,* a request with which Ananda is unwilling to comply.
In the first story in the majority of extant versions of the Pubbakammapilot:
Apadana, the Buddha states that he was once a scoundrel named Munali
who slandered a paccekabuddha. The next two verses read:

As the fruit of that action, I transmigrated in hell for a very long time,
experiencing sensory suffering for many thousands of years. As the
remaining effect of that action (tena kammavasesena), here in my final birth I
was slanderously accused over Sundari.®* -

The story of Sundari is found in both canonical and commentarial sources;
it describes how a woman was persuaded by a group of ascetics hostile to
the Buddha to damage his reputation by claiming that she spent her nights
with him in his perfumed hut. She was then murdered and responsibility
for her death was falsely attributed to him.** The next episode in the
apadana also deals with slander, and it is apparent that the Buddha’s
concern with the outward appearance and public conduct of the monks in
his sarigha, frequently expressed in both vinaya and sutta texts, is based on an
awareness of the strength of public concern about the morality of
wandering ascetic teachers and their followers. The Buddha continues his
catalogue of past misdeeds by stating that, in a former birth, he slandered a
follower of a buddha named Sabbabhibhi who 1s not otherwise known in
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the Pali tradition. He says: “For that slanderous accusation, I transmigrated
in a hell for a very long time”,* and reveals that the remaining fruit of his
action was that he was the object of much false accusation when he
achieved birth as'a human. The culmination of this was the claim by the
non-Buddhist ascetic woman Cificamanavika that she had spent a night
with Gotama and had become pregnant by him. Cificamanavika is also
linked with attempts to harm the Buddha in a number of jataka stories, and
there appears to have been some conflation of the episodes concerning
these two women® in the Buddhist literary tradition. In the third story in
the Pubbakammapiloti Apadana, the fruit of the action is not linked directly
with the Buddha and it is also used, like the first story, to provide a karmic
background to the Sundari story. In this episode, the Buddha relates how
~ he once falsely described a powerful seer as a sensualist to his students.
The students then spread the lie from household to household as they went
on their alms rounds, as a result of which they were all included in the
accusations over the death of Sundari.®®

The next group of stories is related in order to provide karmic
explanations for the assassination attempts instigated by the Buddha’s
jealous cousin, Devadatta; these are collected together in the Cullavagga of
the Vinaya Pitaka, where the great power of the Buddha rather than the
unpleasantness of the events is emphasised. The first of the three stories in
this category tells how, in a former birth, the Buddha killed his half-brother
for his inheritance by throwing him over a cliff:

Formerly [in another birth], greedy for wealth, I killed my own half-brother
by throwing him off a mountain path and crushing him with a rock.?®

As a result of that action, Devadatta attempted to kill the Buddha by
throwing a huge rock at him. However, only a splinter of rock actually
struck the Buddha, piercing his toe and making it bleed. The next story
describes how, as a child in a former life, the Buddha threw a piece of
pottery (presumably intentionally) at a passing paccekabuddha. He says: “As
the fruit of that action, here in my final birth Devadatta hired thugs to kill
me.”* This is the only story among those in the first two groups in which
the result does not seem to parallel the former bad action. Interestingly, the
corresponding verse quoted here in the apadina commentary gives a
completely different, and more appropriate, result for this action. It says:
“As the fruit of that action, the discontented Devadatta threw a stone at me
after I had become a Buddha.”*! The third story in this group explains an
event which was very popular in canonical and post-canonical Buddhist
literature and in Buddhist art, namely the attack on the Buddha by the
elephant Nalagiri. The Buddha describes how, in a former birth, he was an
elephant-trainer who caused his elephant to attack a paccekabuddha who was
going on an alms-round. He says:
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As the result of that action, the fierce elephant Nalagiri was let loose and
charged me in the excellent town of Giribajja.*?

Although it is not explicitly stated in the apadana, this attack is generally
said to have been instigated by Devadatta.

The final group of stories in the Pubbakammapiloti Apadana provides a
series of karmic explanations for a variety of physical discomforts said to
have afflicted the Buddha. In the apadina, the result of the final unskilful
action which is described affects Gotama prior to his attainment of
enlightenment leading to its being the first to be commented on in the
Visuddhajanavilasint. The first of this group of six stories deals with a former
time in which the Buddha was a king and, in a fight, killed 2 man with a
sword. He says:

As the result of that action, I was greatly tormented in a hell. As the
remaining effect of that action, now the skin on my foot is completely
ulcerated, for the effect of action never perishes [without result].**

The commentary on this verse relates this affliction to the incident in
which Devadatta threw a rock at the Buddha, and states that an infection
or abscess developed from the splinter wound on the Buddha’s toe. The
next story is most unusual, and it is the only one to refer to an unskilful
action of thought rather than of word or deed. It is also very well attested,
being found in every version of the text, although the result is not identical
in each instance. The Pali version reads: “[In another former birth] I was a
fisherman’s son living in a village of fishermen. Seeing fish killed made me
happy.”* The result of this pleasure in the suffering of other beings is said
to have been that he was afflicted with headaches in his final life. In this
story, a more unpleasant karmic reward is said to have resulted for the
fishermen who actually killed the fish: they were born as Sakyans and were
all slaughtered by Vidudabha, the king of Kosala, whose father was a
contemporary of the Buddha.* The next story deals with a former birth in
which the bodhusatta insulted the followers of the former Buddha Phussa,
‘telling them to eat barley, an inferior grain, rather than rice, and thereby
implying that they were not worthy of superior food.*® This resulted in the
Buddha being forced himself to eat barley throughout the three months
Rains Retreat which he spent in Verafija during a time of famine; an
account of this episode is contained in the opening section of the Vinaya
Pitaka. The next story relates to a birth in which, as a wrestler, the Buddha
caused the death of another wrestler during a competition. Because of this
action, in his final life he was afflicted by the back pain which was referred
to above.*” The penultimate story describes how, as a doctor in a former
birth, he unnecessarily administered a purge to a rich patient, as a result of
which he suffered from diarrhoea at the end of his life.*® The final story in
the Pali apadina describes how in a former life, as the youth Jotipala, he
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insulted the Buddha Kassapa by saying: “How then could enlightenment
come to a baldy? Enlightenment is very difficult to obtain.”*® As a result of
this, the bodhisatta-had to spend six years practising severe austerities at
Uruvela before realising that he was searching for the truth on the wrong
path. Gotama was only able to attain enlightenment and reach his goal
after this lengthy period of striving, which was far greater then that
undergone by any of the former Buddhas whose biographies are set out in
the Buddhavamsa.

The most accessible of the non-Pali versions of this text is that preserved
in the Bhaisajyavastu division of the Mulasarvastivadin Vinaya, in the section
which is usually referred to as the Anavataptagatha,®® and which is now
available in a French translation.®® This translation is based on Tibetan and
Chinese sources, supplemented by Sanskrit fragments from Gilgit. In the
Anavataptagatha, a prose description of eleven examples of former unskilful
actions performed by the Buddha precedes a versified account in which
both the order of events and their number differ from those of the prose
text.’? There is also a Sanskrit version of this text preserved in the
Dasakarmaplutyavadana section of the 11th century Bodhisattvavadanakalpalaia
(Avadana-kalpalatd) which corresponds to the verses of the Anavataptagatha in
form and in the number of events which it describes.

We have seen that the standard version of the Pubbakammapiloti Apadana
contains descriptions of twelve episodes from former lives of the Buddha,
two of which apparently relate to a single result, although they are treated
separately in both the text and the commentary. The results can be
summarised as follows: two apparent episodes of slander by Sundari and
one of slander by Cificamanavika; three attacks carried out or instigated by
Devadatta, although only one of them actually causes injury to the
Buddha; four instances of physical illness: an infected foot, headaches,
backache and diarrhoea; and two instances of physical discomfort: being
fed on inferior food for three months and undergoing austerities for six
years. The verse section of the Anavataptagatha and the Avadinakalpalata both
contain descriptions of ten former unskilful actions and their fruit. All ten
of the stories related in the Anavataptagatha are also found in the Pali apadana
text, although they do not completely agree in three particular instances,
and the order of events is not identical in the two texts. Only one of the
episodes refated to Devadatta’s attempts to destroy the Buddha is described
in the Anavataptagatha, namely that concerning the bodhisatta’s murder of his
half-brother which resulted in the only successful physical attack by
Devadatta on the Buddha. The most significant difference is found in the
Malasarvastivadin story used to explain the injury to the Buddha’s foot
which the Pali text states to be the result of one nobleman killing another
man in a fight. In the Anavataptagatha account, the Buddha describes how, in
a former life as a merchant, he killed a fellow merchant on his ship with a
sword; he explains that the remaining result (karmavasesena) of this was that
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his foot was pierced by a splinter of wood. Differences between the two
versions of the remaining stories are slight, as can be seen in the following
examples. In the dnavataptagatha account of the second of the former actions
connected with the Buddha being falsely accused by Sundar, it is actually
stated that the fruit of that action was suffered by the Buddha as well as by
those who were his pupils at the time. Again, in the Anavataptagatha version of
the unusual story connected to the Buddha’s previous birth as a fisherman’s
son, the headache said to have been suffered by the Buddha as a result of his
evil action is specifically linked to the occasion on which his former
companions were killed by Vidtdabha. In the Mulasarvastivadin version of
these episodes, the descriptions of the former actions and their results
appear to have been constructed more logically and therefore express the
karmic conections more clearly than those in the Pali apadana.

In the Anavataptagatha, the Buddha is said to have described his former
actions and their continuing effects in response to the questions of a group
of 500 monks who had accompanied him to Lake Anavatapta, the Sanskrit
equivalent of Anotatta. According to the Mulasarvastivadins, this was one
of the ten acts which must be performed by a Buddha before he can attain
nirvana.®® The Buddha introduces his description by requesting the
assembled monks to listen to an account of the evil action (papakarman)
performed by him in the past.* The major part of the Anavataptagatha is
comprised of the stories of 36 of those monks, in which they reveal “the
fabric of their karma”® through the recitation of episodes from former lives
and the results of the actions performed during them. Hofinger uses a
variety of translations including the one above for the Tibetan term las kyi
rgyu ba, which he equates to the Sanskrit term karmaplot,*® in which plot,
‘thread, cord’, is used in the sense of ‘connection, interweaving’.*” However,
a more detailed study of this term would be helpful, as Tibetan translations
of other similar texts use the slightly different term, las kyi rgyud, which is
actually equivalent to Sanskrit karmasamtana or karmasamtati, ‘continuity of
karma’. As Paul Harrison points out in his discussion of one such text:

‘Continuity of karma,” Tib. las kyi rgyud, stands here doubtless for Skt. karma-
ploti or karma-pluti.*® ’

It is apparent from the Anavataptagatha that this term was used in Sanskrit in
the context of both good and bad actions although, as we have noted above,
the Pali term kammapiloti is only ever used to refer to bad actions producing
unpleasant results.

The section of the Anavataptagatha concerned with the karmic history of
selected elder monks is followed by a verse eulogy of the Buddha, after
which are placed the prose and verse accounts of the Buddha’s bad karma.
It is possible that it is this arrangement which is reflected in the apparently
anomalous placement of the Pubbakammapiloti Apadana in the Pali collection.
Further support for this suggestion may be drawn from the fact that the
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apadana immediately preceding the Pubbakammapiloti Apadana, the
Sonakotivisattherapadana, is almost identical with the poem attributed to
Kotivimsa in the 4navataptagatha, and ends with the words:

The elder monk Sona Kotivisa, at the head of the company of monks,
answered the question [on karma] asked at the great lake Anotatta.®® .

If there was originally some connection between the Anavaiptagatha and the
apadana, it is possible that the number of stories attributed to elder monks
in the Pali text originally may have been 500, corresponding to the group
of 500 monks at Lake Anotatta, rather than 550 corresponding to the
number of jataka stories associated with the Buddha. This could also sug-
gest that the earliest version of the Therapadina may have contained a gen-
eral introduction which was lost early in the text’s transmission, or that
each apadana attributed to an elder monk had its own introductory verses
corresponding to those in the Buddhdpadana and the Pubbakammapiloti
Apadana and to the brief introductory statements in the prose stories of the
Anavataptagatha.

In the Avadanakalpalata version of this text, the Buddha relates the stories
of his former bad actions to a group of monks, in an unspecified setting,
during an account of the former lives of his two chief disciples in order to
illustrate the maxim that “every creature must suffer from the effects of his
works”.® Here again we have a connection between the past stories of elder
monks and those of the Buddha himself. In the Avadanakalpalatd account, the
term karmapluts is used and is taken, I am sure correctly, to be a variant form
of karmaploti. Prof. Gombrich has, however, pointed out that it could also
make sense to see plutr, leap’,®* being used here in the same sense as in the
Sanskrit technical term mandikapluti, ‘a skipping of sitras’.®* Karmapluti would
then have the slightly more specific meaning of ‘karma submerged and
skipped during the development of the perfections and re-emerging to be
worked out in the final existence’. Eight stories in the Avadanakalpalata
correspond to those in the Pubbakammapiloti Apadana and the Anavataptagatha,
but it contains only one story of a former action connected with slander, the
result of which is said to have been “slander by women”. Furthermore, it
does not contain any reference to the attacks on the Buddha said to have
been instigated by Devadatta. It follows the Anavataptagatha in setting the
story about killing a man with a sword in the context of a dispute between
two merchants. In the Avadanakalpalata, however, the result of this is not
connected with any action performed by Devadatta against the Buddha in
his final existence; the Buddha is simply said to have suffered from a
particular type of ulcerous sore (khadiravrana) on his foot.®* In the episode
concerning the Buddha’s former birth as a wrestler, the Avadanakalpalata
states that the bodhisatia killed his opponent by breaking his back, but says
that the result of this was that he suffered from fatigue rather than
backache.®* Neither the Avadanakalpalata nor the Anavataptagathd contain any
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reference to the extra episode concerning the cowherd found in the three
Thai versions of the Pubbakammapiloti Apadina. Further work is still required
on the Dasakarmmapluti chapter of the Avadanakalpalata, a slightly daunting
task as it is both garbled and rambling and therefore less accessible than the
succinct versions of the text contained in the Pubbakammapilot; Apadina and
the Anavataptagatha.

The Avadanakalpalatd also contains descriptions of two episodes from the
former life of the Buddha which do not occur in the Pali or Mulasarvas-
tivadin versions of the text, but which do overlap with episodes related in
three other corresponding texts. The first of these episodes relates to a
former life in which the bodhisatta upset the bowl of a paccekabuddha (Sanskrit
pratyekabuddha), the result of which was that he did not receive any alms
food on one occasion in his final life. The second episode refers to his
attemnpt in a former life to blame an innocent paccekabuddha for a fault of his
own. The text states that, although he later confessed to his fault, the
remnant effect of that action was that he was insulted by brahmins even
after he had achieved Buddhahood. Both these events are dealt with in
Part Three of the Upayakausalya sitra, a version of which has recently been
translated into English by Mark Tatz, who regards it as a siitra of the early
Mahayana school and dates it tentatively to the 1st Century Bce.®® While
the six years of austerities are referred to in the second section of the sara, it
is the third section of the text, that which Tatz entitles The Ten Karmic
Connections (reading karmasamtati), which corresponds to the Pubbakammapilot:
Apadina. Tt describes the unpleasant events which afflicted the Buddha in
his final life in order to demonstrate that the apparent sufferings of the
Buddha are inspired by his skill in means (upayakausalya) and to support a
view of the Buddha as supramundane (lokottara). Tatz says:

For the most part, the Updya addresses incidents belonging to the common
tradition that are of special concern because they seem to contradict the
transcendentalist conception of Sakyamuni.®

The Buddha introduces the section on karmasamtat; with the statement that
the ten karmic connections should be regarded as “having a hidden
meaning” as “there is no possiblity at all of a fault stemming from an
obstacle caused by past deeds”.®” The first episode dealt with in this chapter
is that in which his foot is (apparently) pierced by an acacia (/r/zadzm) thorn.

He tells Ananda that he killed 2 merchant with a spear in a previous
existence, and that the injury to his foot is “the residue of the fruitition of
that deed”.®® This is, however, only a stratagem to make people understand
the functioning of karma and realise gnosis (jidna), and he further states that
the thorn is a skill in means and not “an obstacle caused by past deeds”.®
The two results which correspond to those in the Avadanakalpalati are
similarly said to be examples of skill in means. When the Buddha says that
he returned from an almsround with an empty alms bowl, it is in order to
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console other monks who receive no alms, and to inspire householders and
gods to turn to his teaching This text provides an example of a specific
instarice of abuse rather than saying generally that the Buddha was insulted
by brahmins; it states that, when he was scolded by the brahmin
Bharadvija, it was in order that the example of his forbearance in the face
of such provocation should generate the idea of enlightenment in four
thousand sentient beings.

These episodes are also found in the section known as the quyakausa lya-
Viniscaya, ‘the analysis of skilful means’, in the fourth part of the
Samskriasamskrta- ViniScaya. This work, which is available only in Tibetan,
and which has been briefly studied by Peter Skilling,”? is:

a wide-ranging treatment of the universe...according to a number of
Buddhist schools and teachers, both of the Sravakayana and the
Mahayana.”

The placement of the Upayakausalya-Viniscapa within this compendium is
problematic, reinforcing its connection with the Pubbakammapilotr Apadana
and reflecting the nature of its response to the concept that the Buddha
continued to be affected by the results of his previous bad karma. Although
the list of incidents in the Updyakausalya-Viniscaya is attributed to the
Sammitiya school, a Sthavira sect, it actually occurs in that part of the
compendium which deals with Mahayana tenets and texts. The author,
Dasabalaérimitra, introduces the list by stating that “According to the Arya
Sammitiya school, the Lord [committed] sixteen karmic lapses”.” In this
version of the text, the Buddha is said to have abused a paccekabuddha in a
former life and, as a result, to have been himself abused by the brahmin
Bharadvaja in his final life. In another former life, he hid the alms bowl of a
paccekabuddha, as a result of which he did not receive alms on one occasion
and had to return with an empty bowl. This version of the text contains all
the episodes which are found in the Pali and Milasarvastivadin versions,
although the episode in which he is said to have given the wrong medicine
to a patient is related twice, the second time the result is said to have been
that the Buddha suffered from “the illness of langour”. There are three
additional episodes which have no counterpart in any of the texts previously
considered, and they have been summarised as follows:

(1) Because of the karma he created by disobeying the instructions of his
teacher...the group of five monks rejected [the bodhisattva] as their teacher.
(2) Because of the karma he created by causing dissension within the group
of disciple of the sage Gangiyar, his sarigha became divided at the city of
Kosapara. (3) Because of the karma he created when, as a great doctor, the
Lord estranged his rival from the King, his sarigha was divided by Devadatta.

The citation ends with the verse:
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As a result of this karma much suffering was undergone in the hells; the
related fruit of this karma is called the remainder to be experienced only.”*

Not one of those additional episodes occurs in the last text I wish to deal
with, which also does not appear to contain any account relating to abuse
from a specific brahmin or from brahmins in"general. This work, the De Tis
Karmaya, is a Sinhalese prose text tentatively dated by its original cataloguer,
Hugh Nevill, to before the 14th century;™ it is available only in manuscript
form. It calls itself an akusal@padana sannaya, ‘a paraphrase of the apadana
(about) unskilful (actions)’, which presumably refers to a version of the
Pubbakammapiloti Apadana although, as its name suggests, it is supposed to
deal with a total of g2 former actions,’® considerably more than are
contained in the Pali téxt. All the espisodes from the Pubbakammapiloti
Apadana are described in this work but, apart from an apparent reference to
the occasion on which the Buddha was unable to obtain alms food, the
additional episodes do not seem to overlap with those in the Sanskrit
versions. Nevill paraphrases this as follows: “Owing to a fault in a former
life, Gautama Buddha once went a day without food. The cause is not
explained.””” It does, however, contain, as its first example of a former
misdeed, the story of a herdsman who would not allow his cattle to drink
muddy water. This is said to have resulted in the Buddha suffering from
thirst at the time of his parinirvana and is equivalent to the extra episode
which is found at the beginning of the Thai versions of the Pubbakammapilots
Apadana. Nevill attributes this text to the ‘heretical’ Dhammarucika sect of
the Abhayagiri monastery, but it may simply represent the development in
Sri Lanka of a text originally brought from Thailand or Cambodia. It also
includes three extra episodes which are not attested elsewhere. In the first
one it is said that the Buddha had formerly accused an ascetic of being a
thief, as a result of which he was abused by a drunkard. It is also said that, in
a former life, he blocked the path of a paccekabuddha with rubbish as a result
of which his path was blocked on one occasion when he set out on an alms
round. Finally there is a complicated episode which Nevill summarises thus:

In the Kusa birth, he took back some cakes allotted to a Pase-Buddha
[paccekabuddha). In retribution a woman gave him a plate of rice, thinking he
was [the elder monk] Maha-Kassapa. Seeing Maha-Kassapa approach, she
demanded it back.”

There is a further Sanskrit text, the Karmaplotika sitra, which occurs as
the 13th legend in the Bodhisattvajatak-avadinamala and the 56th legend in
the Jatakamalavadanasitra,”® but I have not yet been able to do any work on
the copy of it which I have obtained. Study of this siétra may prove to be
particularly rewarding as, in both of the collections in which it is found, it
is placed after a text called the Sikyasimhajataka, which deals with the life of
the Buddha up to his attainment of enlightenment. Further work on this
text, and on the De Tis Karmaya, is a priority.
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It is apparent that there were a number of stories of this type from which
the various versions of the pubbakammapiloti text were compiled and that the
idea of a collection of stories explaining unpleasant incidents seen to have
affected the Buddha during his final life must belong to a common, and
ancient, source. Peter Skilling says of these individual stories about the
Buddha’s bad karma: .

there is sufficient agreement between the available sources to suggest that
either the basic accounts predated the fundamental schisms, or that the
schools borrowed from each other.®®

Study of the various related texts would seem to show that the basic
accounts are certainly older than any divisions, the use made of the stories
reflecting the attitude of the various schools to the relationship between the
Buddha and the law of karma.
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The Nature of the Repetition
in the Indian Idea of Cyclical Time*

Lynn Thomas

Although the fact that the Indian model of time is cyclical is never seriously
at issue, the precise nature of the repetition implied by this pattern does
pose some problems, a point which is examined by A. N. Balslev-in 4 Study of
Time in Indian Philosophy.! Balslev draws attention to the fact that significantly
different ideas can be designated ‘cyclical’ and argues that it is important to
clarify the nature of the Indian theory. It becomes clear why this is so
important when she presents the criticisms of the Greek concept of ‘circular’
time offered by St Augustine in T#e City of God. Faced with this model of
time from the standpoint of Christian salvation doctrine St Augustine reacts
with horror:

.. as those others think, the same measures of time and the same events in
time are repeated in circular fashion: on the basis of this cyclical theory, it is
argued, for example, that, just as in a certain age the philosopher Plato
taught his students in the city of Athens ..., so during countless past ages, at
very prolonged yet definite intervals, the same Plato, the same city, and the
same school has existed again and again, and during countless ages to come
will exist again and again. Heaven forbid, I repeat, that we should believe
that. For Christ died once for our sins ...2

Although this passage relates to cultural and religious milieux foreign to
India the problem raised by such a view of time is one inherent for any
soteriological system. An exactly repeating cycle must, by definition,
preclude any meaningful soteriology for eternal salvation, in any form,
necessarily demands an escape route from a cycle of time. In St Augustine’s
terms, if Christ dies in an infinite repetition any salvation resulting from his
death must only be temporary; in Indian terms, if the individual’s struggle

* T would like to thank John Brockington for his comments on this paper and Nick Allen
and Jim Benson for their comments on an earlier version.
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from ignorance to emancipation must be repeated in every cycle moksa also
becomes simply another passing and contingent state, rather than a
definitive release from such states. That this idea would be as repugnant to
Hindu religious thought as it was to St Augustine is shown by Samkara’s
reaction to such an idea when he argues that if assumptions are allowed as a
form of reasoning, there is nothing to stop “a malicious man from assuming
that even the released souls are to enter on a new cycle of existences”.3

Balslev argues that despite some scholars’ assumptions that the Indian
idea follows the Greek one in this particular, Indian texts do not, in fact,
present such a “completely deterministic, fatalistic” model:*

. the world-cycles can be compared to one another in terms of generic
similarity just as one day resembles another, but the idea of exact repetition
involving the return of the particulars does not occur.®

Balslev’s study is mainly concerned with the discussion of time in Indian
philosophical works and has little to say about its treatment in the broader
literature of the epics and Puranas. As these popular texts will have done
more to inform general Hindu thinking on the subject than any others, it is
worth examining the nature of the repetitition they present to see how far it
concurs with the more sophisticated understanding of the philosophers.

The exact nature of the repetition in the cycle and its potential problems
seem to have been of relatively little concern to the epic and Puranic
composers. There are very few references to the topic in the many passages
on time and creation and nowhere does it seem to have been discussed or
defined in the detail explored by the Greeks and their commentators. In
the Mahabharata although the most common image for the endlessly
repeating cycles of time and the world is that of a wheel perpetually turning
— kalacakram jagaccakram yugacakram ca ® — only a few passages touch on the
nature of the repetition involved in this. In the first of these, which occurs at
the end of the account of creation at the beginning of the epic, the cycle of
creation and destruction is likened to the turning of the seasons:

_yad idam drsyate kimeid bhittam sthavarajarigamam
punah samksz})_yate,mmam Jagat prapte yugaksaye (36)

dryante tam tany eva tatha b/zava yugadisu (37)

evam etad anddyantam bhiitasamharakarakam
anadinidhanam loke cakram samparivartate (38)

Whatever is seen to exist here, standing and moving, this whole world is
destroyed again when the end of the yuga arrives. (36)

As the manifold seasonal signs successively appear when the season
changes, so too do existences at the beginnings of the yugas. (37)
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Thus is this wheel, beginningless and endless, turning in the world,
endlessly causing creation and destruction. (38) 7

This model of seasonal change is again taken up by Nilakantha’s
commentary on a variant reading of 12.211.38:

riuh samuvatsaras tithyal [variant: tispah] Sttosne ca priyapriye

yathatiiani pasyanti tadrsah sattvasamksayal

Nilakartha — tisyah kalir iti yuganam upalaksanam

Seasons, years, tisyas [taking variant], heat and cold, likes and dislikes -
as these reappear when they have passed, such is the case with the
destruction of entities.

Nilakantha — #isya is %kali’ by this is implied the yugas.

Another passage, however, not included in the Critical Edition, seems
to offer a more rigid interpretation of the nature of the repetition:

[Siva speaking]
daksa daksa na kartavyo manyur vighnam imam prati.
yajaham riaharas tubhyam dystam etat puratanam

Daksa, Daksa, do not be angry about this obstruction [to your sacrifice].
In former times it was seen that I was the destroyer of your sacrifice. ®

However, although at first sight this could be taken as presenting the idea of
identical cycles, the relevant phrase — drstam etat puratanam — remains
ambiguous and could simply signify that the action was ordained: it was
previously (fore)seen. _

In the Purdnas the subject is treated in scarcely more detail but there are a
few references which again could suggest the idea of exact repetition. In the
Kiirma Purana the following verse occurs twice, firstly after a passage on the
computations of time® and then following a description of the four yugas:'°

manvantarena caikena sarvany evantarani vai vyakhyatani na samdehal kalpah
kalpena caiva hi

By one manvantara all antaras are explained, have no doubt, and by one
kalpa, each kalpa.

The verb used in this verse is \//c/zyd, with the preverbs vi and @, meaning
‘explain, fully detail, relate, tell’. It does not seem to have the sense of
‘describe’ and could simply refer to the durations of these periods rather
than their characteristic natures. This is certainly the more natural reading
of the verse following the computations of time.

A set of verses which are obviously related to each other occurs in the
Manusmyti, Markandeya Purana and Visnu Purapa, all following accounts of
Brahma creating the inhabitants of the world.!! The following is the Vispu
Purana account:
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tat sasarja tadd brahma bhagavan adikrd vibhuh

tesam ye yani karman prak systyam pratipedire (59)

tany eva te prapadyante sriyamanapy punah punah

himsrahimsre mydukriire dharmadharmav rtanyte

tadbhavitah prapadyante tasmat tat tasya rocate ... (60)

yathartav rtulingani nanaripani paryaye

drsyante tant tany eva tathd bhava yugadisu (64)

karoty evamvidham srstim kalpadau sa punah punaf

ststksasaktiyukto ‘sau sypyasaktipracoditah (65) '

Then the blessed creator, Lord Brahm3, created it all. Creatures who
performed the actions/received back the karmas which were theirs in the
previous creation, (59)

Being created again and again, return to precisely those same

actions/ karmas. Cruelty or non-injury, gentleness or fierceness, dharma or
adharma, right or wrong — produced from that, they return to it; there-
fore they delight in it ...(60)

Just as the manifold seasonal signs are seen when the season changes, so
too are these conditions seen at the beginnings of the yugas.(64) '*

Wilson, Biihler and Pargiter all translate the crucial v.59 and its equiva-
lents in such a way that the idea of identical repetition is emphasised:

Wilson [Visnu v.59]: “And these things ... discharged the same functions as
they had fulfilled in a previous creation ...”**

Bithler [Manu v.28]: “But to whatever course of action the Lord at first
appointed each (kind of beings), that alone it has spontaneously adopted in

each succeeding creation.”"

Pargiter [Mark v.gg]: “Whatever actions they were severally endowed with
originally at their creation, those very actions they are endowed with when

they are created again and again.” '

However, once again a closer examination shows that the ambiguous
use of the word karma, which can designate either action in general or,
more specifically, those actions which form and condition future states,
means that an exact repetition of previous actions in future kalpas is not the
only possible interpretation. Certainly, it is not an interpretation that
occurs to Medhatithi in his Manubhasya. Not only are these verses not seen
to espouse identical repetition, this is not even one of the possible erroneous
interpretations he considers. Instead he takes karma in the sense of the
accurnulation of actions and their results, so that beings are allocated their
place at the start of the present creation in accordance with their actions in
the last, a quite different emphasis and one which presents no problems for
Hindu soteriology. For Medhatithi, in these verses Brahma creates beings:
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... not without reference to the actions done by them during the preceding
cycles; he makes the creature born in that family of creatures which is
indicated by the act done by it during the previous cycle ... if the creature
has, in the past, done a good act, it is led to be born in a family in which it
would be enabled to experience the good results of that act ... What
happens is that at the beginning of each new creation, the acts done by
creatures in the previous cycle come out, after having, during Dissolution,
lain latent within their source ..."7 '

An earlier verse in the Markandeya Purana account reinforces Medhatithi’s
interpretation and makes it clear that karma is being used in the specific
sense of past actions conditioning future states:

Creation is impregnated with the good and bad actions of previous existence
— prvakarmabhif —, O brahman; and because of this well-known law, created
beings, though they are destroyed in the dissolution, are not delivered from
the consequences of their actions.'®

While Medhatithi’s Manubhdsya is obviously a later interpretation of the
text, the fact that the tradition has interpreted these potentially ambigious
verses in a way that does not necessitate the idea of an exact repetition,
serves to reinforce Balslev’s argument that this is not the Indian model.
Certainly, if exact repetition were being presented in these passages it could
not co-exist with any system of Indian soteriology. That this is not the
intention can be supported most obviously by the fact that a soteriological
escape from the cycle is deliberately written into the theory of time and,
according to Biardeau, largely makes up its purpose in the fate of liberated
beings at the time of the pralaya who, having attained the highest state, are
finally released to union with brahman.'® Other aspects of the yuga theory
also directly contradict the idea of an identical repetition. For example,
although Brahma is born at the beginning of each cycle and performs the
same functions at this time, the details of his birth are different in each
kalpa. Similarly, while the fourteen manvantara periods which subdivide the
cycle always occur, they are presided over by different Manus, saptarsis and
gods each time.*

Such a co-existence of the same events with different particulars suggests
that it is most likely that the repetition was understood on the model of the
image most abidingly used, namely, the turning of the seasons, an image
found in the Mahabharata, Harivamsa, and Manusmrti, as well as at least the
Visnu and Markandeya Purdnas.® Such an image of time, while making the
units correspond in the overall pattern of occurrences, does not necessitate
an exact repetition of events: just as every spring plants come to life and
every autumn they die, but not the same plants, so too at the beginning of
every cycle events are set in motion and different categories of beings are
created to play them out, but not the same beings. As the manvantara theory
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and many dialogues in the Mahabharata show, even the lesser gods are not
presented as individuals but rather as roles to be filled by different players
at different times.?* This would confirm the model of ‘generic similarity’
that Balslev argues for and which seems much more likely to lie behind the
Indian model than an idea of circular repetition.
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above); Harivam$a 7.54.142* lines 13,14.

22.  See, for example, the story of the five Indras in Mahabharata 1.189.

1. Balslev, 1983. pp. 140-50.

2. Augustine, City of God, Book XII, chapter XIV, cited Balslev, Ibid., pp. 141-2.
3. Samkara, Vedanta Sitra (1.2.17), cited Balslev, Jbid., p. 147.

4. Balslev, Ibid., p. 149.

5. Ibud., p. 146.

6.  5.66.12. This and all Mahabhdrata references are to Sukthankar, et. al. (eds.), 1933 [1970].
7. 1.1.36-38.
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Visnu and the Dance of Siva

David Smith, Lancaster University

A striking feature of Nataraja’s temple in Cidambaram is the right-angled
conjunction of the shrines of Siva (Nataraja) and Visnu (Govindaraja). At
one point, marked as a lotus on the stone floor, the worshipper can — with a
flickering of the gaze to and fro — view both the south-facing King of
Dancers and the east-facing King Gowherd. This joint presence of the two
major deities has often been remarked upon. B. Natarajan, who in his
recent Tillai and Nataraja devotes a chapter to the Govindarija shrine, is no
doubt correct when he says that Cidambaram is.“the most conspicuous
example of a religious centre where Siva and Visnu co-exist”.! This paper
considers the presence of Visnu near Dancing Siva and examines the Saiva
attitude to Visnu in Cldarnbaram during the twelfth and thirteenth
centuries.

The conjunction of the two shrines has given rise to various theological
speculations, as is only natural. Thus T. G. Aravamuthan sets out to show:

.. that, in its origin as a great religious centre, it was marked by the convic-

tion of the Oneness of God-head. Chidambaram was, in fact, a place
where the Unity of God-head is averred and is sustained.?
The Chidambaram Temple, with both Narayana and Nata-raja coalesced
into One God, though shown separated as two, is fine proof of the continu-
ance to these days of the spirit of integration of Gods into a Tad Ekam,
“That One’, which is the distinguishing mark of the Rg-Veda. Man’s desires
kept him appealing to this God or that, and kept him making offerings as it
pleased him for the moment. None-the-less, deep in him lay, and lies the
conviction that all the Gods appealed to are but facets of one God-hood.
And as we find at Chidambaram, the devotee was ever taught to exhibit his
abiding belief in that Unity.?

S. Sankaranarayanan argues that:

The Vedic scholars of Chidambaram seem to have felt that this symbol,
Natesa, is based more on the Rgvedic theme of the creation of the universe
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from the raised foot of the Supreme and that it does not fully answer to the
Upanisadic specification of the reclining Akasa (Sete) as the cause of the
Universe. So those Vedists seem to have strongly felt the need for an
additional symbol to represent this reclining Akasa Atman ... the Akasa could
be represented only in an indirect way by means of what is indicated by the
expression vismupada. This expression, being a homonym, can denote ... also
the very Visnu Himself, because He has the name (pada, i.e., nama-pada)
Visnu. Further, among all gods He alone is known to have reclining posture
as Sesaéﬁyi. So the Vedists decided to have a Scsaéiyi Visnu figure for a
symbol they required.*

These theological musings must, however, be reviewed in the light of the
historical assessment which I shall attempt after having first given an
account of the shrine as it exists today. The Cidambaram temple is huge,
covering some 33 acres, including the gardens that are contained within its
outermost walls. The first and innermost enclosure contains the supreme
shrine of Dancing Siva, the Hall of Consciousness, the Cit Sabha, facing
south, with its distinctive curved roof covered in gold leaf. Immediately in
front of this is an almost identical structure, wherein worship of Nataraja
and of a small, portable, crystal liriga is performed. A courtyard with minor
shrines surrounds the twin halls to the west, north, and east. The south-west
part of the enclosure is taken up by the shrine of Visnu. Visnu lies on Sesa,
and faces north, towards Natardja. A separate entrance for the Visnu shrine
is provided in the east wall of the enclosure, with a flagpole just outside. The
rectangular garbhagrha of the shrine has a barrel roof, and has an
ardhamandapa and a pradaksina patha (circumambulation passage). The sancti-
ty of the site and the legal wrangles over the centuries make investigation
difficult, but the present buildings of the Visnu shrine are plainly not old.®

Natarajan gives the following description of the contents of the shrine:

Within the Govindaraja shrine, we have sub-shrines dedicated to
Hiranyanarasimha, Sudar$ana, Venugopala, Yoganarasimha, Hanuman,
Visvaksena, the Ramapadas, Ramanuja and Karattalvan. In a huge,
impressive, solemn stone sculpture, the presiding deity, Govindaraja, is
shown reclining on His serpent-couch, the seven-headed Adisesa, in
_yoga-nidrd, head to the south and with Brahma seated on a lotus emanating
from His navel, and looking northwards. The utsava icons made of metal, of
Srinivasa with Sridevi and Bhadevi, are located in front of Govindaraja.
Around them are located images of Parthasarathi, Antal, Rukmini,
Satyabhamai, and the utsava vigrahas of Nammalvar, Kulacekaranalvar,
Tirumankai Alvar, Ramanuja and Manavala ma Muni.®

As already noted, this shrine faces cast, and is at a right angle to the
Nataraja shrine. Soma Sethu Dikshithar in his Guide to the temple refers
to the spot on the floor marked by the lotus:
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This is the place where one can see both the deities at the same time ... . It
is said by elders that one should see Lord Govindaraja through the left eye

"and Lord Natarzja through the right. The significance of this is that the left
side of Lord Siva is the part of Visnu who is embodiment of Sivasakti.”

Here again there is a theological gloss on the co-presence of the two
divinities. But discussion of the innermost courtyard of Nataraja’s temple is
not complete without remarking on what is absent. This enclosure does not
contain the ‘Original Shrine’ of Cidambaram, the linga shrine, the
Milanatha. This is situated in the second enclosure. Also in the second
enclosure is the oldest structure in the temple, in terms of architectural
style, namely the Nrtta Sabha (though the plinths of the twin Sabhas might
be as old). The Nrtta Sabha, built no later than the reign of Kulottunga 11
(1178-1216), is a pavilion on a high plinth that contains a shrine to
Urdhvatandava Siva, and also a shrine to Sarabhesa Siva. Both shrines
seem to be additions to the original structure, the arrangement of the
pillars of which seems to be designed to allow space for a single dancer in
the central area. The structure is provided with a wheel and a horse on its
east and west sides at the south end, and is thus a chariot, being drawn
towards the Git Sabha. This detail of the structure is easily forgotten today,
since almost all of horse and wheel is now covered over with concrete. The
supposed movement of this shrine is all the less likely because of the
obstruction of the wall of the first enclosure. But the essential point to be
made is that both these shrines are intimately connected with Nataraja but -
are not in the first. enclosure. Visnu, as Govindardja, is in the first
enclosure; and we have seen three brief theological interpretations of this.
Let us now consider the textual history of the Visnu shrine.

The earliest reference to Visnu in Cidambaram is found in Tirumankai
Alvar (second half of eighth century ap); both he and Kulacgkaran Alvar
(ninth century) refer to the “three thousand” priests, which would seem to
mean that the Visnu shrine was under the control of the Saiva Diksitas,
who have always been known as the “three thousand”. Tirumankai Alvar
encourages people to go Citrakita in Tillai (Periyatirumoli I11. 2) and deeds
of various avataras are alluded to; and the next song refers to the childhood
adventures of Krsna, who is said to be “inside Citrakitam of Tillai
(Periyatirumoly 111. 3).% Kulacgkaran dedicates Perumal=Tirumoli X to Rama
in “Citraktta of the town of Tillai”, where Rama is seated on a throne
with beautiful jewels (X. 2).° '

Next in point of time is the Twukkivaipar, a complex and difficult text,
attributed to Manikkavacakar (ninth or tenth century):

To seek the feet of Him who destroyed the three fortresses
Visnu (as a boar) bored the earth and when stymied

Surfaced up and prayed thus: ‘O my Father, grant me grace.’
He that endowed me with twin hands to adore His feet twain,
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Thereupoh relented a little énd showed him one of His feet.
(Thus blessed) he continues to beseech Him at Tillai’s court
For the boon of revelation of the other foot also.*®

B. Natarajan takes the standard view when he says of this verse that it is
“the poetic imagery of Saivite poet reflecting the fact that these two Lords.
of the Trinity dwelt together in the Hall of Tilla1” (p. 27). However, none of
the passages so far considered explicitly refers to a Visnu shrine beside
Nataraja. Visnu is described as lying prostrate before Siva’s shrine. This
follows very naturally from the reference to Visnu as Boar seeking the base
of the liriga, a common motif on the outer western wall of the garbhagrha in
Siva temples.

The next reference to Visnu comes a century or two later, in the long and
informative inscription that details the works done in Cidambaram by
Naralokavira, in the reign of Kulottunga I (1070—1120). Naralokavira is
usually said to have been an “officer of Kulottunga I”, but is perhaps more
likely to have been a semi-autonomous war-lord. Verse 23 of 120 of 1888
says that Naralokavira consecrated an image of Nandi$a, Nandisa whose
permission had to be sought by Visnu (Vaikuntha) and the other gods each
day as they stood outside before they could come in and bow down before
Siva. The absence of any reference to a shrine of Vispu in this detailed
account of the temple is striking,

Ottakkuttan’s poems in praise of Kulottunga II (1133—1150), and the
same poet’s Takkayakaparani, all refer to that monarch’s removal of Visnu
from Tillai and dropping the deity in the ocean, his original home. This is
generally assumed to have been a hostile act; and yet immersion of images
in the ocean is a regular form of devotion. Naralokavira built a mandapa on
the sea-shore for that very purpose for Nataraja (verse 6, 120 of 1888)."

Also during the reign of Kulottunga II was written the sthalapurana of
Cidambaram, the Cidambara Mahatmya.** Here Visnu plays a prominent
part, though completely subordinate, in events leading to the first -
performance of Siva’s Dance of Bliss, the @nanda—tandava. In a sophisticated
narrative device, Visnu in the Milk Ocean first calls out to Siva while in a
state of trance; and Sesa, the snake who forms his couch, feels his master
become very heavy. It transpires that this is because Visnu is remembering
the events earlier in the day. He had gone as usual to Kailasa to pay his
respects to Siva, and was told by Siva to take on the form of a worman, for
they were going to the Devadaru Forest to assess the sages there. Siva
himself would go as the Divine Beggar, Bhiksatana. The sthalapurana refers to
standard Puranic myth when Siva arouses the desire of the sages’ wives, but
is decidedly innovatory in having him accompanied by Visnu as Mohini.
When the sages attack Siva with creatures from their sacrificial fire, he
defeats these new opponents and assimilates them into his iconography. He
then dances the Dance of Bliss, with the sages and Visnu as his audience.
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Visnu also features in an earlier part of the Cidambara Mahatmya, when
he is said to have brought the Milk Ocean to Cidambaram. When all the
gods-come to Cidambaram to see Siva’s Dance, Visnu brings his Milk
Ocean, and making it his couch, witnesses the Dance of Bliss (7. 31—2). But
this Vaisnava presence is equalled by Siva supplying an ocean of milk for
Upamanyu, Vyaghrapada’s son, in a tank to the north of the temple (a
tank recently filled in to make a school playground).

I pass over here later legends that the Visnu image was, after its removal
by Kulottunga II, taken by Vaisnavas to Lower Tirupati and there conse-
crated by Ramanuja, and consider next the explicit reference to the Visau
image made by Umapati in his Ruficitanghristava, around 1300.'*

Even today to His right

Vispu in his jewelled shrine

is lying on the couch of the coils

of the five-headed Lord of Snakes

with his feet to the south and his face to the north.

Although he is always asleep,
he constantly meditates
on His praiseworthy foot.
(Runicitanghristava 42)"*

Here at last is an explicit reference to the image of Visnu in the
Nataraja temple and to the existence of the shrine (sadana); Umapati’s
poem gives a very full acount of the temple. The verse clearly shows that
worship ‘of Visnu did not, as Kulke and many others have claimed, cease
after Kulottunga for a long period. A century and a half after Kulottunga
it was alive and well. A minor difference is that Sesa is said to have five
heads, whereas today it has seven heads. What is particularly noteworthy
is that Umapati says that the image has its face to the north and its feet to
the south. This is the reverse of the orientation of the image today; it also
corresponds, incidentally, in orientation at least, with the reference in the
Tirukkovaiyar to Visnu lying prostrate before Siva.

Umapati makes one other explicit reference to Visnu’s shrine (geka),
along with four other independent shrines, these others being in the third
enclosure:

the shrines )

of the Blessed Mulasthana,

Dewvi, Visnu, Elephant-faced Vinayé_ka, and Skanda.
(Ruficitanghristava 76)

In modern times ‘the five shrines’ are frequcntly spoken of by the
priests, but the Visnu shrine is no concern of the Saivas, and the Cit
Sabha is included to make up the five.’®
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The first inscriptional evidence of a Visnu shrine in the Nataraja temple
does not come until 1539. Inscription 272 of 1913 tells that Acyutadevaraya
had ordered the consecration of the Tillai Govindaraja in Cidambaram,
according to the rituals of the Vaikhanasa Satra, with the income of four
villages for the upkeep of daily worship. It is after this consecration that
Appayya Diksita is popularly supposed to have written his hymn to:
Harihara, the Hariharastuti. These eight or ten verses are sometimes said to
be called Hariharabhedastuti, but in fact this is a series of epithets, one to
Visnu followed in each case by one to Siva, with the weight of emphasis
falling on the second and Saiva epithet. In the eight verse version, the only
one available to me,'® there is no mention of Cidambaram or Nataraja,
and it may well be that later tradition invented the connection with the two
shrines of today.

Evidence of very serious disagreement between Saivas and Vaisnavas in
Cidambaram is furnished in 1599 by Pimenta, a Jesuit travelling through
South India:

In our way wee saw Cidambaram the mother Citie of their Superstitions,
furnished with gorgeous Temples. Their Brachmanes have thirties thousand
Duckets revenue, whereof but twelve thousand are now payed.

The Naichus of Gingi was come thither, in whose Dominion it standeth ...
The Next day wee went away, which we had not done, had any told us of a
strange Spectacle that day there to bee seene, which wee after came certainly
to know.

There were twentie Priests which they call Jogues, which threw themselves
from the highest pinnacle of the Temple for this cause. There is a Temple of
Perimal, in which is worshipped an Ape called Hanimant, whom they report
to have been a God ... Now at this time was a great Controversie amongst
these Gentiles, whether it were lawfull to place the Signe of Perimal (which is
nothing but a Mast or Pole gilded, with an Ape at the foot) in the Temple of
Cidambaram. Some refused, others by their Legats importunately urged,
and the Naichus of Gingi Decreed to erect it in the Temple, the Priests of the
Temple which were the Treasurers, withstanding, and threatning if it were
done to caste downe themselves from the top. The Brachmanes of the
Temple sware to doe the like after they had buried the former, which yet
after better advise they performed not. About twentie had perished in that
precipitation on that day of our departure; whereat the Naichus angrie,
caused his Gunners to shoot at the rest, which killed two of them, the rest
wandering in uncertaine places. A Woman also was so hote in this zealous
quarrell that shee cut her owne throat. The Mast with the Ape was
nevertheless erected.!’

Today, the subsidiary status of the Govindaraja shrine is revealed by
the fact that it is not allowed to raise a flag on its flagpole. I shall return to
Pimenta’s account in my conclusion.
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After this review of the textual evidence relating directly to Visnu in
Cidambaram up to the end of the sixteenth century, which shows Umapati
(c. 1300) to have been the first to make unmistakable mention of the shrine,
I turn now to the general iconography of the temple, in relation to Visnu.

A very clear statement of the relative importance of deities is made by the
gopuras of the temple gateway, three of which were completed in the
thirteenth century. All four share a common sculptural programme. The
first of the two stories in stone presents a variety of figures, one of whom is
Visnu; the second storey is composed of a variety of forms of Siva. Each
gopura has on its inner facade a sculpture of Visnu mounted on a human
two—armed Garuda. Visnu’s rear hands hold the discus and conch, the front
hands are in afjali and plainly manifest his devotion as he looks inwards to
Nataré.ja in the centre of the temple. Each of the gopuras also has Siva
appearing from within the friga with Brahma and Visnu searching for its
limits. Moreover, when Siva is shown as Urdhvatandava, the figures on the
Western and Eastern gopuras have an accompanying drummer who wears a
crown and might therefore be Visnu (the Kaficimahatmya story of Visnu
becoming Nataraja’s drummer is discussed below). Even if the drummer is
not Visnu, the gopuras could hardly state the subordinate status of Visnu
more plainly. Visnu is clearly shown as drummer at the right hand side of
the Urdhvatandavamarti in the Nrtta Sabha, with Kali at the left. These are
the only Visnu images outside the Visnu shrine, and are clearly older than
that shrine.

The final evidence I wish to present in this consideration of Visnu in
Cidambaram is the general attitude to Visnu expressed by Umapati in the
Kuficitanghnstava. This poem is a personal statement by a notable priest of
the temple, and may fairly be said to express the world-view of
Cidambaram Saivas around 1300. We have already considered Umapati’s
description of the Govindaraja shrine. Shortly before this, in his poem
Umapati refers to the principal event of the sthala-purana:

In the beginning Sambhu the Mild along with Mohini
was strolling in the dense wood called Daruka.

Deluding by His beauty the wives of the Brahmans,
and that throng of silent sages by Visnu’s illusion,
nullifying the magic attack the Brahmans staged,

He took pity on the Brahmans, and displayed His Dance.
Him, the Dweller on the mountain,

‘Whose foot is curved,

I worship. (Ruficitanghristava 40)'°

That Siva should go as Bhiksatana is no illusion, for that is one of his
major forms and, it should be mentioned, one of the two most prominent
representatlons of Siva on the gopuras. Visnuw’s form as voluptuous worman
is, however, not merely an instance of that God’s power of illusion,
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but also an instance of the literary powers of the creator of the sthala-purana.

The utter passivity of Visnu’s role allows his presence to be emphasized

without giving any scope for claims of his importance in Cidambaram.
Visnu’s femininity is again referred to later in the poem:

His face all the more like a night lotus come alive
from the stream of clear nectar from the moon on His crown,
delightful with His unrestrained song.

In the forest He held immobile
the throng of the sages’ wives,
He, the complete embodiment of the erotic,
Seeing Him, Visnu’s illusory form
determined to marry Him.
(Rufcitanghristava 130)'°

The preceding verse subordinates Visnu to an external female: alluding
to the Lalitopakhyana, Umapati posits the Goddess’s ﬁngernaﬂs as the
source of Visnu’s avatdras: .

Creating the avatara portions of Visnu
on the battlefield with her ten nails

With His missile she destroyed the Daitya Bhanda
along with his city and the host of his sons.
She it is who resides in the Sricakra.

Him who performs auspicious deeds,
Whose foot is curved,
I worship. (Ruficitan ghristava 129)*°

Both these verses are from a stunning sequence of verses about the
forms of Visnu, in most of which Visnu is put down by Siva:

When Visnu had assumed the form of a fish
and slain the demon who’d taken the Vedas
down into the world of snakes,

the gods were terrified to see him,
big as a mighty mountain,

put out the flames

of the fire in the ocean

with a blow of his tail.

The chief gods praised Him,
and as the Skull-bearer, Kapalin,
He struck him down
and put out his eyes.
(Ruficitanghristava 122)**
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When Visnu took on the excellent body of a turtle
he became terrifying, he swallowed the ocean;

his mouth was ablaze with flames like the kalakiita poison,
he shook the whole world in what he did;

he could not be conquered by Brahma

nor any other god.

It was He who dragged him ashore
and made his limbs His necklace.
(Kuficitanghristava 123)**

‘When the earth was thrown in the sea
Vaikuntha Visnu assumed the form of a great pig,
quickly raised up the earth on his tusk
and slew the demon Hiranya in battle.

But when he carried on roaming about
and acting in a way offensive to all

Bhairava with His trident’s sharp prongs
sending forth flames and ash
extracted his tusk
and wore it on His chest.
(Kuficitanghristava 124)*

All the gods trembled in fear of Visnu
when he took on the body of the Man-lion,

so Brahma sang His praises

and He took on the excellent body of Sarabha, the king of birds.
Speedily He cut him up with the tips of His claws

and adorned Himself with the skin,

illuminating the world with His fangs.

He who grants the wishes of all,
Whose foot is curved,
T worship. (Kuicitanghristava 125)**

Visnu as the Dwarf, shrank his body

to make his petition in Bali’s hall of sacrifice,
and made his body grow from earth to sky
and placed his foot — itself the triple world —
on the demon’s crown.

But then he terrified the whole world with his roaring.

The hosts of gods praised Him as He slew the Dwarf

and ripped out his skeleton and tore off his skin.
(Ruicitanghristava 126)%

99
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Rama, lord of ascetics, son of Jamadagni,
desiring to clear the sin of his mother’s fault
and needing a mighty axe, excessively sharp,
to cut off the wings of the mountains —

the warriors who slew his father,

meditated constantly on this Dance of His

that is witnessed in every individual self.

Rama gained his excellent wishes, long life and the others.
(Ruicitanghristava 131)%°

Balarama, Rohini’s son,

the fan-palm his insignia,

had his aged wife turned into a young woman
by the sacred ash obtained from His worship;

by much pilgrimage to His holy places
the misfortunes arising from the sin
of murdering the excellent ascetic
were.allayed,; '
and by His grace
he cut up the wicked Pralamba
with his excellent mighty plough.
(Kuiicitanighristava 132)%

At the end of every Kali age Visnu Mukunda
in the form of Kalkin mounts his horse
and rides on earth,

slaying, with the sword he’d got from His pure mercy,

the host of heretics no bigger than a thumb,

so evil-minded and sinful are they by this time,

reforming the whole world to its proper condition.
(Ruficitanghristava 133)*®

This list of avataras either eliminated by Siva or owing everything to him
is followed up by a Tamilnadu horror story, supposed to have happened in
Tiruvaiyaru, about ten miles from Tanjavur:

One of His devotees, an excellent Brahman,
in the middle of his pilgrimage

was eaten by multi-headed Madhava Visnu—
super-parrot-headed,

lion-, tiger-, horse-headed,

elephant-, bear-, eagle-headed,
monkey-headed,

man-headed—
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and in this fury Vispu went on,
threatening time and again all the worlds.

But in vain, for soon He slew him
and saved His devotee
and the whole universe too.
(Ruficitanghristava 134)*

The Pan-Indian tradition is surpassed by this cumulative nightmare
form of Visnu. Such power as Visnu has, is, to put it mildly, unstable.
Even when considered in his most permanent form, his most distinctive
emblem, his discus, has its origin in Siva:

In the beginning Vaikuntha Visnu
was constantly Worshipping Pasupati
with a thousand flawless lotuses.

Once the last lotus could not be seen.
Then plucking out his own lotus eye
he placed it at His pure feet.

From Him he received his discus

and became splendid.
That Lord of Dancers, Whose foot is curved,
I worship. (Ruficitanghristava 56)*

Visnu’s discus is also mentioned when Umapati refers to the Madurai
cycle of myths. The Pandyas with their Madurai connections succeeded
the Colas, and this is marked in Cidambaram around the time of
Umapati by the construction of the small shrine dedicated to Minaksi and
Sundare$vara, south of the Sivakamasundari shrine on the western side of
the temple site. Umapati refers to the Madurai story of how Siva assuaged
the enormous hunger and thirst of the leader of his ganas. To allay
Kundodara’s thirst Siva brings not only the milk ocean but all seven
oceans. Umapati also refers to Kundodara’s theft of Visnu’s discus, so that
Visnu’s weapon is marginalised as well as his milk ocean!

The king of the circle of bhdtas
Whose strength is famous
and who stole Visnu’s discus,

had the torment of his hunger and thirst absolved by Him
—a deed which made motionless the daughter of the Pandyan
—when He brought the seven oceans
joyfully in His own fingers
to accomplish His mother-in-law’s wish;

(Ruficitanghristava 249)*

Another local myth, from Tiruvartr, the next most eminent Saiva
temple in Cola times, refers to Visnu and the Milk Ocean, and Visnu’s
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recitation of the Mucukundasahasranama:

To destroy the demons and protect the whole world
Visnu, Mura’s foe, in the ocean of milk

along with Laksmi

performed difficult penance

ahd with devotion worshipped in his heart

the Lord with Ambika beside Him.

He obtained the excellent mantra

that is the hymn called His Thousand Names

and by reciting it

became the Lord of the World.

(Buflcitanghristava 136)%2
The tank at TiruvarQr, considered to be biggest tank in South India, is

-called Kamalalaya, and Kamala (Laksmi) is said to have been born from
it, and there to have married Visnu. Another important site, and where
the Lalitopdkhydna mentioned above seems to have originated, is
Kaficipuram. When discussing the gopuras, I mentioned above the possibil-
ity that the crowned drummer figure beside Urdhvatandava might be
Visnu. The following verse, and the Kaficimahatmya passage on which it is
based, justify that assertion.

O Lotus Laksmi, don’t let’s play today
I don’t want my couch, the lord of snakes,
nor Garuda.

O Earth, do you come at once,
for T am going to beat the drum
in Tillavana with great skill
" to accompany the dance of the Foe of the Cmes

So saying, in days of yore Hari went to His stage,
Him who is unborn, Whose foot is curved,
I worship. (Ruficitanghristava 250)

The account of the Kaficimahdtmya is as follows. One day as Visnu was
practising yoga, he noticed in his heart a flame in the middle of which Siva
was dancing. Overcome with wonder, he plunged into trance. Noticing this
inert condition of Visnu, his wife Laksmi, Garuda and Ananta, who were
beside him, became anxious, without knowing exactly what had happened
to their lord. After a few moments he awoke and sang of the magnificence
of Siva. Questioned by his wife, he told her that he had seen the Supreme
Being (Siva) dance in his heart and that his dance had fascinated him
(151-66). His questioners begged him to allow them to see this dance. Visnu
brought them to Cidambaram and gave himself up to penance in respect of
Siva. Siva appeared and said to him, “If your people desire to see my dance,
first go with them to Kafici, where you will install and adore a friga.
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Afterwards return here, then we will fulfill your vow”(167-175). Siva
thereupon went to Kafici, accompanied by all his entourage and installed a
lingam in the south of Fkampam ... . Then he returned to Tillai
(Cidambaram) (176-178). Siva then began to dance. Laksmi, the king of
birds (Garuda) and the king of serpents (Adi$esa) saw him and meditated on
him (179). The Ganas made use of musical instruments while he danced.
Visnu wished to do so too. He played the kettledrum. Afterwards he asked
Siva to grant him the boon of playing this instrument in all his dances
(180—182).%*

In the list of avatdras discussed above, Balarama is present rather than
Krsna. What does Umapati have to say of Krsna? Krsna 1s initiated in Saiva
worship by Upamanyu (Kufcitarnghristava 53); at the kalpa’s end Krsna,
floating on a peepul leaf, thinks that there is no one but himself, but is then
confronted by Bhairava with' his trident (Kucitanghristava 136). The
distinctive name of Visnu in Cidambaram, Govindaraja, is a problem that is
not discussed in this paper; but the name Govinda is used twice by Umapati
in his poem. In Kudcitanghristava 36 it is said of Siva that his foot was sought
by Govinda (govindanvesitanghr), alluding both to Visnu as Boar seeking the
base of the lriga and to Visnu as Govindaraja as foremost devotee of
Nataraja. In the other instance, earlier incarnations of Visnu, waiting upon

" Siva on Mount Kailasa, see Krsna coming to seek a boon for the gods:

On the best of mountains,
the lotus-eyed Visnus,

who had each in turn
relinquished their authority,

greeted Govinda,

who had come to obtain the happiness of the gods,
and after embracing him with their hands in delight,
and asking how he was, .

they enlightened him as to Him:
“Dear one, it’s because you don’t
comprehend the Essence of Brahma in your heart,
that you ask for action —
action is the cause of suffering!”
(Ruficitanghristava 215)%

We have now reviewed the principal references to Visnu in Umapati’s
poem. Clearly for this priest there was no question of Visnu being equal to
Siva, any more than there was in the C6la iconography of the temple.
Visnu was the foremost of devotees, who was happy to act as drummer for
the Dance. On this internal evidence it is hard to imagine in those days a
Visnu shrine as substantial as we find today. With regard to the testimony
of the two Alvars, the mention of the “three thousand” priests, does, it is
true, suggest a connection with the Nataraja temple, but it is no more
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than a suggestion. The earliest Cola art was fervently Saiva, and it is

unlikely that Adltya I countenanced a Vaisnava presence in the centre of
the holiest of Saiva temples. The twelfth and thirteenth centuries afford

strong evidence of Siva’s perceived superiority over Visnu, and Pimenta’s

account at the end of the sixteenth century provides a spotlight on fervent

opposition to the Visnu shrine. There is no internal evidence that"
Appayya Diksita’s Hariharastuti applied specifically to Cidambaram. It

seems likely that any theology built on the co—presence of the two deities

in the first enclosure at Cidambaram and their equality or near-equality is

only of very recent origin.

Notes

1. Natarajan, 1994, p. 165. The Govindaraja shrine has been the subject of considerable dis-
cussion. In addition to the work of Natarajan, Aruvamuthan and Sankaranarayanan (notes
2 and 4), see Krishnaswami Alyangar, 1911; Mahalingam 1g940; Ramakrishna Aiyer, 1946;
Swamy, 1979.

Aruvamuthan, 1969, p. 81.

Ibid., p.102.

Sankaranarayanan, 1988, p. 49.

For a brief general discussion of the Cidambaram temple, see my chapter “Chidambaram”

in G. Michell (ed.), 1993, pp. 58-75.

Tillai and Natardja, p. 179.

Part I Legends, History and Architecture by T. Satyamurthy; Part IT Descriptions of Shrines

by Somasekharendra Dikshitendra (translated by R. Sasikala) in Somasethu Dikshitar (ed.),

1987).

I am indebted to Friedhelm Hardy for this information.

. Iam grateful to Friedhelm Hardy for showing me his draft translation of this hymn.

10.  Tirukkovaiyar, trans. T. N. Ramacandram, 198g.

1. B. Natarajan refers to an inscription of Kulottunga II in Kanchi, which records provision
made for the feeding of Stivaisnavas by an officer of the king, and remarks that “this seems
to take something of the sting off Kulottunga II”. He continues, however, “this does not
alter the position that there is a blot on the escutcheon” (Tu/lai and Natardja, pp. 62f.).

12.  Cidambara Mahdtmya, ed. Somasekhara Dikshitar, 1971, It was written in the reign of
Kulottunga 1, according to Kulke, 1970; but see my comments on his dating in my The
Dange of Siva, Chapter 2.

13.  Kufcitanghristava of Umapati Sivacarya, ed. with a Tamil translation and notes by K. M.
Rajaganesa Diksita, 1958. I am preparing a new edition of this text with translation and
commentary.

14. _yaddakse’dyapi visnur manimayasadane daksine svanghriyugmam
krtvasyam cottarasyam Saramukhaphaniradbhogatalpe Sayanah/
nitpam nidram prakurvann apz hydi satatam yat padam dhyayatidyam
devya tam citsabhefam sutagajavad kuficitanghrim bhaje’ham/ /42//

15.  Somasetu Diksita in the Sanskrit introduction to his edition of the Citsubhesotsavasiitra lists the
five principal shrines as 1. Natardja, 2. Slv‘lkamyumamblka 3. Srimulanatha,
4. Mahaganapati, 5. Subrahmanya, called the StiPandyanayaka (p. 3 of unpaginated
sequence).

16.  Published in Ramesan, 1972, p. 160.

17.  Purchas, 1905. pp. 208

18.  mohinya Sambhur adav atinivide darukakhye caranyaly
saundaryad vipradaran muniganam apt tam mayaya mohayitoa/
wyarthikytyabhicaram dvijakulavihitam sampradarsyatmanyttam
viprams canvagrahid yas tam apt giriSayam kuficitanghrim bhaje’ham/ / 40/ /
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dva’trirm’adrrigabodlzaglutamalcutafafimacc/zap'yﬁxad/zﬁrd—
aptasvajivambujabl danoddamagitabliramam /

xtabdlnbhutar:margamm adlhivipinam sarvaspigararipam

yam drstvd visnumayd patimatim atanot kufiitanghrim bhaje’ham //130//

visor am$avataran dafakaranakharair yuddharange syjantt

kamesalokanodyadgajavadanakaradhvastavighnesayantra/

yasydstrenasu bhandam sasutaganapuram nasayam asa daityam

a’evuncakmxam:tlza tam api Sivakaram /cuncztang/mm bhaje’ham/ /129//

pathinakarabhaiam phanibh Fnitaneda

pucc/zaglzatapramniambumdhuzk/zuzkham pamatendranukalpam/

visnum dystatibhitya vibudhaparibydhail stiyamanah kapal

yas tam nighnan jahvara dvinayanam apt tam kuncltang/mm bhaje’ham/ /122//

bhiimam pitamburasim kamath ¢ kalakitopamag

Jvalasandigdhavaktram Jagaa’ api nﬂdzilam /r_rab/zzy'antam svakrtyail/

brahmadyair apy ajayyam harim adhivasudham karsayan yas tadgyan

arigan karthe dadhau tam nikhilasuranutam kuicitanghrim bhaje’ham/ /123//

potririapam mahantm jaladligatadharam damstrayoddhrtya vegat

yuddhe hatva hiranyam suraripum akhilanistakrtyais carantam/

vatkurtham bhairavo yas Sitasikhavigaladvahnikilasasila-

proktam krtva tadiyam radam urasi dadhau kuficitanghrim bhaje’ham/ /124.//

bhityd santrasamane naraharivapuso devatanam samihe

dhatra samstityamanah Sarabhavaratanul saluval paksirajah/

vegat tam chedayitva svapadanakhamukhais tattvacalarkrto’bhid

damstrasamdiptalokas tam akhilavaradam kuficitarnghrim bhaje’ham/ /125//

_yaciiakharvikrtangam balimakhasadasi svam taniim vardhayitva

dyav abhiimisurarer makutam api padam anayitva tnlolam/

hurikarad bhisayantam suragar m yo vinigh

karikalam tasya dehatvacam api hrtavan kum:ztang/znm b/uye’/zam/ /127//

mat:rdro/zaghmantzm svapitmidhanakytksatrasailendrapaksa—

dvandvacchedaiitiksnaprabalaparasum afyy aptukamo munindrah/

nritam yasyedam dimany anugatam asakrd bhavayan jamadagnyo

ramo lebhe cirayuhpramukhavaravarin kuficitarghrim bhaje’ham/ /131//

1y =y LT t-L bt 5bha ddhasvayayo

})atkjgh’ﬂﬂil"ﬂ\}nﬂ 1t k dh anag afah/

talariko rauhineyal prabalahal, a/mtadu.f‘ pralamb

Jjato yasya prasadad amytakaradharam Lunzztang/mm bhaje’ham/ /132//
aruhyasvam mukundal pratikalivigamam kalkirapiprthivyam

gacchan pamndavargam kumatimaghayutam tatra tatraiva samstham/

nuust/m/cu, 1h 7 p) Lo knrimanabinkh ,l - I
sarvam bhimim yatlmvat Lal@'atz tum ajam /cuncztang/mm bhaje’ham/ /133//
madhye margam svabhaktam d; wanusam gandabherundasimha—
vyaghrasvebharksatarksyaplavag khe madhave bhaksayitva/

krodhad brahmandavargam muhur api ca mudha tayjayaty asu tam yah

hatva raksat svabhaktam jagad api sukalam kuficitarghrim bhaje’ham/ /134./ /

vatkuntho nityam adau pasupatim anaghaih pundarikais sahasre-

narcam kurvan kaddcin na caramakamalam drstam asit tad eva/

utpatya svaksipadmam yadamalapadayor arpayitvatha yasmat

cakram samprapya reje tam api natapatim kuficitarghrim bhaje’ham/ /5//

visros cakrapahartul pr balajuso bhitacakradhipasya

ksuttrtduhkhaprasanti pradanyacanta.s tabd/ta{mndyatmq;atam/

Svasrwvanichabhipirtyai nijadhuri ca muda nitasaptamburasim

bhaktastripakvapristasanarucimuditam kuficitanghrim bhaje’ham//249//

daityanam dhvamsandrtham sakalam api jagadraksanartham murardh

laksmya ksiramburdsau krtakathinatapds sambamirtin prabhum yam/
bhaktyd sampijya citte m. Tam api amasahasrasamy

stotram labdhva japans tatprabhur abhavad ajam kuncttanglznmb/zq;e’/tam/ /136//

padme mastv adya lila phanipatiSayanam vainateyo °pi nalam

bhiimi tvam Sighram ayahyaham api natane tillavanyam purareh/

105
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hastabhyam vadayisyamyahaha cajutaram maddalam |read mardalam) cetyudirya
prayad yadrarigam adau harir api tam ajam kuficitanghrim bhaje’ham/ / 230/ /

34. Dessigane, Pattabiramin and Filliozat, 1964. pp. 86f.
35.  Waktasvasvadhikarah sarastjanayanas cagatam devasauklya—
praptyai govindam uktva kusalam api kardslesapiroam pramodat/
vatsa tvam. brahmatattvam hydi na vikalayan prarthyase duhkhahetum
karmetyudbodhayanto yam api girivare kuficitanghrim bhaje’ham/ /215//
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Mafijusri and “The Chanting of Names’
(Namasamgitr): Wisdom and its Embodiment in an

Indian Mahayana Buddhist text

Anthony.Tribe

Introduction

Among the bodhisattvas who play such a central role in the literature of
Mahayana Buddhism the figure of Mafijusri is one of the most prominent.
The bodhisattva pre-eminently associated with wisdom, and functioning as
the major interlocutor in many siitras, he is also depicted as a spiritual
friend (kalyapamiira), a convertor of beings to the Buddhist Dharma, and an
object of devotion and meditation.! His origins are obscure: unlike
Vajrapani, for example, he does not appear in non-Mahayana literature,
though Marcelle Lalou has suggested the gandharva Paficasikha as a possible
antecedent.? ‘

Mafijusri usually has the status of a tenth stage (bhimz) bodhisattva.
However, in some texts he is said to be a fully enlightened Buddha.® Of
these, perhaps the most important and influential is a short work called the
Namasamgiti, “The Chanting of Names’ (hereafter NS). Also known as the
Mafjusrinamasamgiti, it has been translated into English twice, once by
Ronald Davidson and once by Alex Wayman.* The first modern scholarly
edition of the Sanskrit text was published by I. P. Minaev in 1887 along
with his edition of the Mahdvyutpatti, the Sanskrit-Tibetan dictionary.®

The NS appears to depict Mafijusri not only as a Buddha but also as the
Primordial Buddha (adibuddha) and to portray him not simply in terms of
an embodiment of wisdom — whether that of a bodhisattva, Buddha or the
Adibuddha — but as that wisdom itself. This description of Mafijusri’s
depiction in the NS is couched in tentative terms since there are a number
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of puzzling features about the NS’s structure and contents that raise
questions about whether the ‘Names’ of the NS’s title are indeed those of
Maifijusdri, one of these being the fact that in the main text he is only once
referred to directly.

The primary aim of this paper is to give some account of the nature of
Mafijuéri’s depiction with respect to wisdom and its embodiment in the
NS. A secondary aim is to look at how this depiction is translated into ritual
terms in Vilasavajra’s commentary on the NS, the Namamantrarthavaloking,
‘An Explanation of the Meaning of the Name-mantras” (hereafter
NMAA). Vilasavajra was one of the first Indian commentators on the NS,
probably writing in the latter part of the 8th century cg,® and his
commentary interprets the NS within a sophisticated and complex ritual
framework. A further reason for considering Vilasavajra’s work is that it
can cast light on the mutual interaction between ritual and doctrine: on the
one hand ritual structures can encode or reflect doctrinal stances; on the
other, to accomodate them into particular ritual structures, doctrinal
categories may be modified. Satisfactory pursuit of these aims requires the
consideration of some of the difficulties concerning the NS’s structure and
contents and in general I have tried to come to conclusions about these by
looking at the NS itself rather than by approaching them though
Vilasavajra’s commentary. Often, however, Vilasavajra confirms a
conclusion implied by independent examination of the NS. In order to
avoid confusion I will refer to the ‘names’ of the NS as ‘Names’, i.e.
capitalising the initia] letter. This is particularly appropriate since most of
the Names are not names as generally understood and also allows
statements such as “most of the Names are not names” to make sense.

Since the context of the NS is essentially tantric and since it was
classified by the Tibetan tradition as a tantra it could be considered
provocative, if not perverse, to describe it as a Mahayana text, as in this
paper’s title. Would it not be better described as a Vajrayana work given
that “Vajrayana’ is the term most commonly used for tantric Buddhism?
This is not the place for a detailed discussion of the relationship between
the expressions Mahayana and Vajrayana, but a general reason for
adopting the former in relation to the INS is that the Vajrayana is often
perceived as being subsumed within the Mahayana rather than being
opposed to or subsuming it.” More specifically, the NS does not contain a
single instance of the term Vajrayana, employing instead the expression
mantranaya, “the Way of Mantras”. Thus, it refers to Mafijudri (let us assume
for the present) as, “born from the great Way of Mantras, having the great
Way of Mantras as his nature”.® An alternative and synonymous term,
mantramukha, is also found so that, for instance, the NS describes itself as,
“the quick [means of] success for bodhisattvas observing the practices of
the Way of Mantras (mantramukha)”.® This quotation suggests that the NS
sees the Way of Mantras as a particularly effective method of practice
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employed within the Mahayana rather than as something that confronts or
supersedes it. The NS also contains a description of the results of such
practice, given in traditional Mahayanist terms:

O Vajrapani, O Vajradhara, before very long, the best of men, the one
who preserves the Namasamgiti of ultimate meaning and who has praperly
collected the Provisions of Merit and Knowledge, will soon acquire [all]
Buddha-qualities and fully awaken to unsurpassed perfect enlightenment.'®

The Namasamgiti

Structure

The NS is a short work. It consists of 162 verses in anustubh metre followed
by a prose section praising the NS and describing the benefits of reciting it
(anusamsa). There follows a short section containing mantras (mantravinyasa),
and five concluding verses (upasamhara). The first 25 verses act as an
introduction to the main part of the text. They give it the appearance of a
tantra: Vajradhara accompanied by a retinue of fierce Vajrapani-s asks the
Buddha Sakyamuni to teach the NS. Sakyamuni replies and, being pleased
with Vajradhara’s words, agrees to his request. The core verses (NS
26—162) consist primarily of a series of predicates in the nominative case
and are a list of figures, attributes, qualities, actions and categories
understandable as embodying wisdorn. These are the Names of the NS.
The concluding verses depict Vajradhara and his retinue rejoicing in what
they have heard and further praising the NS.! (Table 1, overleaf,
summarises the NS’s structure.)

Ronald Davidson argues that the opening and closing verses along w1th
the anusamsa, mantravinyasa and colophon probably represent a later stratum
in the development of the text. In other words, the core text (NS 26—162)
constitutes the initial form of the NS. Davidson sees this as representing “a
basic meditative form complete with devotional homage in the final five
verses” and as being “the instructions of a vajracarya”.'* Both these
statements are rather puzzling given the nature of the core verses. Being
largely composed of a list of predicates, they contain no instructions as
such. The manner in which these verses are “a basic meditative form” is
also not immediately obvious, unless Davidson has in mind their potential
for recitation, which is made explicit by the frame text. The early
commentators on the NS certainly developed visualisation texts that
employed the verses in various ways,'® but these are secondary and
exegetical works and do not indicate anything characteristic of the core
text itself. Nonetheless, the core text does possess a unity of style and
organisation of content that separate it from the rest of the work.
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The NS: Structure Divisions in some NS Manuscripts
Frame Text: Opening Verses:
(1—25) a) Vajradhara’s request (1-16) - Adhyesana (1—16)
b) Sakyamuni’s reply (17-22) Prativacana (17-22)
¢) Introduction to core text (23—25) | Satkulavalokana (23—24)
) Mayajalabhisambodhikrama (25—27)
Core Text: a) Initial gatha & homage (26—27)
(26—162) Vajradhitumahamandala (28-41)
Suvisuddhadharmadhatujfiana (42-66c)
b) The Names (28-157) Adarsajfiana (66d—6)
: Pratyaveksanajiiana (77-118)
Samatajiiana (11g-142)
Krtyanusthanajiiana (143-157)
c) Homage (158-162) | Paficatathagatajiianastuti (158-162)
Frame Text: Concluding Sections:
a) Praise & Benefits of the NS Anusamsa (in 6 parts)
b) Mantras ‘ Mantravinyasa
c) Concluding verses (163-167) Upasamhara (163-167)
d) Colophon

Table 1. The Structure of the Namasamgitz (verse nos. in parentheses).

Indian NS commentators tended to see verses 1—162 as the basic text.
Vilasavajra gives 162 as the figure for the total number of verses, stating
that the remaining text is equivalent to 150 verses.** This view that the later
parts of the NS (anusamsa, mantravinyasa and upasamhara) are different from
what goes before is also found in Mafijusrimitra’s Upadesa for the recitation
of the NS.»> When the NS is chanted in present-day Nepal, the whole text,
including the colophon, but excepting the anufamsa, is used.'® Despite the
existence of these text divisions, caution is needed before concluding that
they represent different strata of textual composition.’” Evidence from the
analysis of the content of the NS should be taken into account before
drawing any definite conclusions.

Influence of the Namasamgitr.

If the testimomy of the very large number of NS related works preserved in
the Tibetan Tanjur — 129 in total — is anything to go by, the NS exerted a
particularly strong influence on the imagination of the Indian Buddhist tra-
dition, especially in its tantric form, for a period of three hundred years or
more from the middle of the 8th century onwards. The works in Tibetan
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translation range from lengthy commentaries to shorter sidhana texts and
ritual works covering many aspects of tantric and non-tantric Mahayana
practice. ‘

One reason for its enduring influence may lie in the fact that the NS
does not explicitly promote any one philosophical position, whether
Madhyamaka, Yogacara or Tathagatagarbha. Thus the series of descrip-
tions of the qualities, attributes and embodiments of the enlightened state
of which the verses are composed are amenable to a wide range of inter-
pretation, as well as being eminently suitable for liturgical and devotional
use. The tantric content of the NS most obviously belongs to the phase of
Buddhist Tantra known as Yogatantra,'® where Mahavairocana is
envisaged as the central embodiment of enlightenment. However, there is
no systematic development of this tantric material and as a result the NS
could be placed within different tantric contexts without too much strain.

Among the earliest commentators on the NS are Mafijuérimitra,
Vilasavajra and Vimalamitra, who can with varying degrees of caution be
placed in the middle to late eighth century, giving a terminus ad quem for the
NS. An estimate of the terminus a quo for such works is always a difficult
matter: Davidson suggests a date of composition of perhaps fifty years
before the earliest commentary.' Vilasavajra’s commentary, the NMAA,
survives in Sanskrit in a number of Nepalese manuscripts. It is a fairly long
work — equivalent to approximately 3,000 anustubh stanzas — which sets the
NS within a primarily Yogatantra context.? It is an important text, not
only because it contains a wealth of citations from both tantric and non-
tantric sources but also for the reason that it is probably the earliest
Buddhist tantric exegetical work to survive in its original language. The
NMAA was translated into Tibetan (Toh. 2533) in the early 11th century by
Smrtijiianakirti who himself wrote a NS commentary (Toh. 2538),
following the tradition of interpretation initiated by Vilasavajra.

Whereas the early commentators interpreted the INS as a Yogatantra
later writers tended to link it either to the Kalacakratanira or to the
Yoginitantras.? Of the later commentators, Mafijusrikirti, in the early roth
century, wrote the last long Yogatantra commentary (T6h. 2534)?* and
Kalacakrapada, the traditional founder of the Indian Kalacakra cycle,
commented on the anusamsd (Toh. 1399). Naropa, the latter’s pupil and the
teacher of Marpa, related the NS to the Kalacakra system in his
commentary on the consecration (abhiseka) chapter of the Kalacakratantra,
the Sekoddesatika.®® An important commentary written from the Kalacakra
perspective is the Amrtakamka of Ravisrijfiana (Toh. 1395). This work, its
subcommentary, the Amytakanikoddyotana of Vibhuticandra, the NMAA and
a commentary of unknown authorship, the Gidhapada, are the only NS
works known to survive in the original Sanskrit.?*

One of the last Indian writers of significance on the NS was Advayavajra,
who probably lived in the late 10th to early 11th centuries. The Tanjur
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contains nine works by him which place the NS within the framework of the
Yoginitantras. Advayavajra also promoted the NS in lay-Buddhist circles. In
the Rudrstimirghatanam, “The refutation of Wrong Views”, recital of the NS is
enumerated as part of daily ritual for householder bodhisattvas.?® A number
of other well known figures also wrote commentaries on the NS including
Dombiheruka (Toh. 2542), Anupamaraksita (Téh. 1396), and the tantric
Candragomin (Toh. 209o).

An episode from the (legendary) life of Candragornm that involves the
NS is related by the Tibetan historians Bu-ston and Taranatha. The episode
is part of the story of Candragomin’s visit to Nalanda and his challenging
the famous Madhyamika philosopher Candrakirti to debate. According to
Taranatha’s account, on his arrival at Nalanda, Candragomin sees
Candrakirti preaching outside the boundary walls of the university and
stands nearby listening to him. Candrakirti, wondering whether
Candragomin is an opponent wanting to debate, asks him where he comes
from and what subjects he knows. To the latter question Candragomin
replies, “I know the grammar of Panini, the hymn of praise in 150 verses,
and the Mamasamgit.” The account continues,

Thus, though in words he did not express pride insofar as he said that he
knew nothing beyond these three treatises, by implication he claimed that
he knew all about grammar, sitra, and tantra.?®

Despite its conflation of Candragomin the grammarian with the tantric
Candragomin the story indicates the special status given to the NS.

The NS was translated into Tibetan by the great 11th century Tibetan
translator Rin-chen bzang-po and extensively revised in the late 13th
century by bLo-gros brtan-pa. However, an earlier translation than Rin-
chen bzang-po’s must have been made since the NS is mentioned in the
IDan-dkar catalogue of Buddhist texts, which probably reached its presesnt
form in the early gth century cg,” and there are also NS manuscripts from
Dun-huang?®

In Nepal, where Mafijusri is the legendary creator of the Kathmandu
valley, and where the Dharmadhatuvagi§varamandala of Mafijughosa is
mscribed in metal on a raised plinth in front of many temples and stgpas,
the NS is still chanted in Sanskrit as part of the daily morning ritual in
some of the bahahs (Skt. vihara).

Mafijuéri in the Namasamgit:
Mafijusri as Mafjusryiianasativa

Looking at how Mafijuéri is described in the frame text provides a point of
departure for examining his portrayal in the NS. In the opening verses,
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Vajradhara refers to “the Namasamgiti ... of the Knowledge-Being Mafijuéri
(mafijusryfianasattva)’®® and characterises this figure as “the Knowledge-
Body” (jfianakaya), “the Lord of Speech” (gispats), “the Embodiment of
Knowledge” (jianamirti), and “the Self-existing One” (svapambhii).*°

Significantly, the figure so described is not Mafijusri as such, but “the
Knowledge-Being Mafijuéri”. This same expression is used on four other
occasions: three times in the prose anusamsa section and once in the
colophon. In three of these the context is a similar description of the NS as
being that of the Knowledge-Being Mafijusri.®* The remaining instance
(one of those in the anusamsa section) is that of a recommendation to
meditate on his form.*?

The word ‘Mafijusri’ is used just once more in the frame text, again in a
compounded form. In the opening verses Sakyamuni, replying to
Vajradhara, refers to Mafijuéri as “the Knowledge-Body Mafijuéri”
(mafjusrijianakaya).®® The connection between the two -titles, “the
Knowledge-Being Mafijuéri” and “the Knowledge-Body Mafijusri” is
clarified in the following phrase, found on two occasions in the anusamsa:
“... the Namasamgiti of the Knowledge-Being Mafijusri who is the
Knowledge-Body (jianakayad) of all the Tathagatas.”** If the term jianakaya is
construed as a karmadhdraya compound, ie. if it means “the body [or
collection] that is Knowledge”, then to say that Mafijuéri is the jfignakaya of
all the Tathagatas is to say that he is the Knowledge that underlies or lies
within all Tathagatas.?

This description of Mafijuéri as the Knowledge-Body of all the
Tathagatas parallels that of the Perfection of Wisdom (prajfiaparamita) as the
mother of the Buddhas as seen, for example, in chapter 12 of the Astasahasrika
Prgfiaparamita. Here, the metaphor of ‘mother’ is used in the sense of the
‘source’ of the enlightenment that makes one a Buddha. In a similar vein
the NS describes Mafijusri as “the progenitor of all the Buddhas”.?® As'a
bodhisattva, Mafijuéri is often portrayed as a son of the Buddhas — which is
how the very next pada describes him: as “the best, supreme son of the
Buddhas”?” — but as the Knowledge-Body he is their progenitor. This use of
the metaphors of ‘mother’ and ‘progenitor’, despite differences of nuance,
conveys the sense that Buddhahood has a prior condition, whether this is
formulated as prajia or jiana. Under the influence of the Tantra, the
Perfection of Wisdom becomes Prajfiaparamitd, a deity embodying
Wisdom; whereas Mafijusri, the bodhisattva of Wisdom, undergoes a
contrary transformation to become jfiana, the Knowledge he embodies.

The Mafijuéri who is the Knowledge-Body of all the Tathagatas is not
simply Mafijuéri but Mafijuérijianasattva. Like the term jianakaya,
Jjfianasattva is best understood as a karmadharaya; ie. “Knowledge-Being”
should be analysed as meaning “a Being that is Knowledge”. This analysis -
of jiianasattva as referring to something that is both ‘knowledge’ and ‘a
being’ makes it easier to see how the term sometimes denotes pure wisdom
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(e.g as “the Knowledge-Body”) and sometimes its embodiment (e.g. as “the
Embodiment of Knowledge” and, indeed, the NS Namcs)

The discussion of the word ‘Mafijuérijianasattva’ in the NMAA is s also
pertinent:

He [ie. Mafijusri] is called a ‘Knowledge-Being’ since he dwells in the
heart of all the Tathagatas. The Knowledge-Being Mafijusri is not the
bodhisattva who is the master of the Ten Stages (bA@mi). Rather, he is Non-
dual Awareness (advaygjiidng), the Perfection of Wisdom itself. For this very
reason Dignaga says, “The Tathagata is the Perfection of Wisdom, that is

to say, Non-dual Awareness”.*®

Vilasavajra here spells out that the Mafijuéri who is the Knowledge-

Body of the Tathagatas (as described in the anusamsa) cannot be the same

. as the bodhisattva Mafijusri. Whether his further identification of the
Knowledge-Being Mafijuéri with advaygjiiana is supported by the text of
the NS is a question that will have to be deferred for the present.

Within the literature of tantric visualisation (sddhana) the expression
‘Knowledge-Being’ Qnana&attva) is familiarly paired with the term ‘Pledge-
Being’ (samayasattva) This is a more technical usage, jiidnasattva here
representing the real nature of the deity or deities visualised by the
practitioner. In the mechanics of the sidhana the Knowledge-Being and
Pledge-Being are usually imagined as separate deities (or sets of deities), the
latter being the designation for the form that the mantrin initially evokes
and identifies with. At the moment the Knowledge-Being is visualised as
merging with the practitioner-as-Pledge-Being the practitioner is, in the
terms of the ritual, fully enlightened.®

Neither the NS nor Vilasavajra’s commentary refer to this distinction
‘between jianasativa and samayasattva. Nonetheless, their use of the. term
JAanasattva is not unconnected with its function when paired with
samayasativa.-Just as, in the latter context, the jidnasattva is depicted as the
defining and enlightened aspect of a deity, Mafijuérijfianasattva is
portrayed as the jiana that makes Buddhas what they are and without
which they would be mere (unenlightened) forms. He is, as the NS anusamsa
repeats twice, in the hearts of all Tathagatas. '

There is, however, an important difference between how jianasattva
functions in the two contexts. For the meditator who has invoked and
merged the jAanasattva with the samayasattva, the term jidnasaitva can denote
a wide variety of deities, depending on the particular sadhana involved. In
the NS the implication is that Mafijusri is #2¢ Knowledge-Being, thereby
underlying all deities and form of wisdom. Whether the distinction
between jfignasattva and samayasativa had evolved at the time of NS or
Vilasavajra’s commentary is uncertain. If it had not, it may be that the use
of the term jiidnasattva in the NS and its early Yogatantra commentaries
contributed to its development. Vilasavajra translates the notion of
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Mafijuérijiianasattva being in the heart of the Tathagatas into visual and
ritual terms in his NS s@dhana in a manner that could easily pave the way
for such an evolution.*®

The ‘Names’ in the “Chanting of Names”

Having examined Mafijusri’s depiction in the frame text, there remains the
issue of whether and, if so, how Mafijuéri is portrayed in the core text. The
bulk of the core text (130 of 137 verses) consist of the Names of the NS, in the
form of a series of predicates whose subject is never clearly stated. An
important question, therefore, is whether Mafijusri is the unstated subject.
Do the Names name Mafijusri or some other figure? The depiction of the
NS in the frame text as being that of] or associated with, Mafijudrijfianasattva
leaves open the possibility that although the text is in a sense fis — e.g. it
could have been composed or spoken by him — the Names could be those of
some other figure or object. Finally, if the Names do name Mafijusri, do
they name him as a bodhisattva or as Mafijuérijfianasattva? The question of
whom (or what) the Names name needs to be addressed before the nature of
Mafijuéri’s depiction in the core text can be pursued any further.

The title of the NS appears to make it obvious that it is Mafijusri’s
names that are being recited. Both Davidson and Wayman give
Majusrinamasamgiti as the title of the work they are translating. However,
this title is not given to it anywhere in the text itself or in its colophon.
Moreover, the compound mafjusrin@masamgitt is ambiguous. It can be
analysed either as “The Name-Chanting of Mafijusri’ or, rather differently,
as ‘The Chanting of Mafijusri’s Names’. Davidson, whether intentionally
or not, retained that ambiguity when he translated it as “The Litany of
Names of Mafijusri”.** Wayman opted for the unambiguous “Chanting the
Names of Mafijuéri”. -

Mafgusrinamasamgiti is in fact given as a title for the NS in a number of
(mainly later) Indian commentaries and other secondary NS works,*? so its
use as a title is not without precedent. An examination of the titles used in
the NS itself may clarify how the title Mafjusrinamasamgitt should be
understood. As has been noted, the NS calls itself the Namasamgiti in the
frame text. The longer title, Mafjusrjanasattvasya Paramartha Namasamgitih,
“The Supreme Name-Chanting of Mafijusrijfianasattva” occurs in the
colophon. This description of the text is confirmed.in both the opening
verses (NS 10-11) and in the anusamsa. Thus, though the Name-Chanting,
ie. the text as a whole, is said to be Mafijuér?’s, at no point are the actual
Names said to be his. On this basis the title Mafjusrinamasamgiti is best read
as “The Name-Chanting of Mafijusri’, not as “The Chanting of Mafijusri’s
Names’. It 1s, nonetheless, understandable how the title Mafjusrjanasativasya
Paramartha Namasamgitih could be shortened to Mafjusrinamasamgiti and used,
perhaps in preference to Namasamgiti, in order to preserve the connection
with Mafijuéri.#®
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This analysis of the title is the one followed in the NMAA. To describe
the genitive relation between the NS and Mafijusrijfianasattva Vilasavajra
uses the term sambandha, meaning ‘connection’ or ‘association’, so that ‘the
NS of Mafijuérijfianasattva’ is to be understood as ‘the NS associated
with, or related to, Mafijusrijfianasattva’.

The question of whom or what the Names of the NS name thus
remains unanswered. There may be some help in the two somewhat
obscure but crucial verses that open the core text:

AAIIUUEAI O AU AM AH. L, the Awakened One, the Embodiment-
of Knowledge, am in the heart of the Buddhas of the three times. OM —
Obeisance to you, Diamond-Sharp, Destroyer of Suffering, Embodiment of
the Knowledge of Wisdom, K_nowledcrc-Body, Lord of Speech, Arapacana.

(NS 26—27)*

Of present concern — leaving aside for the time being consideration of
what these verses might mean — is the question of the identity of the speaker
who, after the enumeration of twelve vowels of the Sanskrit alphabet,
declares “I, the Awakened One, the Embodiment of Knowledge ...”. An
answer is provided by the three verses that precede these two. The three
form one sentence and immediately follow Vajradhara’s request to hear the
NS and Sﬁkyamuni’s subsequent assent. The verses, in abbreviated form,
read as follows:

Then Sakyamuni, the Fortunate One, having surveyed the great entire fami-
ly of mantras ... spoke this verse connected with the Lord of Speech, which
is endowed with six kingly mantras, which has the Non-dual as its source,
[and] which has the characteristic of non-origination. (NS 23—g)*

So, the verse starting with the 12 vowels is that of the ‘Lord of
Speech’ (gzmm pateh), a common epithet for Mafijuéri. As a result,
although it is Sakyamuni who is speaking, it is the verse of Manjusn
that hc speaks. In other words the T" of “I, the Awakened One ... am in
the heart of the Buddhas of the three times” is Mafijuéri. The NMAA also
takes this view, specifically identifying the ‘Lord of Speech’ of NS 25 with
Mafijusrijfianasattva.’

Following Mafijuérl’s declaration is the verse of homage, “OM —
Obeisance to you, Diamond-Sharp ...”. Usually taken to be the “six
kingly mantras”, as described in NS 25, it could be interpreted as a
homage to six différent forms of Mafijusri. If so, it is a homage to the
subject of the previous verse. However, it is not clear who is uttering this
verse. Is Sakyamuni continuing to report a self- -homage spokcn by
Mafijusri in, say, the form of Mafijuérijfiznasattva? Is Sakyamuni speaking
his own words? Or is there some other alternative?*® After these two
verses, the remaining 135 verses of the core text follow (NS 28-162). With
the exception of the final five verses of homage (NS 158—162) they can all
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be read as a series of predicates (the Names), often a separate one for each
quarter verse.** . .

The relation of these remaining 135 verses to the two that precede them
is also not completely clear. The first, NS 28, starts with the phrase tad yatha
(‘accordingly’, ‘that is to say’), normally used before an expansion or
elaboration of a preceding item or statement. If it is taken to govern the rest
of the verses of the core text,*® then they can be understood as an
elaboration of NS 26—y, and therefore the subject of the predicates or
Names is the T’ of “I, the Awakened One ... am in the heart of the Buddhas
of the three times”, namely the Lord of Speech, Mafijusri.

This means that the Names of the NS are, despite the previous analysis
of the title, names of Mafijuéri. Arriving at this conclusion has involved a
number of arguments and assumptions concerning the relationship between
various parts of the text. If NS 26-162 did start off as an independent text
then the identity of the unstated subject of the predicates or Names cannot
be ascertained. What can be said is that the subject has to be masculine in
gender and function as something or someone that underlies the whole -
range of Buddhist exemplars of realised wisdom in much the way as
Mafijudrijfianasattva is envisaged as doing in the frame text.

The earliest commentators knew the text as we have it, with the
introductory verses and the concluding sections. So far as is known, it was
never commented on other than as a whole.®! For the present, I will treat
the text as of a piece and allow the predicates of the core text to count as
evidence in the investigation of Mafijusri’s portrayal in the NS. In any case,
the portrayal of Mafijusri in the frame text is consonant with what could be
said of the putative subject of the core verses taken in isolation.

Nonetheless, there is also a sense in which the Names are not names of
Mafijuéri, and this has to do with the question of what sort of thing the
Names are. They are not a straightforward list of epithets and attributes
that could be ascribed to Mafijusri as a bodhisattva or even as a Buddha.
For instance, they include a number of proper names of different figures,
such as Samantabhadra (NS 115), Vairocana (NS 62) and Vajrasattva
(NS 71). Samantabhadra or Vajrasattva are not, and cannot be, alternative
names of Mafijusri; he has to be seen, rather, as their identity, as what
ultimately underlies their nature. From this perspective, the Names are
names of the forms in which Mafijuéri as Knowledge-Being, 1.e. as jfiana, can
appear. As such they could, and do, range from Buddhas to doctrinal
categories. They could be described as being Mafijusrijiianasattva as he
appears at the level of conventional truth (semurisatya). In summary, the Lord
of Speech who declares himself to be in the heart of the Buddhas of the
three times and who can be taken as the subject of the Names is Mafijusri,
but Mafijuéri the Knowledge-Being rather than the bodhisattva Mafijusri.

The NMAA broadly confirms this picture. It states that the NS Names

are both supramundane and mundane, and denote two things, firstly, “the
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Yoga, Kriya and Carya Tantras, the different categories of sacred utterance
(pravacana), the stitras, the Abhidharma and the Vinaya”; and secondly, “all
things moving and unmoving”.** Given that these two cover all objects of
experience, Vilasavajra has perhaps gone beyond what the text justifies. The
inclusion of all mundane objects almost certainly reflects Vilasavajra’s
Yogacara perspective, namely that all objects of experience result from an
erroneous partition of Non-dual Awareness (advaygfiana) which, we should
remember, Vilasavajra has identified with Mafijusrjjfianasattva. So, if every-
thing is, ultimately, Non-dual Awareness then everything is, ultimately, the
Knowledge-Being Mafijuéri. But the Names are chanted, adds Vilasavajra,
at the level of conventional truth. This, he says, 1s, “in accordance with the
principle that all this is mere names until [one has reached] the upper limit
of existence”.5 It is not until his commentary on the fifth section of the NS,
however, that Vilasavajra clearly states that the Names are to be understood
as qualifying Mafijuéri the Knowledge-Being**

The fact that the term jidnasattva is not found as one of the Names
further suggests that the NS takes Mafijuérijfianasattva as the figure that is
‘Named’. However, as noted earlier, ‘Mafijusr?’ s found once as a Name.
The only uncompounded occurrence of the word in the whole text, the
name (and Name) is found in NS 157, the very last verse before the five
verses of homage that complete the core text of the NS. Its final two padas
read, “The glorious one, producing every success; Mafijusri, the best of the
glorious”.** This Naming of Mafijuéri as Mafijusri makes sense if it is the
Knowledge-Being Mafijusri, as Non-dual Awareness, that is being Named,
or embodied, as the bodhisattva Mafijusri.>®

Maifijuéri in the Core Text of the NS

This understanding of the Names, however, means that any and every
Name is relevant to an account of Mafijuéri’s portrayal in the NS. Given
the possible scope of discussion, it is only possible in the present article to
sketch a few of the more important emphases found in the NS in relation
to how Mafijusri is depicted as wisdom and its embodiment.*’ It should be
borne in mind in what follows that when it is stated that Mafijudri is called
or identified as something or other in a verse containing the Names the
identification is never explicit and that the name Mafijusri should be
understood to refer to the Knowledge-Being Mafijusri rather than the
bodhisattva Mafijuéri, unless otherwise stated.

Earlier it was noted that Vilasavajra identified Mafijudrijfianasattva as
Non-dual Awareness (advaygjfiang) and the question was raised as to whether
this could be supported by the text of the NS. Such an identification is made
in NS ggb, where Mafijuéri is said to be “Awareness that has Non-duality as
its nature”.*® Elsewhere he is simply described as ‘Non-dual’ (advaya).>

Although advaya is not a word that is used extensively in the NS it has a
significant role. NS 26, the verse that opens the core text by enumerating
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the twelve vowels, is described in the previous verse as having its source in
the Non-dual (advayodayam),” and the anusamsa describes the NS as having
Non-duality as its-ultimate meaning.®® Use of the term does slant the NS
towards the Yogacara, though other more familiar or technical Yogacara
terms are not present. Thus, Mafijuéri is not described, as one might
expect, as free from the duality of object and subject (grahyagrahakd) and
there is no mention of the three natures or aspects (trisvabhava).

The presence and significance of the term ‘Knowledge-Body’ (jianakaya)
as an epithet for Mafijuérijfianasattva in the frame text has already been
discussed. In the core text it is used three times, in NS 27, 162 and 114. The
term is in the vocative case in the first two instances; firstly, in the verse of
the “six kingly mantras” (NS 27) and, secondly, in the last of the five
homage verses closing the core text (NS 162).5 In NS 114 it occurs, as part
of a Name, within a compound word that describes Mafijusri as “The
holder of all Knowledge-Bodies (nifiSesajiianakayadhrk)”. The commentator
Narendrakirti glosses ‘all’ as ‘of all Tathagatas’, making ji@nakaya’s meaning
close to that found in the frame passages.® '

The initial series of epithets given by Vajradhara to Mafijusrijfianasattva
(in NS 10) and noted earlier included “the Embodiment of Knowledge”
(fRanamiirty). As well as occuring twice in the anusfamsa this description is found
three times in the core text. The only occurrence of the word as a Name is
found in NS 100, where Mafijusri is said to be “The Embodiment of
Knowledge, the Tathagata”.®* It also occurs, as has been seen, in the
declaration of the opening verse of the core text (NS 26), “I, the Awakened
One, the Embodiment of Knowledge (jignamirt), am in the heart of the -
Buddhas of the three times”. Its third appearance, this time in a
compounded form, is in NS 27 (of the “six kingly mantras”): “OM -
Obeisance to you ... Embodiment-of the Knowledge of Wisdom
(prajignianamirtaye)” %

As an epithet jfianamirti emphasises the point that Mafijuéri as
Mafijuérijfianasattva is not only wisdom (jiana) but also its embodiment
(sattva). He can be the “Tathagata” and “the supreme son of the Buddhas”
as well as “the progenitor of the Buddhas”. The NS contains a wide range
of figures embodying wisdom from the whole spectrum of the Buddhist
tradition. The identification with Samantabhadra, Vairocana and Vajra-
sattva has been noted. Elsewhere Maiijuérijianasattva is, variously,
Mahavairocana (NS 42), Ksitigarbha (NS 115), Amoghapasa (NS 60);
Vajrabhairava (NS 66), Yamantaka (NS 68) and Vajraraja (NS 71). He is
also an Arhat and a bhiksu of controlled senses (NS 52).

Aspects of Maifijusri’s Portrayal in the Namasamgiti

Three more aspects of Mafijusri’s portrayal in the NS are relevant to the
present discussion: his identification with the Adibuddha, with the five
Awarenesses (jianani), and his relation to the letter A
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The word Adibuddha is used_juét once in the NS, in the one hundredth
verse where Mafijusri is described as “Buddha, without beginning or end;
Adibuddha, without [causal] association” (NS 100ab).®® This single
reference to the Adibuddha bestowed considerable status on the NS for
followers of the Kalacakra cycle. However, it appears that the NS does not
place any particular emphasis on the notion of Mafijusri as Adibuddha. It
is not, for example, found among the epithets of NS 10 in the opening
verses as is the term svayambhi, “Self-Arisen One”, which along with
adibuddha can be suggestive of a non-Buddhist substantialist doctrine.®” In
any case, the NS is not a systematic work in which the meaning of terms is
developed or elaborated. Also, the identifications (i.e. the Names) are
generally not repeated; terms such as jianakaya, jianamirti, svayambhi,
adibuddha appear just once.

In NS 59 Mafijusri is described as “The Lord who has the Five
Awarenesses as his nature”.®® The concept of the Five Awarenesses (jiana),
sometimes known as the Five Realisations (abhisambodhi), is an important
structuring notion and hermeneutical device in Buddhist Tantra from the
period of the Yogatantras onwards. In Yogatantra cycles the Awarenesses
are generally assigned to the five Tathagatas of the mandala: one to the
central figure — the lord of the mandala (cakresa) — and one each to the
Tathagatas of the cardinal directions. Thus, Aksobhya typically has the
Mirror-like Awareness (@darsqjiana); Ratnasambhava, the Awareness of
Sameness (samatgfiana); Amitabha, the Discriminating Awareness
(pratyaveksanafiana); Amoghasiddhi, the Praxis Awareness (krtyanusthanajfiana)
and Mahavairocana, as the central deity, the Awareness of the Perfectly
Pure Dharma-Sphere (suvisuddhadharmadhatuyjfiana).%® The first four
Awarenesses have their origin in the Yogacara tradition as aspects of ‘Great
Awakening’ (mahabodhi),”® but the fifth, the suvisuddhadharmadhatufiana,
appears to be a creation of tantric Buddhism. This addition may well
exemplify how Mahayana doctrinal categories can be modified to meet
tantric requirements, in this case for a fivefold structure (due to the
mandala having a centre and four directions). The identification of
Mafijuéri with the Five Awarenesses both confirms the view that in the NS
Maiijuéri becomes the wisdom which underlies Buddhahood and also
indicates strong Yogatantra influence on the work.”

The Five Awarenesses were also adopted as a way of structuring the NS.
From at least the time of Mafijusrimitra and Vilasavajra the NS was
divided into 14 sections.” The verses in the core text that constitute the
Names (NS 28-157) are divided into six sections. The verses of the first
section (NS .28—41) are said to be on the Vajradhatumahamandala, the
Yogatantra mandala that has Mahavairocana at its centre, as just
described; those of the remaining five sections are said to be devoted to
each of the Five Awarenesses in turn. In the extant manuscripts of the NS
the text is sometimes given these divisions, sometimes not.



Mafjusri and “The Chanting of Names’ (Namasamgiti) 123

The letter A also possesses a significant role in the Yogatantras. It is the
first letter of the alphabet, and thus can be seen as the letter or sound from
which all the others emerge. Its use as a negative prefix also made it the
perfect symbol for the essence of the Perfection of Wisdom.”® For the NS the
letter A appears to be more fundamental even than Mafijusrijfianasattva.
Thus NS 28, which follows the two key verses containing the twelve vowels
and the “six kingly mantras”, reads:

That is to say, [the Knowledge-Being Mafijusri is] the Fortunate One, the
Awakened One, the Fully Awakened One, born from the letter A. The letter
A is the head of all letters, the great good, the supreme syllable.”*

If the hypothesis that this verse and the 129 that follow are meant to
elaborate and expand on the previous two is correct, the intention here
could be to point back to the opening sequence of vowels which precedes
‘the statement, “I, the Awakened One, the Embodiment of Knowledge, am
in the heart of the Buddhas of the three times”. The vowels can be s¢en as
representing an articulation of wisdom that is closer to it than words can
be. They are the source of, and therefore should precede, Mafijusri’s
declaration of being in the heart of the Buddhas. For the NS, the sound of
the letter A stands between Vimalakirti’s silence and Mafijuéri’s speech in
the Vimalakirtinirdesa.

Further elucidation of the significance or role of the twelve vowels is
inappropriate here, except for two points. Firstly, Vilasavajra identifies
them with twelve Tathagata stages (bA@mz).”> Secondly, their important
position in the NS is indicated by a story in the Svayambhi Purana. This late
Nepalese Sanskrit account of the appearance of Svayambha in Nepal and
of the origins the Kathmandu valley contains a story of an Indian monk
Dharmasrimitra who, in past-times, is described as wanting to learn the
meaning of the twelve vowels of the NS. In his quest for the answer he
had started on the long and dangerous journey to China, presumably to
Mafijuért’s residence at Wu’ Tai Shan, to ask Mafijusri himself their
meaning. Passing through Nepal on his journey, Dharmagrimitra is saved
the trouble of going all the way to China by meeting Mafijuéri in the
Kathmandu valley instead. Mafijuéri initiates the monk and explains the
NS to him. Unfortunately, the Svayambhiz Purdna is not very forthcoming
on the contents of the teaching that Dharmasrimitra receives from
Mafijusri concerning the meaning of the vowels, saying only that “by
means of these letters, all $astras, and even the Vedas, are produced”.”

Vilasavajra’s Ritual Elaboration of the Namasamgiti in the NMAA

In Vilasavajra’s commentary on the NS the root text is interpreted
within a complex ritual structure. The main element of this structure is a
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long sadhana centred on NS 26—, the two verses that open the core text by
enumerating the twelve vowels, “A ATIU U ...”.” In what follows I will
attempt to show how, by this means, Vilasavajra transposes the NS
depiction of Mafijusri into a ritual framework.

The sadhana can be seen as elaborating a statement in the anusamsa that,

He who ... recites [from memory] this crest jewel called the Namasamgiti
three times each day, or who recites it from a book [and] who, taking the
form of the Fortunate One, Mafijuirijianasattva, reflects and meditates on
that form ... will before verylong see him [ie. Mafijuéri] in his Form Body
(ritpakaya), and he will see all the Buddhas and Bodhisattvas in the vault of
the sky in their Transformation Form Bodies (nirmanariipakaya).”

That Vilasavajra had this passage in mind is indicated by his own
citation of the latter part of it in an account of the benefits to be gained
from practising the NMAA sddhana.”® The anufamsa passage, which
continues by detailing how such a practitioner will be protected from a bad
rebirth as a result of his actions, has a parallel in the Mafjusriparinirvanasiira,
an early Mahayana sttra devoted to Mafijusri.®® (It should be noted that
Mafijusri’s ‘Parinirvana’ is not real but performed by him out of concern
for the welfare of living beings.) Near its conclusion the text declares:

Every being who hears even the name of Mafijuéri being pronounced will

be separated from the miseries of rebirth for twelve hundred thousand

aeons. Whosoever bows down to and venerates him will be reborn in the

family of the Buddhas and will be protected by the power of Mafijuséri.

Those who meditate attentively on the form of Mafijusri, [and] on his

teaching ... will individually see him and they will all obtain Insight. Those

who are not able to see him should recite the Siramgamasitra and say the

name of Mafijusrl. In a period of between one and seven days Mafijusri will -
come to them.?!

In many respects Vilasavajra’s sadhana is not far removed from its roots
in the buddhanusmrti type of practice thus described. Mantras replace saying
the name of Mafijuéri — though mantras often consist of, or include, the
name of the figure or object they denote — and instead of imagining the
form of Mafijusri before one, it is visualised as ones own.

Vilasavajra starts with preliminaries that create the non-tantric
Mahayana ethical context for the visualisation. Appositely called “the
ritualization of moral attitudes” by Stephan Beyer,*? in the present context
this stage consists in the generation of the bodhicitta in its two forms, firstly
through the vows of the five Buddha-families and secondly, through the
development of the Five Awarenesses. In the next stage the meditator
imagines his or her consciousness to be naturally radiant and located in
empty space. This is a preparation for the visualisation proper, which
begins with the mental creation of a mandala with two enclosures. The
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outer enclosure is square with an arched doorway in each of its walls. The
archways and walls are decorated with “with bells, ornamental strips of
cloth, banners, garlands and Yak-tail plumes”. In the circular inner
enclosure thrones for the central figure and the surrounding subsidiary
figures are imagined.

The practitioner next visualises him- or herself as Mahavairocana at
the centre of the mandala, white in colour and four-faced.®® In the four
cardinal directions the Tathagatas Aksobhya, Ratnasambhava, Amitabha
and Amoghasiddhi are to appear, as are the remaining deities of
Vajradhatumandala upon which the sadhana is based.

What is particular about the sadhana is the development of the
visualisation of the central figure, Mahavairocana. In his heart, on a moon-
disc, transformed out of the syllable DHIH, sits the Adibuddha, five-faced
and eight-armed. The Adibuddha’s four right hands grasp four swords,
one in each hand, and his left hands each hold a volume of the Satasahasrika
- Prajiaparamita.®* If the logic of mandala-symbolism is that the closer one is
to the centre, the closer one approaches ultimate truth, then what is being
said here is that the Adibuddha in some sense underlies, or is the source of]
the Five Tathagatas. Whether this underpinning has an ontological as well
as a ritual dimension is a further issue; Vilasavajra, at least, appears not to
treat the figure of the Adibuddha in ontological terms.

The Adibuddha, however, is not the final element in the visualisation of
the central figure and the movement inwards continues. At the heart of the
Adibuddha is a wisdom wheel (prgjfi@akra) on whose spokes and circular
bands are placed mantras taken from the NS. At the centre of this wheel
and transformed out of the letter A is the figure of Mafijusrijfianasattva,
seated on a variagated lotus throne, six-faced and two armed, holding the
stem of a lotus in each hand. On each of the lotus flowers rests a volume of
the Perfection of Wisdom.®

The tunneling into the heart of the mandala is still not quite complete.
On a moon-disc in the heart of Mafijusrijfianasattva the practitioner
imagines the letter A, “the essence of the Perfection of Wisdom, the cause of
the arising of the Awareness of the Omniscient Ones, the origin of all
Sravakas and Pratyekabuddhas, the accumulation of the merit and wisdom
of all Mahabodhisattvas, the letter of ultimate reality, the cause of all
letters”,® the letter or sound whose enunciation precedes Mafijusri’s
declaration in NS 27 that he is in the heart of the Buddhas of the three times.

The NS description of Mafijuérijfidnasattva as the Knowledge-Body of
all the Tathagatas, and as himself “born from the letter A”, is hereby
translated into a ritually visualised structure. The structure also implies that
Mafijuérijfianasattva is a more fundamental figure than the Adibuddha
since he is in the Adibuddha’s heart. Given the Adibuddha is one of the
Names rather than the figure being Named, this again is consistent with
the text of the NS. ’
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With Mafijuérijfianasattva at its heart the mandala embodies the
understanding that the Names of the NS are those of Mafijuérijfianasattva.
Vilasavajra treats the Names as mantras: they become the “Name-
mantras” of the title of his commentary. Some of the Names become the
mantras of particular deities, so that the Names of the fifth section of the
NS, for example, become the Name-mantras of the deities of the
Vajradhatumandala, which take their places on the seats visualised for
them. Indeed, all the Names, construed as mantras of different
‘embodiments’ of Non-dual Awareness, are assigned a place in or around
the Vajradhatumandala, thereby creating a single unified structure for the
whole NS,

Conclusion

I have tried show that the depiction of Mafijuéri in the NS is not primarily
one of him as a Buddha or even as the Adibuddha. Though he is so
portrayed, such depictions are only possible insofar as he is identified as the
JAana that they embody. Thus, the Names of the NS are not
straightforwardly the names of Mafijuéri. I have suggested that this is
indicated in the full title of the work, which should be read as “The Name-
Chanting associated with the Knowledge-being Mafijuéri”. It is this
portrayal that is translated into the sphere of method by Vilasavajra.

Abbreviations

Bendall Cecil Bendall, Catalogue of the Buddhist Sanskrit Manuscripts in the
Untversity Library, Cambridge (Cambridge, 1883).

NMAA  Aryanamasamgititika Namamantrarthavalokini of Vilasavajra.
NMAA text references are to Tribe, 1994. ‘NMAA 4.129’
means ‘NMAA chapter 4, line 123". In addition, a folio
reference is usually given to Bendall Add. 1708 (identified by
the siglum A), a 15th century palm-leaf manuscript of the
NMAA.

NS Namasamgiti. ‘NS 20’ means ‘NS, verse 20’. Unless otherwise
specified, text cited follows INS.Dav.

NS.Dav. Text of the NS as published in Davidson, 1981. NS.Dav. 67, 3
means NS.Dav., page 67, line 3.

Toh. Hakuju Ui et al., 4 Complete Catalogue of the Tibetan Buddhist
‘Canons (Sendai: Tohoku Imperial University, 1934).
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Phoneticizations

Derge  sDedge
Kanjur bKa’’gyur
Tanjur  bsTan 'gyur

Notes

Note. This article is a revised version of a paper originally given at The Eighteenth Symposium on
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Indian Religions, Oxford, 1992.

The most comprehensive study of Mafijusri in (non-tantric) Mahayana literature is Etienne
Lamotte’s monograph, ‘Maiijuéri’, 1960. See also, Williams, 1989, pp. 238—41; Akira, 1990,
pp- 29173

Mafijusrt’s role as Sakyamuni’s interlocutor (e.g. in chapters 12 and 14 of the Lotus satra)
often shades into that of being his chief spokesman (e.g in the Vimalakirtinirdesa, the Saptasatika
Prajfiaparamitd and the Mafjusribuddhaksetragunavyiihasitra). An important source for the role of
kalyanamitra is the Gandavyihasitra. Other sources include the Ajatasatrurdjasitra — which
describes Mafijusri as the spiritual friend of the bodhisattvas — and the Drumakimnara-
ragjapariprechd, in which Ajatasatru is told he has the great advantage of having Mafijusri as a
spiritual friend (Lamotte, op. cit., p. 95). Chapter 12 of the Lotus stitra provides an example ol
Mafijuéri’s ability in converting beings to the Dharma, where he is said to have converted
innumerable numbers of them after visiting the underwater palace of Sagara, king of the
ndgas. The Ratnakarandavyihasitra describes how Mafijusri converts some of the followers of
the Jain teacher Satyaka Nirgranthaputra (Lamotte, 1960, p. 39). Two texts that promote
Mafijusri as an object of devotion and meditation are the Mafjusribuddhaksetragunavyihasitra
and the Mafjusriparinirvanasitra.

See Lalou, 1930, pp. 66—70. For a discussion of Lalou’s suggestions regarding the origins of
the figure of Maiijusri see Tribe, forthcoming,

Maiijusri is said to be a Buddha of the present in the drigulimaliyasiitra, though not of our
universe, but one named Nityapramudita, ‘Always Happy’ (Lamotte, 1960., p. 29).

See Davidson, 1981; Wayman, 1985. Davidson includes a collation (rather than an edition,
since he does not consult any new manuscripts) of the Sanskrit text. He collates the three
editions of Minaev, Vira and Mukherji (see note following), noting their variant readings. For
the annotated translation Davidson consulted four early commentaries in their Tibetan
translation, including the NMAA of Vilasavajra. There is also a very useful introduction. It is
by far the best piece of work published on the NS.

Wayman provides a Sanskrit text but it is not really a separate edition since he reprints
Minaev’s text with a very few emendations. The translation is accompanied by annotations
that draw principally on four commentaries (different from those consulted by Davidson),
again in their Tibetan translations.

See Minaev, 1887, pp. 137-59; Davidson (1981, p. 16) reports that Minaev had intended a
translation of the NS but that his death in 18go prevented its appearance. In the 1g60s two
further editions were published, neither of which, however, made use of Minaev’s edition: see
Vira, 1962; Mukherji, 1963. The Sanskrit text of Vira’s edition, which is of the NS verses
only, was reprinted by Vira and Lokesh Candra, (see bibliography under “Vira’). Mukherji
consults neither Minaev’s nor Vira’s edition, and since he only had one manuscript
containing part of the anufamsa he retranslates the missing part into Sanskrit from the
Tibetan.

On the author and date of the NMAA, see Tribe, 1994, pp. 9—23.

For a discussion of the relationship between the terms Vajrayana, Mahayana (and
Sravakayana) in contemporary Newar Buddhism see Gellner, 1992, pp. 108-14.
mahamantranayodbhiito mahamantranayatmakah (NS 42cd).

ksiprasiddhir mantramukhacarydcarinam bodhisattvanam (NS.Dav. 63, 4).
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acirad eva vajrapane vajradhara paramarthanamasamgitisamdharakapurusapumgaval susambhrta-
punyagiiianasambharah ksiprataram buddhaguna; daniyanuttaram samyaksambodhim abhisan bh tsyate
(NS.Dav. 68, 4—6). Citing this passage the NMAA (5.287—9) has the variants sarvabuddhagunan,
“all Buddha-qualities”, and paramarthanamasamgitisamdharakah purusapumgaval. Both of these
seem better readings.

Despite possessing a tantra-like frame the. NS does not describe itself as a tantra but as a
Samgiti, a chanting text. However, the colophon to the NS describes it as “ocurring in the .
Samadhijala chapter of the 16,000 verse Mahayogatantra called the Apamaygjala”. Also, in
the opening verses, Vajradhara says he wishes to hear the NS that was “proclaimed in the
great tantra [called] the Maygjala by immeasurable joyful great mantra-bearing Vajradharas”
(NS 13) so that he can obtain “The [method] of Awakening According to the Maygjala” (NS
7). There does survive a Maydjalatantra in Tibetan translation (Tch. 466) but not in 16,000
verses, and its Samadhi chapter does not contain the NS. The relationship, if any, between
the two works awaits investigation. References to the Maygjalatanira in the NS only occur in
the frame text. If these sections are indeed a later addition then the references could have
been included as a way of legitimating the text and giving it a canonical status. Bu-ston
classified the NS as a tantra placing it at the head of the tantra section of the Kanjur,
immediately preceding the Kalacakratantra with which it had come to be associated. However,
some manuscript editions of the Kanjur, e.g. the sTog Palace, place the NS before the
Maydjalatantra (See Skorupski, 1985, p. 229). Also, in line with the statement in its colophon,
the Tibetan rNying ma canon classifies the NS as a Mahayogatantra. See Kaneko, 1982, no.
196. Aside from questions concerning its classification, however, the NS is clearly a tantric
work and was treated as such by its many Indian commentators.

Davidson, 1981, p. 3.

E.g see Mafijusrimitra’s Mafjusrinamasamgityupadesa (Fam dpal gyi mtshan gdon pa’i man ngag:
Toh. 2555), which Davidson himself translates (1981, pp. 45—7) from the Tibetan.

Vilasavajra states that the NS consists of 162 verses plus 150 verse equivalents for the
anusamsa (NMAA 1.43-44; A.2v5—6). Nonetheless, he is aware that the mantravinyasa and
upasamhara follow the anusamsa. In the immediately preceding passage they are enumerated
as the final two sections of the NS, and the commentary has a seperate chapter devoted to
each. It seems clear that when he assigns 150 verses to the anufamsa he is referring to the
whole of what follows verses 1—-162.

See Davidson, 1981, p. 47, note 149.

Bajracarya Dibyabajra informed me (Jan. 1992) that the anufamsa used to be chanted —
though it was not clear whether this was within his lifetime ~ but that more recently it was felt
that there was no need to include the anufamsa as it described the benefits of the NS and was
thus not strictly part of it. He argued that the full benefits could still be obtained without
chanting the anufamsa, and, indeed, modern Nepalese editions of the NS omit it.

Davidson argues (1981, p. 47, note 149) that Mafijusrimitra and Vilasavajra’s treatment of
the anusamsd, mantravinydsa and upasamhara sections as being different from the remainder of
the NS suggests that they arose as a unit, later than the earlier verses, and that this supports
his theory concerning the stratification and development of the text. However, his hypothe-
sis is that NS 26-162 form the earliest stratum, not NS 1—162.

Elements in the NS, such as the presence of wrathful forms embodying wisdom (see NS
66—76), suggest it is not a straightforwardly Yogatantric work. This is supported by the
colophon’s statement that it is part of a Mahayogatantra. The Tibetan rNying ma pa canon
treats Mahayogatantras as a distinct class and includes the NS within it (see above, note 11).
Mahayogatantras share characteristics with works such as the Guhyasamdjatantra, elsewhere
classified as Yogottaratantras, and in general, they may be seen as transitional between
Yogatantras and the later Yoginitantras that employ the full kapalika symbolism of the
cremation ground.

Davidson, 1981, p. 5.

As with the NS (see above, note 18), the NMAA contains a number of elements that
characterise it as part of the transitional period between the Yoga- and Mahayogatantras. It
also contains citations of the proto-Yoginitantra, the Sarvabuddhasamayogadakinijalasamvara (Tch
366-7).

The difference of interpretation is reflected in the placing of NS-related works in the Tanjur.
In the Derge edition six are assigned to the Kalacakra division (Toh. 1395-1400), thirty-two
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to that of the Anuttaratantras (Toh. 2090-2121), and ninety-one to the Yogatantra section
(Toh. 2532—2622). As Davidson notes some of these placings are somewhat arbitrary and do
not accurately reflect the texts’ actual perspectxves (1981, p.15).

This work, the Ag}amarywnnammanlgztztu%a is 187 folios in the Derge edition of the Tanjur.
See M. E. Carell, ed., Sekoddesatika, Gackwad’s Oriental Series no. go (Baroda: 1941). Naropa
also used the NS cxtensively in his Hevajratantra commentary, the Vajrapadasarasamgrahapafijika.
Wayman (1985, pp. 10-22) has traced 53 citations or incorporations of the NS in this work.
An edition of the Amytakanika and the Amriakanikoddyotana by Dr. Lal Banarsi has been recently
published (date unknown) in the Bibliotheca Indo-Tibetica Series of the Central Institute of
Higher Tibetan Studies, Sarnath. For an edition and English translation of chapters 1—5 of
the NMAA, see Tribe, 1994. Chapters 3 and 4 of the NMAA have also been edited by
Sakurai (1988). The Giadhapada survives, as far as I know, in a single palm-leaf manuscript (see
Cowell and Eggeling, 1876, pp. 25-6).

See Shastri, 1927, p. 4, line 5.

Translation taken from Chattopadhyaya, 1990, p. 203. The “hymn of praise in 150 verses”
must be Matrceta’s Satapaiicasatkastotra. Bu ston’s more abbreviated account can be found in
Obermiller, 1932 (see pp. 132—% in 1986 edition).

See Lalou, 1953, p. 329, note 438. Giuseppe Tucci has argued that the IDan dkar catalogue
was subject to revisions and additions with the result that it must be dated to later than the
reign of Khri srong lde btsan. He suggests a figure of 812 ck (see Tucci, 1958, p. 46, note 1).
See de La Vallée Poussin, 1962, pp. 43, 126.

I use the word ‘Knowledge’ to render jfiana here. This term is famously difficult to translate:
on the whole I prefer ‘Awareness’ in that it emphasises jiana’s experiential or subjective pole,
but ‘Awareness-Being’ seemed even less satisfactory that ‘Knowledge-Being’. However, for
advayajfiana and the pafica jiianani 1 have consistently used Awareness’ (thus, ‘Non-dual
Awareness’ and ‘the Five Awarenesses’). Elsewhere, and outside of these more technical uses
of jAiana, I have also relied on ‘wisdom’ as a translation.

These epithets all occur in NS 10, which the NMAA reads as, bhagavan jianakayasya
mahosrisasya gispateh / mafjusriiianasattvasya jiianamirteh svapambhuvah //, treating bhagavan as a
vocative that opens a new sentence. NS.Dav. takes the first two words as compounded, “the
Knowledge-Body of the Fortunate One (bhagavajjianakayasya)”.

sarvatathagataiianakayasya mafjusrijfianasativas _y&vmikaparir’udd/zd namasamgitth (NS.Dav. 61, 21—22
[anusamsa)); bhagavato mafjusrijfianasattvasya sarvatathagatajiianakdyasya jiianamirter advng'a/mra-
martham namasamgitim (NS.Dav. 65, 3—4 [anu:am:a]) mafijusrijiidnasativasya paramartha
namasamgitth (NS.Dav. 69, 9—10 [colophon]).

bhagavato mafijusryiianasattasya riipam alambayann (NS.Dav. 66, 23 [anusamsa)).

mahartham namasamgitim pavitram aghanasanim /

mafjusrijianakayasya mattah Srotum samudyatalh // (NS 21)

See note 31 for the two anufamsa citations.

This accords with Vilasavajra’s analysis of the compound: kimvifistasya jianakayasyeti jiianam eva
kayo jiianakayas tasya (NMAA 1.203—4; A.7r5).

Jjanakah sarvabuddhanam (NS 6oa)

buddhaputrah paro varal / (NS 6ob). Again this (provisionally) assumes that the predicates of the
NS core text qualify Man]usnjninasattva as their subject. For discussion of this issue see the
section following.

JAdnasattva iti / sarvatathagatahydayaviharitat / mafjusris casau jiianasattvas ceti mafjusrijianasattoaly /
nayam dasabhiumivaro bodhisattvah kim tarhy advayajiianam prajiaparamitd satva mafjusryjanasattval
// ata evaha dignagapadah / prajiiaparamita jianam advayam sa tathagata iti // (NMAA 1.215—220;
A.7v4—6). The citation is the opening verse of Dignaga’s Yogacara Perfection of Wisdom
commentary, the Prajnaparamitapindartha. This reflects Vilasavajra’s own largely Yogacara
perspective, which in my view mirrors that of the NS more accurately than that of the
Madhyamaka.

In distinction to the jAianasattva, the samayasattva is regarded as the purified receptacle or basis
for the arising of liberating wisdom. One of the self~characterisations of the Mantrayana is in
terms of a contrast between itself as the “The Way of the Result” (phalayana) as against “The
Way of the Cause” (hetupana), typified by the siitra-based Way of the Perfections (paramitanaya).
What this means is that the mantrin brings the result (or ‘effect’) of the path, namely,
Buddhahood in the form of a visualised deity, into the path as a factor in its development
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through a magical identification with it, thereby accelerating progress towards the goal. The
non-tanirika, on the other hand, progresses in a more slow, graded, step by step manner,
maturing the causes that will result in his or her attainment of enlightenment. Having
created the samayasattva, therefore, the mantrin effects a ritual identification with the goal by
mvokmg the jfignasattva who descends and merges with the samayasattva. Tsong kha pa discusses
the notion of hetu- and phalayana in his sNags rim chem mo, citing Sraddhakaravarman’s
Yoganuttaratantrarthavatarasamgraha (T0h. 3713) as a source. For an English translation, see
Hopkins, 1977, pp. 105-107.

I do not know of any research on the development or role of the pairing of jAignasattva and
samayasattva. mKhas grub rje, in his 7Gyud sde spyi’i rnam par gzhag pa rgyas par brjod (Fundamentals
of the Buddhist Tantras), has the following to say in the chapter on Yogatantra:

One generates the Symbolic Being (samayasattva) and draws in the Knowledge Being
(7ianasattva), then applies the seals of the four Seals, but not if there is only the Symbolic
Being or only the Knowledge Being The purpose of executing the seals of the four Seals
is to merge and unify the Body, Speech, Mind and Acts of the Knowledge Being with the
body, speech, mind and acts of the Symbolic Being, There would be no foundation for
merger if either were present by itself. This is comparable to having both Self Generation
and Generation in Front. (Quoted from Lessing and Wayman, 1980, p. 235).

This suggests that the samayasattva-jfianasattva distinction was in use in the Yogatantras, though
mKhas grub rje cites the explanatory Tantras, the Paramﬁdya and the Vagrafekhara, rather
than the root Yogatantra, the Sarvatathagatatattvasamgraha, as confirming the plcture he gives of
the relation between the seals (mudra) and the saitvas. In the NMAA Vilasavajra cites both the
Paramadyatantra and Varasekharatantra, which suggests he was familiar with their content.
However, mKhas grub rje’s citation of these works is not any indicator of how full a
treatment they give to the subject. The question of whether Vilasavajra was aware of the
notion of drawing the jiianasattva into the samayasativa, but choose to elaborate his sadhana
differently, or whether his approach contributed to the development of that notion requires
further investigation.

Davidson (1981) neither discusses the title of the NS nor the issue of whom the NS Names
name.

This title is found within the titles of the secondary works, e.g. the Apamarjusrinamasamgititika
of Maifijusrikirti (Toh. 2534). These texts survive only in Tibetan translation, however, the
original Sanskrit versions being lost. As a result, the titles appear at the beginning of the
translations (and sometimes in colophons or index volumes), either transliterated into
Tibetan script or in translation (or both). See also Tch. 2537, 2098, 1396, 2536, 1399, 2539,
2093, 1398, 2535, 2090.

I have discounted the possibility that, in the title phrase mafjusrijanasattvasya paramartha
namasamgitth, némasamgitip is a sapeksasamdsa, i.e. that the genitive mafjusrijanasativasya qualifies
nama rather than namasamgiti. Given that the term ndmasamgitsh often appears on its own in
the NS and that mafjusrinamasamgitih never appears such an interpretation seems unlikely.
tasya mafijusryiianasattvasya paficaiianatmakasya sambandhing ya namasamgitis tam caham dharayisyamiti
(NMAA 1.221-222; A7v6).

adiiuieaioauam ahsthito hydi /

j'na'namﬁrtir aham buddho budd/z&n&m t@aa’/wavartimim //

jnana/c@la vaguvura arapacandya te namah // (NS 26-27).

atha Sakyamunir bhagavan sakalam mantrakulam mahat /

mantravidyadharakulam vyavalokya kulatrayam //

lokalokottarakulam lokalokakulam mahat /

mahamudrakulam cagryam mahosnisakulam mahat //

imam sanmantrarganasamyuktam advayodayam /

anutpadadharminim gatham bhasate sma giram patefy // (NS 23-5).

girdm pater mafjusriiianasativasya sambandhin? yanutpadadharmini gatha tam imam bhasate (NMAA
3.577; A.1irz=3).

This verse remains obscure to me. Vilasavajra divides it into six mantras which he takes as
those of six primary manifestations of Mafijusrijiianasattva. For a series of visualisations
centred on these figures, see NMAA 4.201-253. See also, Davidson, 1981, p. 22, note 63.
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NS 28, however, can be read otherwise. See the section on Mafijusri as the letter A, below.
tad yatha could be interpreted as governing just NS 28 or NS 28-g, but this makes the status
of the remaining verses very problematic.

Although Mafijusrimitra’s Namasamgitivrtti (Toh. 2532) deals with just NS 1-162, his
Mafjuirinamasamgiyupadesa (Fam dpal gyi mishan gdon pa’i man ngag, Toh. 2555) refers also to the
anusamsa and mantravinydsa.
namani_yogakriyacaryatantrapravacanasitrantabhidharmavinayalaukikalokottarani sarvasthavarajarigamani
ca / tesam namnam samgitir i (NMAA 1.58-60; A.gr4—5). Vilasavajra is exploiting the
Abhidharma sense of nama as a linguistic unit of greater length than a word here, and also
the sense of ‘things’ as nameables. See Pruden, 1988, vol. 1, p. 250ff.

gaunya sthityd na paramarthataly samurtya tu / namamdtram idam sarvam a bhavagraparicchedam iti nyayat
(NMAA 160-61; A.3r5-6).

Wayman (1985, p. 9) takes the view that the Names are expressive of the ultimate truth
(paramarthasatya) about Mafijusri, and that the glosses and further identifications made by
commentators represent the level of conventional truth. Some of the verses of the NS might
suggest this interpretation, but for many it is not really tenable. Is a purified Bhiksu or a
Pratyekabuddha Mafijuéri’s ultimate nature? Surely it is the other way round. Wayman’s
analysis is based on his reading the full title of the NS as containing the single word
paramarthanamasamgiith in which he takes paramartha as qualifying ndma. As a result Wayman is
committed to explaining the Names as ultimate. In fact the title, as given in the colophon of
all the MSS that have been edited, contains the two words paramartha namasamgiiih. Here it is
clearly the NS, rather than ndma, that is qualified as paramartha. The single word
paramarthanamasamgitih does occur in the anufamsd, where, on the basis of the reading in the
colophon, as well as on the content of the text, it makes most sense to take paramartha as
qualifying namasamgiti, rather than nama.

tﬂd_}‘ﬂt/la bh, v buddh l buddh, Jkaf” 7 b zb) Fdibhr nas J.LHLL)ul ; dar vueg)o
JjAanasattval mmatat/zaga!ahm’ayavz/zan mafijusrih Srimatam vara iti drastavyah (NMAA 5. 269-672,
A.2gv4-6): “It should be understood that ‘Mafijusri, the best of the glorious’, the Knowledge-
Being who dwells in the heart of all the Tathagatas, is qualified [in the Namasamgit]] by
phrases, whose words are Name-mantras ..., the first of which is “That is to say, [he is] the
Fortunate One, the Awakened One, the Fully Awakened One, born from the letter A.”
sarvasampatkaraly Sriman mafjuirih Srimatam vara) // (NS 157¢d). The second pada of this line
could be rendered as, “Mafijusri is the best of the glorious”. Although this might appear
more appropriate, it would treat the pada in a different way from what is apparently the
general rule for most of the core verses of the NS, where each pada is itself a Name.

Lokesh Candra’s article, ‘Nama-sangiti is a Hymn of Advaya Names’, (1987), came to my
attention after I had formed these conclusions concerning the interpretation of the titles and
Names of the NS.

Candra notices the ambiguity of the expression Mafjuirinamasamgiti and similarly argues that
it should be read as ‘the NS of Maiijusr’. His conclusion, however, is that Mafijuéri is no
more than a figure in the transmission of the NS, ie. that Mafijusri recites the NS, and argues
that the Names are advapa names of Vairocana (or ‘Mahavairocana’, Candra seems not to
settle for one in particular) and the Awarenesses (jianani) of the Tathagatas of the

- Vajradhatumandala. His argument largely rests on interpreting the term advayaparamartha —

found qualifying the NS in the colophon of a few Sanskrit manuscripts (e.g. Bendall, Add.
1323) — as meaning ‘the essence of the Yoga tantras’. The NS colophons generally read
paramartha (NS.Dav. 69 records advayaparamartha just once) though advayaparamartha could have
been imported under the influence of its appearance, unnoticed by Candra, in the anusamsa
(see NS.Dav. 65, 4). In any case, advayaparamartha is more straightforwardly understood in the
sense of “having the Non-dual as its ultimate meaning”. I remain unconvinced that the term
advaya has a technical usage. whereby it refers to the Yogatantras, and to the
Sarvatathdgatatattvasamgraha in particular, as Candra maintains. In general, Candra fails to take
account of the content of the NS, particularly NS 25—, and relies, rather uncritically, on
colophons and titles of the NS and its commentaries. For instance, after noting the existence
of the NMAA he comments (p. 181) that “Mafijusri is not an integral part of the title and the
commentary explains the Meaning of the names and mantras”. It may be true that the word
‘Maiijusri’ is not part of the NMAA's title, but this does not prevent Maﬁjusﬁjﬁﬁnasattva
being the central figure of the NMAA who is qualified by the Name-mantras — not ‘names
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and mantras’ — (ndmamantrd-) whose meaning (-arthé-) is to be explained (-gvalokin), according
to the commentary’s title. Nonetheless, Candra’s conclusions are hot so distant from mine or,
indeed, Vilasavajra’s. The Names of the NS appear to predicate a figure that underlies all
forms and embodiments of wisdom and whereas I believe there are good reasons for
identifying this figure as Mafijuérijianasattva, Candra takes the figure to be
(Maha)vairocana. Although he takes the frame text to be a later stratum Candra has to refer
to it in order to argue his position. If this is the case, he then needs to account for the other
frame text material that points to Man]usrijﬁinasattva as being the figure Named.
Furthermore, if it is (Maha)vairocana who is Named, the inclusion of both Mahavairocana
(NS 42) and Vairocana (NS 62) as Names requires explanation. Both Candra and Vilasavajra
agree that, in effect, it is jidna that is Named, though Candra appears to follow Wayman in
taking the Names themselves to be on the level of ultimate truth (paramarthasatya).

An important dimension to the ‘personality’ of Maiijusri, which is beyond the scope of the
present discussion, is his association with speech and language, as seen in many of his other
names and epithets, e.g. Mafjughosa, Vagi$vara, Maiijusvara.

JAanam advayaripadhrk (NS ggb).

advayo dvayavads ca bhiitakotivyavasthital (NS 47ab): “Non-dual; teacher of duality; established at
the limit of reality”. The reading dvayavadi follows the gloss of the NMAA; NS.Dav. has
*dvayavads, “teacher of non-duality”.

For the Skt. of NS 26, see note 45. The interpretation of advayodayam/...gatham] is not
problem-free. The NMAA appears to construe it as a locative bahuvrihi compound, giving “in
which there is the source of the Non-dual” (NMAA 4.123—4).

advayaparamartham namasamgitim (NS.Dav. 65, 4).

maydjala namas tubhyam namas te buddhanagaka /

namas te sarva sarvebhyo jiianakdya namo *stu te // (NS 162).

For the Skt. of NS 27 see note 45.

Wayman (1985, p. 97) cites this comment from Narendrakirti’s Mafjusrinamasamgitivyakhyana
(Tah. 1397).

JAanamiirtis tathagatah (NS 1ood).

For the text of NS 26—27 see note 45.

anadinidhano buddha adibuddha niranvayah / (NS 100ab). The predicate ‘without association’
(ntranvaya) appears to indicate that the term adibuddha is understood as refering to something
beyond the sphere of causation.

svayambhil appears as a Name in NS 61cd: “Born from the sky, Self-Arisen” (gaganodblzava/z
svayambhiih).

paficajianatmako vibhufr (NS 5gb).

These are the five Tathagatas of the Vajradhatumand'da of the Sarvatathagatatativasamgraha
[tantra], the fundamental work of the Yogatantra class. The corrcspondcnces with the Five
Awarenesses are not made in the tantra. They are present in the commentaries of
bakyamltra (Kosalalamkara, Toh 2503) and Anandagarbha (Tattvaloka, Toh. 2510), though
these authors may be placed in the 10th century cE, being, therefore, considerably later than
Vilasavajra who also makes the correlations (see NMAA 1.13-16; A.1v5-6). On the
development of the five Tathagatas, see Yoritomi, 1990, pp. 693—716 (English text); for two
diagrams of the Vajradhatumandala see Snellgrove, 1987, pp. 209-213.

For a discussion of the role of the four Awarenesses in the Yogacara, see de La Vallée Poussin,
1928-9, pp. 681-92.

The importance of a fivefold structure is emphasised by all the Names of NS 59: “Awakened
One, with five body nature; Lord who has the Five Awarenesses as his nature; with a crown
that has the five Buddhas as its nature; with five eyes, unattached” (paficakayatmako buddhals
paficajianatmako vibhuh / paficabuddhatmamakutal paficacaksur asarigadhyk // ). Note the proximity
of the Five Buddhas and Five Awarenesses. However, no identification between them is made
explicit.

See Table 1 for a summary of this information.

Hence, the shortest of Perfection of Wisdom siitras, “The Perfection of Wisdom in One
Letter”, which, though lost in Sanskrit, is preserved in Tibetan translation (6Com ldan *das ma
shes rab kyi pha rol tu phyin pa de bzjuin gshegs pa thams cad kyi yum yi ge geig ma zhes bya ba, Toh. 23).
For an English translation, see Conze, 1973, p. 201. Another tantric Perfection of Wisdom
stitra, the Perfection of Wisdom in 150 lines (Adhyardhaiatika prajiiaparamita), associates Mafijusri




74

75-
76.

77

78.

79-
8o.

81.
82.
83.

Marjusit and “The Chénting of Names® (Namasamgiti) 133

with the teaching of the letter A as the essence of the Perfection of Wisdom (see iid., p. 188) (I
am grateful to Dr. Paul Williams for drawing this to my attention).

tad yatha bhagavan buddhal sambuddho “karasambhaval / akaraly sarvavarndgryo mahdrthal paramaksaraly
/7 (NS 28).

The translation I have given follows Vilasavajra (see NMAA 5.269-272; A.2gv4—6, partially
cited in note 54). Others are clearly possible, for example, “That is to say, the Fortunate One,
the Awakened One, the Fully Awakened One, is born from the letter A, taking ak@rasambhaval
as the predicate, being a more natural reading of the first half-verse. Thus, Wayman (op. cit.,
p. 68): “Accordingly, is the Buddha, Bhagavat, the Sambuddha arisen from A”. Davidson (op.
cit., p. 22) takes the two half verses together with akdral; as the predicate: “And in this way, the
blessed one, the Buddha [Mafijuéii], the completely awakened, born from the syllable A, is the
syllable A, the foremost of all phonemes, of great meaning, the supreme syllable”.
Vilasavajra’s interpretation, however, has the advantage of making the whole of the first half-
verse into a series of predicates (and therefore Names) of the unstated subject,
Mafijusrijiianasattva, in line with the notion that NS 28-157 consists of a series of predicate
Names. The second half-verse has to be understood, in this view, as parenthetical.

Compare, also, the mantra, om akaro mukham sarvadharmanam adyanutpannatvat, “The sound A is
the first of all dharmas since it is unarisen from the beginning”. In the NMAA it is cited in the
context of instructions for developing the Discriminating Awareness (pratyaveksandjfiana)
(NMAA 4.46; A.13r4). A useful discussion of the letter A and its role in Yogatantra literature is
found under the entry & in Demiéville, 1929. Allied to the idea that all sounds emerge out of
the vowel A is the view, probably first elaborated by the Mahasamghikas and found in a
number of Mahayana sutras, that the Buddha taught by expressing just one sound that was
interpreted by each hearer according to their individual spiritual needs. On this see Lamotte,
1962, chap. 1, note 52.

See NMAA 4.130-146 (A.15v4-16r3), which contains a citation from the Varamandalamkara-
tantra.

Mitra, 1981, p. 255. Neither this account nor the NMAA say anything about why there are
twelve, rather than sixteen or four, vowels. Such as it is, the explanation given in the Svapambhi
Purana does not conflict with that of the NMAA, though by implication Vilasavajra goes
further so as to include all mundane objects as products of the vowels.

The sadhana evolves through chapters 4-10 of Vilasavajra’s commentary, with the whole of
chapter 4 heing devoted to the establishment of the basic mandala and central deity. See
NMAA 4.1-258 (A.gr6-15r7, though the latter folios of chapter 4 are lost in Bendall Add.
1708). The following account is necessarily highly condensed.

ya imam namasamgitim ndma cidamanim pratyaham ... trihkrtd karthagatam avartayisyati / pustakagatam
vd pathamanaly pravartayispati / bhagavato mafjusryiianasattvasya ripam alambayann anuvicintayams
tatritpam anudfyayan / tam eva ripakayendcirad eva ... drakspati / gaganatalagatams ca sarvabuddhabodh

sattvan ndndnirmanaripakdyath sahagatan draksyati / (NS.Dav. 66, 21-6)

See NMAA 4.193-198 (A.17v5-18r2).

The Mafjusriparinirvanasiira, the original Sanskrit of which has been lost, was translated into
Chinese by Nie Tao-tchen, the collaborator of Dharmaraksa, at the end of the third century
ce. It is a short work, less than four pages in Lamotte’s French translation (Lamotte, 1960,
pp- 36-9).

Translated from Lamotte, 1960, p. 38.

Beyer, 1973, p. 29.

The NMAA text depicts Mahavairocana a little more fully, giving an explanation (zifuddhi) of
his attributes: “And then, on the principal seat, [he should visualise] Mahavairocana,
generated by means of the syllable AH. [Why has he four faces?] Because consciousness —
which is of the nature of the Dharma-Sphere since, by its nature, it lacks such forms as the
grasped — is four-faced, since the four faces that are the freedoms (zimoksa) of emptiness and the
rest, are the avenues through which all samadhi-s arise since their [that is, the {reedoms’] object
is the Dharma-Sphere. He is white in colour because he has the Dharma-Sphere as his
nature; he has braids of hair [stacked up on his head] as a crown and is unadorned, because
he is one whose mind is tranquil; [and] he makes the bodhyagrT gesture because he has both
wisdom and means as his nature.” (tataf ca pradhandsana ahkarena parinispannam mahavairocanam /
yato yad eva cittam prakrtyd grahakadyakaravirahad dharmadhatusvabhavam tad eva caturmukham
Siinyatadicaturvimoksamukhanam dharmadhator alambanatvena sarvasamadhiprasitihetutvat / Suklavarnam
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dharmadhatusvabhavatvat / jatamakutopetam nirabharanam ca Santacittatvat / bodhyagrimudrayuktam
prajfopayatmakatvat // NMAA 4.100-105; A.14v5-1512).

84. This is the longest of the Perfection of Wisdom satras and as such came to be regarded as the
original from which all shorter stitras were derived as condensations. The text provides a few
more details concerning the visualised form of the Adibuddha: “[The five faces are] endowed
with five colours: dark blue in the east; yellow in the south; red in the west; green in the
north; on the top, he has a white face, the face of the most excellent horse. He is tranquil,
with the ornaments of a youth, possessing the erotic [sentiment, and] wearing about himself
a cloth of many colours.” (paficavarmopetam / pitrvena nilam daksinena pitam pascimena raktam uttarena
haritam / mirdhni paramasoamukhavad avasthitam mukham Svetam <yasya tam> / Santam
kumarabharanopetam sasrigaram vicitravastraparidhanam ... NMAA 4.109-113; A.15r4-5).

85. The full instruction for the visualisation of Mafijuérijfianasattva runs as follows: “[Next,] he
should visualise himself as the Fortunate One, the Knowledge-Being [Mafijuéri], born from
the letter A situated in the middle of that [wisdom-]Jwheel, with six faces, radiant like the
autumn moon, with the best of sapphires in his beautiful hair, with a halo that has the
brilliance of the orb of the newly risen sun, with all the Tathagatas as [head-]ornaments,
immersed in samddhi, seated on a variagated lotus throne, with two books of the
Prajfiaparamita above blue lotuses held in his two hands, [and] as in the Sentiment of
Tranquillity.” (faspa cakrasya madhyavartinam akarajam bhagavantam sammukham jRanasattvam
Saracchasankaprabham indranilagrasacciram bElﬁr/camandalau/z@apmb/zﬁmandalam sarvatathagata-
mayabharanam samadhisamapannam victirapadmasanopavistam ubhayakarasaktantlotpalordhvasthitaprajiia
paramitapustakadvayam Jantanmapetam atmanam vicintya NMAA 4.172-6; A. I7l'2—‘4,)

86. prajiaparamitisvabhavam sarvajfiajianodayakaranam mruasravakaprag/ekabudd/zanam utpattibhitam
sarvamahabodfisattvanam punyajianasambharabhitam paramarthaksaram sarvaksaranam karapabhiitam
[akaram vinyasef] (NMAA 4.177-180; A.1714—6).
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Caskets of Treasures and Visions of Buddhas!

Indic antecedents of the Tibetan gler-ma Tradition

Robert Mayer, University of Kent at Canterbury

Although much has been written about gter-ma in recent decades, its
interesting continuities with earlier Indic systems of scriptural revelation
seem so far to remain understated. In this paper I therefore intend to argue
that the gter-ma tradition is primarily a Tibetan elaboration of Buddhist
systems already well attested in Indian literature many centuries before the
introduction of Buddhism to Tibet — rather than a syncretic development
derivative of indigenous Tibetan religion, or a Buddhist invention entirely
unique to Tibet, as some scholars have suggested. Thus gter-ma would
appear very much in line with the rest of Tibetan Buddhism, a salient
feature of which is the reception of given Indian Buddhist ideas, followed
by their subsequent development within Tibet. To illustrate: Tibetans, not
Indians, developed the bodhisattva doctrine into the sprul-sku or incarnate
lama system; concretised the division of the Madhyamaka into its
Svatantrika and Prasangika branches; and developed the fathagatagarbha
doctrine into the comprehensive “Great Madhyamaka” (dbu-ma chen-po).
What characterises such Tibetan developments is that they are not
syncretic; in other words, they do not involve the admixture of indigenous
Tibetan beliefs with imported Buddhist beliefs. Nor are they fresh
inventions entirely unique to Tibet. On the contrary, they are more
fruitfully understood as Buddhist developments of Buddhist ideas, albeit
worked out on Tibetan soil. What I wish to argue is that this seems as true
of the gter-ma tradition as of, say, the systematic division of Madhyamaka
into Svatantrika and Prasangika.

‘What then are the Indian antecedents from which the gter-ma tradition
evolved? Here, I shall be looking at only two of several such antecedents:
firstly, the systems of revelation and transmission described in the early
Mahayana stitra, the Pratyutpanna-buddha-sammukhavasthita-samadhi-sitra
(henceforth PraS); and secondly, the tantric cult, both Hindu and Buddhist,
of discovering hidden treasures (nidhi). Other relevant topics I cannot
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discuss here include the revelatory mystical journeys of such sages as
Nagarjuna and Asanga; other Mahayana sutra texts that describe
scriptural revelation; and the methods of revealing tantric scriptures. All
these features of Indian Buddhism have parallels, survivals, or revivals, in
the Tibetan revelatory traditions. Nevertheless this short paper must
necessarily be limited in scope.

The PraS

The PraS, or The Samadhi of Direct Encounter with the Buddhas of the Present,
received increased western scholarly attention after Paul Harrison’s critical
edition of the Tibetan text was published in 1978,2 followed by his
annotated English translation published in 19g0. It was in 198, after
reading Harrison’s unpublished PhD thesis, that Paul Williams first drew .
my attention to the PraS as a precursor of the Tibetan gter-ma tradition.
Likewise Harrison himself has also commented that chapter 13 of the PraS
“is an interesting adumbration of the later Tibetan gter-ma tradition”.®
According to Harrison, the PraS is, along with the Astasahasrika-prajiia-
paramita, the oldest datable Mahayana sutra. The Chinese translations of
both scriptures were presented on the same day in 179 cE by Lokaksema,
the Indo-scythian translator then active in the Chinese capital of Luoyang.*
The PraS was also one of the first scriptures to be translated into Tibetan,
since it is listed in the 1Dan-kar-ma Catalogue.® The PraS became very
important in the Far East for the Pure Land school, and it might have been
important in Central Asia,® from where one Sanskrit fragment has been
recovered. In India, although the type of doctrine the PraS teaches was
widely accepted, there is little hard evidence of the Pra$ itself being very
popular, since it'is mentioned only obliquely in a few extant Sanskrit
sources.” Nor is it usually mentioned in the surviving standard Mahayana
compendia of stitra materials, excépt for one interesting exception — the
third Bhavanakrama of Kamalasila.® This may be historically significant,
because Kamalasila wrote his Bhavanakrama especially for the people of
Tibet at the time of their first conversion to Buddhism, and he was also
associated with Padmasambhava, with whom his master Santaraksita
formed a close partnership;® and it is the figure of Padmasambhava, of
course, who lies at the heart of the Tibetan gter-ma tradition. Thus, we have
some historical evidence that the gier-ma-like doctrines of the PraS were
known among the very circles of people that Tibetan sources maintain
were responsible for creating their gter-ma tradition.

According to traditional sources, there are three systems of scriptural
production and transmission counted by the rNying-ma pa: the bka’-ma (or
Oral Transmission), the gier-ma (or Treasure Tradition), and the dag-snang
(or Pure Vision Tradition). The bka’~ma is uncontroversial, comprising
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simply the lineal transmission of scripture from master to pupil, in many
cases reputed to have begun with the historical Buddha. The other two
systems of transmission (which people sometimes tend to conflate, despite
the major conceptual differences between them) are both controversial and
are both dealt with at length in the PraS, from where we can see how the
Treasure and Pure Vision systems aroused the same kind of criticism two
thousand years ago that they still arouse today. For example, in PraS
Chapter 13, the future treasure discoverers lament the difficulty they will
face in the future in propagating scriptures which will never have been
heard of before. Likewise, the whole of Chapter 6 of the PraS is devoted to
a defence of the Pure Vision teachings.!® Nevertheless, subtextual nuances
suggest that the PraS and Tibetan revelatory traditions alike attempt to
derive a degree of inverted legitimation precisely from the indignation they
arouse in those they characterise as insufficiently broad-minded.

The samddhi after which the. PraS is named — the samadhi of Direct
Encounter with the Buddhas of the Present — is the main teaching of the
PraS, largely contained in Chapter g; it describes the deliberate cultivation
of a Pure Vision type of transmission. But in Chapter 13, the PraS
prophesies the history of its own transmission as a text, and this portrays a
Treasure type of transmission. Although this paper is largely concerned
with the Treasure tradition, I shall nevertheless very briefly first touch upon
the Pure Vision systemn.

The Pure Vision system

Chapter g of the PraS describes how meditators should systematically
cultivate visionary encounters with celestial Buddhas (e.g Amitayus) by
means of specific contemplations. Thus they can receive teachings directly
from the celestial Buddhas, and subsequently propagate these as newly
revealed scriptures.!! Paul Williams believes that this teaching of visionary
encounter with Buddhas, as expressed so vividly in the PraS but included
in other stitra texts as well, “provides a convincing basis for understanding
the origins of at least some of the Mahayana sttras”.* But in the PraS,
there is an unexpected quality to this samadhi: it can be practised by
ordinary persons without advanced supernormal powers.'* This compares -
very closely with the rNying-ma-pa Pure Vision (dag-snang) tradition. Tulku
~ Thondup writes:

Pure Vision teachings are not Terma. They are merely teachings given by
Buddhas, deities and teachers in visions. For this discovery the discoverer
does not need to be such a highly realised person.'*

However, Dudjom Rinpoche (19o4—1987) seems to imply that the Pure
Vision tradition does in practice, even if not in theory, often depend upon
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highly realised persons as the visionaries. Perhaps the visions of realised
beings inspire greater confidence; or perhaps different scriptural sources
vary a little. Dudjom Rinpoche cites the Arya-sarva-punya-samuccaya-samadhi-
sitra, describing how realised bodhisativas perpetually dwell in a purified
perceptual sphere, which allows them to be in continuous dialogue with
celestial Buddhas and deities. Thus they receive innumerable visionary
teachings, which they sometimes propagate amongst their fortunate
disciples. These, writes Dudjom Rinpoche, are the Pure Vision teachings.!®
In either case, it would appear that identical or similar methods to those by
which Mahayana scriptures were produced in the early centuries cE still
continue to be used by present-day Tibetan visionaries in producing
contemporary Pure Vision teachings.

The Treasure system

The Treasure system has a more complex and distinctive structure than the
Pure Vision system, with diachronic as well as synchronic elements.
Although it seems to be described in passing in several sutras, for example
in The Mangfestation of Lights Siira from the Maharatnakiita collection (T g10),'
as far as I know the Treasure system is most fully described in the PraS’s
Chapter 13, which describes a complex Treasure system which shares a
basic structure and key technical terms with the Tibetan gter-ma system.!
The correspondences are so precise that it seems quite reasonable to
conclude that the Tibetan system is at least in part derived from the system
described in the PraS.

Chapter 13 of the PraS opens with the layman Bhadrapala, here the
Buddha’s chief interlocutor, asking the Buddha a very significant question.
Bhadrapala, famous in many Mahayana siitra texts as the leader of the
“Sixteen good [lay]men”,'® appears here as the first among a group of
eight great lay bodhisattvas, the principal recipients of the teachings that the
Buddha gives in the PraS. They are accompanied by an important second
grouping of five hundred monks, nuns, laymen and laywomen, who are
also attending the teachings as secondary recipients. Bhadrapala’s question
is: what will happen to the teachings the Buddha has just given after his
pariniroana?

The Buddha replies to Bhadrapala’s question with a major prophecy.
He predicts that the teachings of the PraS which he has just given will
disappear forty years'® after his parinirana. Just before that time, however,
the eight great lay bodhisattvas led by Bhadrapala will make written copies of
the teachings and seal them in caskets (sgrom-bu). These caskets will then be
hidden in stpas, in the earth, under rocks, and in the mountains; and will
be placed under the guardianship of deva and naga spirits. Then Bhadrapala
and his friends will die and be reborn in the deva realms, where they shall
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remain for a long while. But at a terrible time in the future, the “last 500
years” when true Dharma is all but lost to mankind, Bhadrapala and his
friends will be reborn on earth. There they will once more rediscover the
teachings “entrusted” (gfad) to them by the Buddha at the time when he
first taught the PraS. Having searched for and recovered from the guardian
spirits the teachings they had in a past life sealed in caskets and hiddeén in
stipas and rocks etc., they shall practise them once more, and eventually
propagate them among the beings of that “final epoch”, for whom they
had all along been specially intended by the all-seeing compassionate
Buddha. The secondary recipients of the PraS described above will also be
reborn into that same time and place, both to serve the rediscoverers, and
also to be the principal holders and guardians of their teachings. Finally, a
cryptic verse, found only in the Tibetan version, states that eight monks, as
well as many “in the North” who rejoice in Dharma, will appear to receive
these rediscovered teachings.?

The similarity of the Treasure system of the PraS to the Tibetan gter-ma
tradition is unmistakable. By comparing the various parts of the two
systems individually, we can see these similarities more clearly.

a. As we have seen, the PraS has two clearly demarcated groups of
disciples with distinct functions. Similarly, the Tibetan gler-ma system
has an exact parallel in the two categories of disciples who attend the
initial teachings given by Padmasambhava: the primary recipients who
will become the future gter-stons, and the secondary recipients who will
be reborn along with them as their ¢hos-bdag or “Doctrine-holders”, to
serve them and become the indispensable principle holders and
guardians of the rediscovered teachings. Both gter-ston and chos-bdag
ahke should be prophesied in great detail by Padmasambhava.?!

b. Just like Bhadrapala and his seven friends in the PraS, the Tibetan
gter-ston is nearly always a lay bodhisattva. Except for a tiny minority
who have been monks, a gter-ston is normally a householder with
consort, children, and possessions.?? In fact, a female consort is
thought to be very important for the gter-ston, if he is to function
properly as a treasure rediscoverer.

c. Likewise, there exists a similar parallel between the 500 secondary
recipients of the PraS, and their rNying-ma-pa counterparts, the chos-
bdag. As far as I am aware, in both cases their religious status is
comparatively immaterial. They can be either lay men or women, or
monks or nuns. What counts is their relationship to the Treasure
teaching and its discoverer.?®

d. The rNying-ma-pa system is also extremely similar to the PraS in the
manner of the treasure’s concealment. As in the PraS,
Padmasambhava’s students supposedly committed his treasure
teachings to writing, and then sealed them in caskets. These caskets
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are invariably called sgrom-bu, precisely the same term used by the
PraS. As in the PraS, the sgrom-bu were then supposedly hidden in
stipas, in the earth, under rocks, in the mountains, and so on, where
deva and naga spirits were appointed to guard them.

e. A key technical term in the riNying-ma-pa gter-ma system is the word
gtad-rgya, translated by Tulku Thondup as “mind mandate Trans-
mission”. He explains it as follows:

(Gtad-rgya) is the main instrument for the concealing of gTer. The trans-
mission and concealment take place in the essential nature of the mind of
a disciple by his power of concentration. The Guru integrates his enlight-
ened mind with the awareness state of the mind of his disciple, and that
integration is the absolute transmission and concealment of the teaching.
Concealment of symbolic script etc. are supports of transmission.?

In the PraS this same technical term occurs, although its meaning is
not spelled out: the five hundred secondary recipients urge the Buddha to
“entrust” (gtad) the PraS to the eight great lay bodhisattvas, so they can
rediscover it in future lives. ’

Of course, there is one major difference between the PraS and the
Tibetan gter-ma tradition: whereas in the PraS the historical Buddha is the
originator of the Treasure teachings, in the tantric rNying-ma-pa system it
is the historical Padmasambhava and, less frequently, a few other gurus of
his time, who are the originators of the Treasure teachings. But the
Tibetans justify the substitution of Padmasambhava for the Buddha
because of their notion that Padmasambhava, as a realised tantric guruy, is
himself a fully enlightened Buddha, a nirmanakaya of Amitabha, Sakyamuni,
and others.?® Thus they maintain a formal equivalence to the system
described in the PraS. '

A paradoxical consequence of the existence of such scriptures as the
PraS, is that a potential for tension is created between a form of religious
orthodoxy and a form of textual orthodoxy. Textually, the PraS, with its
decidedly Madhyamaka slant, is without question considered valid
scripture by all Mahayana schools; yet religiously, its teachings on how
systematically to reveal new scriptures are potentially subversive of another
strand in Buddhist thinking, which understands orthodoxy as the strict
preservation of a received scriptural canon. Within Tibetan Buddhism, two
characteristic responses to this dilemma are instantiated by the dGe-lugs-pa
and rNying-ma-pa schools respectively. The dGe-lugs-pa inspiration is to
value consolidation of existing scriptures and doctrinal stability more highly
than fresh scriptural production. As I'understand it, they therefore take the
view that meditational standards have declined so radically in recent
centuries, that no new important scriptural production could reasonably be
expected anymore; hence the teachings of the PraS are considered mainly
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to apply to a previous age, rather than our own. Thus they favour what one
might loosely call a “closed canon”. The rNying-ma-pa, on the other hand,
value fresh scriptural production so highly that they feel quite prepared to
undertake its risks. However, to reduce the dangers of destabilisation, they
have developed an elaborate system of checks and balances. They apply,
for example, the category “False Treasure” (gter-rdzun) for purported
treasure productions that are not adequately in accord with the established
tradition. These can thus be easily rejected, usually by being identified as
the effects of specific demonic forces attempting to mislead people by
masquerading as genuine revelations.?’

It is very well known that differing attitudes to ongoing revelation
became an important cause of conflict throughout most of Tibetan
Buddhist history, with some authorities rejecting fresh revelations as
fraudulent, and others accepting them as valid. But it should not be
forgotten that this kind of tension seems to be inherent to Mahayana
Buddhism itself, and not by any means restricted to Tibet. In China, for
example, an important text for Far-Eastern Buddhism called the Kuan-ting
ching (Book of Consecration; T 1331), was produced by means of the
treasure system in fifth-century Chiang-nan, during the Six Dynasties
period, that is, seven centuries before the first appearence of gter-ma in
Tibet. The Consecration siitra is quite explicit about its claimed origins as
a treasure, describing at length its initial teaching by the historical Buddha,
its subsequent concealment, and its eventual recovery from a grotto, where
it had been hidden in a jeweled casket, written in letters of purple and gold
upon sandalwood tablets. But this process was clearly controversial, since
the Consecration stitra also has a lot to say about the fierce opposition its
revelation will arouse among conservative monks. As it happened, the
revealer of the Consecration siitra, probably a monk called Hui-chien, was
able to see his revelation gain the canonical status which it still enjoys,
because in his day the political and religious climate was favourable to fresh
scriptural revelation. But in other historical periods less fortunate revealers
of scripture could find themselves severely condemned as charlatans and
rebels, and even the Consecration sfitra only managed to retain its
canonical status by rapidly acquiring a false identity in the traditional
bibliographies as a text translated from Sanskrit.?® Clearly, Chinese
Buddhism- suffered from a similar type of ambivalence and conflict
regarding its apocrypha as did Tibetan Buddhism. There is also, of course,
plentiful eveidence that Indian Buddhism suffered from tremendous
tensions concerning the revelation of fresh scripture. Given that nearly all
Mahayana and Tantric Buddhist scripture, and even the dbkidharma, can
be seen as apocryphal from the early Buddhist point of view, often claiming
to be the utterances of the historical Buddha even when this clearly was not
the case, such tensions were a fundamental feature of Indian Buddhism
from an early period.
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Nidh

The second topic to be examined in this paper is the tantric cult, both
Hindu and Buddhist, of finding hidden treasures, usually material, called
nidhi in Sanskrit. Within Buddhism, this cult was more prominent among
the earlier Ariya-tantra texts than among the later tantras, a fact which lends
support to the traditional claim that Padmasambhava was concerned with
nidhi. It seems that elements of the nidhi tradition combined with the
Mahayana traditions described above, in the formation of the Tibetan ger-
ma tradition; for not only is the Tibetan word gter-ma a direct translation of
~ the Sanskrit word nidhi, but the Tibetan gter-ma tradition also resembles the

Indian nidhi tradition in several important respects. For example, it includes
under the rubric of gter-ma material treasures as well as sacred texts.
Likewise, it shares a central characteristic of the Indian tantric cult in
placing a heavy emphasis on the role of fierce treasure protectors such as
naga and yaksa spirits. Furthermore, it also incorporates the Indian tantric
idea of treasures being repeatedly recoverable from the same special -
magically-endowed sites (§7i-mukha or gter-kha). \

In the Hindu tantric and magical traditions discovery of nidhi has its
own distinctive lore. It comprises a special set of rituals in its own right, and
is not simply subsumed under the rubric of such standard categories as
akarsana, the attracting of women or wealth. On the contrary, nidhidarsana
or nidhanalabha, “finding a hidden treasure”, is listed in the Hindu tantric
and magical compositions as a distinct and independent category.? Hence
at least one entire text devoted to the subject survives in Sanskrit, the
Nidhidarsana, or “Discovery of Treasure”, by Rama Vajapeyin.* Finding
treasure is also of course referred to in a host of other texts, ranging from
the Mahabharata to the Fapadrathayimala and including the Samavidhana
Brahmana, the Atharvaveda-parisistani, the Saktimmgama Tantra, the
Siddhandgarjunakaksaputa and the Kamaratna.® Many such texts give entire
sadhana rites for the finding of treasure; for example, the third satka of the
Fapadrathayamala has a patalasiddhi chapter in the section on the sadhana of
the goddess Ghoraghoratara Kali, which deals with sadhana at caves (bila-),
the best of which are called §r-mukha, and by means of which one can
attain patala, the subterranean paradise of nagas and asuras, where treasure
could be obtained.*?

In such Hindu texts, the treasures were usually said to be guarded by
fierce ndga spirits, but sometimes a yaksini or some other very dangerous
spirit is mentioned instead. Thus it was believed that only an accomplished
siddha, or those with the support of an accomplished siddha, could ever
procure such treasures, since the treasure guardians would harm or even
kill a merely ordinary human being who had the temerity to attempt to
take out the treasure they guarded. Hence the rituals to extract the treasure
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were quite complex. They included rites to find out where the treasure
was; for example, a siddha might propitiate the Saiva godess Nidhisvari,
“Mistress of Treasure”, said to be the wealth-god Kubera’s mother, because
it was believed that she would grant a vision of where the treasure was
hidden. Then the treasure seeker also needed very powerful rites to protect
himself from the treasure protectors, and various ointments to make the
treasure become visible.*

The treasure was often believed to be located at a special site sometimes
known as a §ri-mukha, or “treasure face”, which, it was thought, could be
visited repeatedly by many different siddha treasure-seekers over a long
period of time and still yield up treasure for all of them; in other words, the
source was considered supernatural and thus not exhausted as a
commonplace supply of treasure would be. The treasure itself was usually
said to consist of magical elixirs and gold, and it was usually stated that a
proportion at least of money thus discovered had to be used for directly
religious purposes.**

Early Buddhist tantras, and, as we shall see, the Tibetan gier-ma tradition,
include much of the same type of belief as the Hindu system. The
Margusrimilakalpa (henceforth MMXK) is the Buddhist kriya-tantra best known
to Western scholars because a Sanskrit version of it has survived. In this
text (and many other kriya-tantra texts like it) we find a good deal of material
on the recovery of nidhi, including such topics as the summoning of naga or
_yaksa spirits, or Ganapati, to allow one to see the treasure; and frequent
refences to “asura’s caves”, a favoured Buddhist term equivalent to the
Hindu patala. Like their Hindu-counterparts, in the Buddhist tradition
these asura caves are the sites where yogins can obtain every kind of
desirable goal, over and above treasures, ranging from complete
immortality and occult knowledge to sensual pleasures. We also find in the
MMK, as in the Hindu texts, an injunction that half of the wealth
recovered as nidhi must be spent on the Three Jewels. Sometimes the MMK
insists that the treasure seeker has to begin his search during eclipses, with
the recitation of mantras.® But good astrological moments are not always
necessary; in another early Indian Buddhist krya-tantra, the Kani-krodha-
vagrakumara-bodhisattva-sadhana-vidhi (now preserved only in Chinese), we find
the following description of a ritual to find nidhz:

There is also a rite for those who desire to acquire treasure (nidhi). Do not
select a particular [astrological] season, day or hour, and it is not necessary
to maintain the discipline. In the vicinity of the treasure, the mantrin should
raise one foot and recite the mantra. Turning around to the right, he should
gaze towards all of the four directions and take possession of the area (sima-
bandha). Carefully raising one foot, he should recite the mantra one hundred
and eight times. If the guardians of the treasure obstruct him, then they will
be burnt in a mass of fire. They will come screaming to the mantrin and bow
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before him vanquished. The mantrin should say to them, “Open this
treasure store and give all that is herein to me!”. They will then open it and
give everything to the mantrin. If they are mean-spirited and do not give it to
him, then he should say, “Brahma, Narayana, Mahesvara, the warrior
goddesses and **** will come and crush your treasure store. You give it to me
quickly! If you do not do so, the wrathful Vajrakumara will destroy all of
your family!”. When they have heard what he said, they will all obey and say
to him, “Noble One! Come and take what you will, we shall not hinder
you!”. Then he should say to them, “You may open the store yourselves and
give it to me!”. They will then immediately open the treasure-store and give
him [the treasure] respectfully.®®

The following is also from the same text:

There is another rite if you desire to locate hidden treasure. Get some
yoghurt from a yellow cow, a snake skin, and some shark-oil, as well as some
arka wood and cotton. Make a lamp with these things. Recite mantras to
empower it, and then light it at night near the place where there is treasure.
You will know the amount of treasure that is there by the size of the flame.
If you need to expel the gods who guard the treasure and other obstructors,
take a slab of rock or a pebble or some mustard seeds or some empowered
water and cast it at the treasure. The obstructor on the treasure will
withdraw. If you suspect that there is a large ndga there, this will also leave.?’

It seems that in the Hindu and Buddhist tantric traditions alike, nidh:
was predominantly seen as material wealth, a category in which magical
elixirs are included. But in some of the more exoteric strata of Vedic or
Hindu literature, the words nidhi (treasure) and nidhipa (treasure protector)
carried a slightly different nuance. From citations in the Kausikasitra and the
Grhyasitras, Jan Gonda believes that nidhi here refers to something of
spiritual value deposited in a spiritual realm. This was guarded by
protectors called nidhipa, whose function was to ensure that only those who
had deposited the nidhi in the first place, or those for whom it was intended,
could eventually reclaim it, when they eventually arrived in the spiritual
realm in person. Agni, Prajapati, or Brhaspati would often act as “keepers
of the deposits”.?® This classical use of nidhi to mean spiritual treasure does
not seem to be entirely lost in the tantric tradition, since the material
treasures discovered there retain at least a spiritual connection — some or all
of the wealth must go to spiritual purposes, and consumption of the sacred
elixirs is inherently spiritual. But despite a reasonable search, I have been
unable to find any Indian tantric reference to the use of the term nidhi to
mean a scriptural or textual discovery, as it so frequently does in the
rNying-ma-pa system.

Nevertheless the similarities between the Indic material mentioned
above and the Tibetan gter-ma tradition are clear.
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a. Like the Indian tantric cult, the Tibetan tradition includes under the
rubric of gter-ma the discovery of wealth, sacred elixirs, and valuable
objects, just as much as the recovery of religious texts and scriptures.
For example, Padma Gling-pa was offered a skullful of gold by the
treasure-protector (gter-srung) Khari, who also promised to gradually
give him all the wealth of the local rulers of Tibet.* Likewise,
Dudjom Rinpoche lists many longevity pills, jewels, flasks of the
“waters of life”, images, relics, and other valuable objects that were
discovered by various gter-stons.*® Dodrupchen III echoes the Indian
tantric tradition’s emphasis on elixirs when he writes that, “according
to some interpretations, the amyta rendering liberation by tasting is
praised as the best among the Terma substances”.*! All these various
types of material treasures seem to be quite as widespread as the
scriptural treasures. Both equally go by the name of gter-ma.

b. Like their Indian tantric antecedents, Tibetan gter-stons constantly
revisited the same treasure sites, from which many generations of
treasure-finders spanning many centuries could recover treasures..
These were called gter-gnas, “treasure places”, or gter-kha, literally
“treasure faces”, i.e. “treasure sites”, and often were situated at very
dangerous or inaccessible places. Within the gier-kha would be a gter-
sgo or “treasure door”, a miraculous door in the rock which only the
appointed gter-ston could open and within which he would find the
casket (sgrom-bu) containing the treasure. After the treasure was
removed, the door would miraculously be resealed, leaving only a
mark on the rock. This complex of gter-kha and gter-sgo seems very
similar indeed to the Sanskrit notion of sri-mukha; indeed, gter-kha is
probably a direct Tibetan translation of the Sanskrit technical term.

c. The ambivalent nature of the guardian spirits of the treasures is
again common to both traditions. In the Indian nidhi tradition and
in the Tibetan gter-ma system alike, these guardians are extremely
dangerous, despite the useful function they carry out. In his study of
Padma Gling-pa, Michael Aris graphically describes the dire calami-
ties thought to have befallen both humans and animals as a result of
offending the gter-ma keepers (gter-bdag), whether unwittingly or not;
all of which underscores the importance of constantly placating
them.*? Dodrupchen III states this ambivalent nature of the
treasure-guardians very clearly. He points out that many of the
treasure-guardians were deliberately selected and appointed by
Padmasambhava from among the chiefs of the various classes of evil
demons opposed to Buddhism. The idea is the recurring tantric
theme of controlling evil spirits: “by appointing their chiefs as
[gter-ma] protectors, the subjects won’t be able to transgress their

orders”.*?
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We can see from the above that some of the aspects of the rINying-ma-pa
gter-ma tradition which are not derivable from the teachings of such
Mahayana stitra scriptures as the PraS, are derivable from early Buddhist
tantras of the kriya class. (Of course, there are also other elements, such as
the role of dakinis, taken from mahdyoga tantric sources, that are not analysed
at all in this paper). Yet on closer analysis, much of the 4rpa tantric materi-
al is essentially an expansion of aspects of the stitra material, for the PraS
already includes such topics as ndga and deva spirits who guard the treasures,
and rocks and mountains in which they guard them. Thus it is clear that

the most important basic structuring concepts of the gter-ma tradition come
from the stitra rather than the fantra tradition; it is only in the area of cer-
tain practical details of concealment and retrieval, and in the idea of mate-
rial treasures and elixirs being discovered, that elements are derived from
the early tantric sources.

In conclusion, we can see that it might well be mistaken to regard the
gter-ma and dag-snang systems as syncretic, or essentially indigenous to Tibet.
On the contrary, it seems that these traditions constitute a predominantly
Buddhist development of Indian Buddhist ideas, albeit carried out on
Tibetan soil. Even the visionary journeys to receive teachings (for example
directly from Padmasambhava in his paradise, or from the deities at
Bodnath in Nepal), experienced so often by gter-stons such as Padma-Gling-
pa and others, and seen by some Western scholars as strong evidence of a
non-Buddhist shamanism,** to my mind more probably carry a quite
different connotation. Although, admittedly, we do have evidence of
shamanistic journeys in non-Buddhist Tibetan religion,* such journeys are
also central to the Pure Vision tradition as described in classic Mahayana
sources. Thus it would seem more likely that the visionary journeys of
Padma Gling-pa and others are simply an emulation of the magical jour-
neys of scriptural revelation made by exemplary Indian Buddhists such as
Nagarjuna, revealer of the Prajiaparamita scriptures, and Asanga, revealer of
the famous teachings attributed to the Buddha Maitreya.

The prevailing Western academic view of gter-ma has so far tried to
understand it predominantly in terms of the historical conditions influenc-
ing its first appearence in 11th century Tibet. Hence it is seen largely in
terms of a response by the followers of the Old Tantras, to the challenge
posed by the arrival in Tibet and translation of the New Tantras.* While
not intending to take issue with this view, I think that such a sociological
perspective can fruitfully be broadened by a textual consideration of the
degree of fidelity that the actual methods of gter-ma production bear to the
much older mainstream scriptural traditions. Such data tends to confirm
the views of anthropologists such as Maurice Bloch that the nature of ritual
is extremely slow-changing; and of Stanley Tanbiah that the possession of
a detailed written scriptural corpus can confer on a tradition the power of
constant or repeated regeneration to a very precise template over very long
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periods of time. Indeed, it seems possible that in observing the highly
systematic workings of contemporary Tibetan scripture-revealers, we might
in fact be observing-a unique survival, or at least a close replica, of the
workings of the revealers of many of the most famous Indian and Chinese
Buddhist scriptures of the last two millennia. As a growing number of
scholars have remarked in recent years, a close study of both Chinese and
Tibetan Buddhist apocrypha might well yield a useful contribution towards
an understanding of the development of Mahayana and Vajrayana
Buddhism in India.

Notes

v

1. An earlier less complete version of this research was presented at the 6th IATS Conference,
Fagernes, 1992. Thanks to Prof. Per Kvaerne for permission to publish the updated version
here. I would also like to acknowledge the considerable help of Alexis Sanderson, Janet
Gyatso and Stephen Hodge in giving me valuable references and other forms of help, and of
Cathy Cantwell, Mike Hookham and Dzongsar Khyentse Rinpoche in critically reading the
early drafts.

See the careful attention paid to this text in Williams, 1989.

Harrison, 1990, p. xvil.

Ibid., p. vii.

Harrison, 1978, p. xi.

Harrison, 1990, p. Xxv.

Ibid., p. xxiid.

Thid.

Snellgrove, 1987, p. 430.

Harrison, 1990, pp. xxi, 54-60, 100, 104.

1. Ibid., pp. 31-44.

12, Williams, 1989, p. 30.

13.  Jbid., p. 221.

14. Thondup, 1990, p. 157. See also Thondup, 1986, pp. go—91.

15. Dudjom Rinpoche, 1991, pp. 747-8.

16.  Chang, 1983, pp. 200—201, 216—8. The teachings of this sitra seem to adumbrate the rDzogs-
chen practice of thod-rgal.

17.  The Tibetan defenders of the gter-ma tradition regularly cite a substantial number of
scriptures from which they derive legitimation. Although the PraS is often mentioned, for
example in Sog-bzlog-pa’s bKa’-thang yid-kyi mun-sel, or in Guru Bkra-shis’ history, or in
Thondup, 1986, p. 109, such traditional apologists seem to give no special weight to the PraS.
It would be an interesting exercise to study the entire range of these citations in detail; several
of them seem to describe the same kind of scenario found in the PraS. Thanks to Dan Martin
for these references.

18.  Sodafa satpurusal. See Harrison, 1990, p. 6.

19. See Harrison, 1990, p. 96, n2. He shows good reasons why the text must originally have
given 40 years, despite the fact that the surviving Tibetan version gives 4,000 years.

20. See Harrison, 1990, p. 104, n14. The Tibetan text reads dyang-phyogs-su, possibly from an
unusual Sanskrit formation with a different meaning.

21, For a discussion of the chos-bdag, see the explanation of Dodrupchen III, in Thondup, 1986,
p. 162. This author was the third reincarnation of the chos-bdag of ‘Jigs-med gling-pa.

22.  Thondup,1986, p. 82.

23. Ibid., p. 88.

24. Often, the writing is in an extremely condensed symbolic or code form, designed to awaken
within the gter-ston a memory of the teaching imprinted on his mind in his past life.

25.  Thondup, 1986, p. 236

26.  See Dudjom Rinpoche, 1991, p. 746.
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27.  Evil ministers of Padmasambhava’s time made evil aspirations to confound the true gter-ma
and mislead future generations with false treasure-teachings. See Thondup, 1986, pp. 154—6.

28.  Strickmann, 1990, pp. 75-115. Thanks to Janet Gyatso for drawing my attention to this valu-
able source.

29. Goudriaan, 1978, pp. 294,307

g0. Goudriaan and Gupta, 1981, p. 124.

31.  Goudriaan, 1978, p. 307.

32.  Thanks to Alexis Sanderson for this information.

33.  Thanks to Alexis Sanderson for much of this information.

34. This summary of the Hindu cult of nidhi is based on Goudriaan and Gupta 1981 (op.cit.),
Goudriaan 1978 (op.cit.), and additional information very- kindly given to me by Alexis
Sanderson from his own notes.

35. Thanks to Alexis Sanderson for much of this information.

36. From an unpublished partial translation very generously made for me by Stephen Hodge.

37.  Stephen Hodge ibid. )

38.  Gonda, 1965, pp. 183-193.

39.  Aris, 1989, pp. 57-8.

40. Dudjom Rinpoche, 1991, (vol.II), pp. 319-327.

41. Thondup, 1986, p. 152.

42.  Aris, 1989, p. 44.

43.  Thondup, 1986, p. 114.

44. Aris, 1989, pp. 53-63.

45. Of course, it remains highly debatable as to what extent the so-called Tibetan “folk” tradi-
tions (such as the dpa’-bo etc) are really non-Buddhist.

46.  Snellgrove, 1987, p. 397.
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Freeing the Tiyyas: Narayana Guru and Religious

Ideology in Kérala

Theodore Gabriel

“One caste, one religion, one God for humanity”. With this striking
aphorism as his motto Narayana Guru led a movement which had far-
reaching consequences in the religious and social spheres, not only of
Kerala but of the whole of India. But first to set the background more
clearly. Kerala is one of the smaller states in the South-Western region of
the Republic of India. It has a population of about 2g million, half of whom
are Hindus, the remaining half being equally divided between the
Christian and the Muslim communities. In earlier times Kérala had been,
according to historians, a much larger region, extending from the 15th
parallel (roughly the location of Goa) to the cape and ruled over by a
Perumal (emperor) from the town of Musiris (Kodunnalltir). But gradually
invaders appropriated the northern regions until, in more recent times,
Kerala came to be distinctly divided into four principalities, commencing
from the northern river Netravati to Cape Kanyakumari. The northern-
most regions, which were ruled by the emperor known as the Northern
Kolattiri and the Samatiri (the Zamorin), were, in 1766, invaded and
subjugated by Mysorean Muslim rulers Haidar Ali and Tippu Sultan,
while Cochin (Kochi) and Travancore (Tiruvitankir) retained their
independence in spite of attempts by Tippu Sultan to invade these
territories also. Later the northern regions of Keérala were ceded to the
British by Tippu Sultan under the treaty of Srirangapattanam in 1792.
After the British took over the administration of the northern regions they
came to be called Malabar, a district of the Madras Presidency, and the
Cochin and Travancore principalities continued to be ruled by Maharajas
under the aegis of the British empire. In 1957 when the Indian states were
reorganised on a linguistic basis, the three regions consolidated to form the
Malayalam speaking state of Kérala. Kérala is bordered on the west by the
Arabian Sea and on the East by the mountain ranges known as Sahyadri
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(the Western Ghats), which rise to an altitude of g,000 feet. Kerala is
perhaps well-known to the Western world for three things: its ancient trade
with the Middle East in spices, the first century church of the St Thomas
Christians, and Sankara, the great Hindu theologian.

Kérala has a highly diverse and divisive caste system. Vivekananda
called the province the “the mad house of caste” in India. Especially severe
were the rules of pollution. Specific distances were prescribed between
various castes. A breach of these rules would result in the higher caste
individual being deemed as polluted by the lower caste one, who would
then be chastised in draconian fashion. For example, a Pulaya (one of the
lowest of the untouchables) should keep a distance of g6 feet from a
Brahmin. Otherwise he would be put to death. A Tiyya (a higher
untouchable) should stand 36 feet away from a Brahmin, and 12 feet away
from a Sudra, failing which he would be severely beaten. Amazingly the
concept of ritual pollution extended even to different categories of
untouchables. A Pulaya, for instance, should keep away from a Tiyya to a
distance of at least go feet. It was believed that salvation was assured for
those who meted out instant punishment — death or beating — to offenders.
On major roads and temple roads notices were posted banning the avarpas
from using them. One could pollute a caste Hindu merely by passing near
a tank where he was bathing or by plucking coconuts from a tree under
which he passed. When the Namptiris (high caste Brahmins) travelled,
Nayars used to run in front shouting to warn low caste Hindus and
untouchables of the approaching Brahmin, enabling them to leave the road
and hide behind trees. Untouchables were also required to pay various
special taxes including a head tax and a breast tax. Altogether about one
hundred special taxes were levied from the untouchables. The lower
categories of untouchables were virtually slaves and worked on the land
with no remuneration except some rice for subsistence. They could also be
sold and exchanged among their high caste masters. It was only in 1854
that the British Presidency in Madras ordered the Rajahs of Travancore
and Cochin to end this kind of slavery and free all the untouchables. About
130,000 in Travancore and 40,000 in Cochin were freed.! Still other
discriminatory practices continued unabated.

Narayana Guru was born into the Tiyya caste in 1856 in the town of
Cempazanthi, about 8 miles north of Trivandrum (Tiruvanantapuram),
the capital of Kérala. The Tiyyas are also known as Eravas and in some
places as Cogas (Cevakan or warrior). They are believed to be migrants
from the northern part of Sri Lanka known as Eram from which the ethnic
name Erava is derived. The term Tiyya, by which the caste is mainly
known in Malabar, is believed to be a corruption of the Sanskritic term dvip
meaning Island. Both names testify to the fact that the Eravas and Tiyyas
are migrants from Sri Lanka. Some scholars, however, opine that while
there was certainly intermixing with the Sri Lankan migrants, there is also
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an indigenous element in the Tiyya community, and actually state that the
Eravas are the earliest inhabitants of Kerala. They are also believed to
have been Buddhists, and Buddhism might have been the factor which led
to the linking of the Sri Lankan and the indigenous Eravas.

There is considerable archaeological and numismatic evidence for the
widespread prevalence of Buddhism in Keérala. In the Buddhist chronicle
Mahdvamsa it is mentioned that king Asoka sent the monk Raksitadhira to
Kerala for preaching Buddhism.? He is believed to have converted 60,000
in Kerala and established 500 vihdras. It is opined by scholars that most of
the major temples of Kérala had been Buddhist ziharas up to the 7th
century Gt. The architecture and the structure of temples testify to this fact.
The 7th century Chinese traveller Hsuan Tsang comments on the
numerous vharas in Malakitta (Malabar).® The avilokitésvara bodhisattva
dharma sasta is believed to be the God Cattan who became a popular deity
of the leyas The Sasta of Sabarimala, the most popular pilgrimage
centre in Keérala, may also have been originally the same bodhisattva.
According to C. V. Kunhiraman the Tiyya festivals of Kutirakett,
Talappoli and Arat are modelled very closely on Buddhist festivals.* The
temple of the most popular goddess of Kerala, the Kodunnalltr Bhagavat,
is said to have its origins in a convent established by a famous Buddhist
nun, Karnaki, in ¢& 120. Professor K. G. Narayanan believes that the tran-
sition of Malayalam into a distinct language from Dramila was due to the
infusion of Pali words into the language of Kérala.®* The most striking
evidence comes from the pilgrimage to Sabarimala. The observance of
vows of non-violence, vegetarianism and sexual abstinence, and particularly
the cry of ‘Saranam’ (refuge) which the pilgrims call out continually are
evocative of Buddhism. Untouchability was always totally absent in this
great temple. It is believed that Buddhism reigned supreme in Kérala for a
thousand years from the third century Bce. The combined onslaught by the
Keralan emperor Kulasgkhara Perumal and the great Hindu theologian
Sankara is believed to have led to the decline of the Buddhist faith in
Kerala. Legend states that Sankara challenged the Buddhist monks to a
theological debate which they lost, and the tongues of the defeated debaters
were cut off. However, the authenticity of this event is doubtful. As a matter
of fact, the rise of Brahminism in Kérala led to the total destruction of
previous historical records pertaining to Buddhism, making it very difficult
for scholars to reconstruct the history of the period. At this time there was a
great influx of Aryans from the north via Tulunad who gradually came to
dominate the religious scene and gained political power among the rulers
by performing ydgas believed by the kings to be beneficial to themselves.
The Buddhists who adopted Hinduism became Nayars, a sidra caste, who
allowed the Brahmins to take their girls in concubinage. The Buddhists
who remained independent both religiously and socially were categorised
as untouchables and became the Tiyyas. The continued tradition of great
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Sanskrit scholars and Ayurvedic physicians among the Tiyyas in spite of
the pollution concepts and discriminatory practices to which they were
subjected is evidence of the Tiyyas having been Buddhists and a prominent
group in no way inferior to the rest of society in those more egalitarian
days. The Brahmins composed works such as the San/caraxmrtz and
Jetinirnaya in order to strengthen the nascent caste system. By the gth
century the very complex caste system of Kérala was well entrenched.

The avarnas such as the Tiyyas were not allowed to worship the major
gods of Hinduism, for example Visnu and Siva. They had their own
pantheon of gods who are considered inferior to the Hindu gods and virtu-
ally categorised as devils. Gods such as Gattan, Camundi, Karinkali, and
Kalamatan are now considered to be evil beings, forms of Asura rather than
Sura. Some of these names even degenerate into terms of abuse in the
Malayalam language. The Tiyyas and lower castes were not allowed to offer
bhasma (sacred ash), milk or ghee. Their offerings were mainly palm toddy
and blood of chicken. They were not allowed to use Sanskrit in their rituals.
According to K. Vivekanandan there was a saying, no doubt among the
savarnas, that madya (liquor), mamsa (meat), matsya (fish), mudra (female organ)
and maithuna (sexual intercourse) were their ways to salvation.®

Narayana Guru was born when discriminatory practices were at their
zenith in Kerala. Right from his childhood he reflected on and protested
against the oppression of the untouchables. It is said that he used to play
with boys of the Pulaya caste, the lowest of the lowest, and even touch
them. When his mother and other elders scolded him about this he used to
argue with them. He neither observed superiority over castes lower than
the Tiyyas nor acted with deference before castes higher than them. He
was said to be honest, devout and of a thoughtful disposition. He showed
considerable brilliance at an early age and mastered Sanskrit and Tamil.
He also displayed talent as a poet and writer. He has written about 6o com-
positions, in Malayalam, Tamil, and Sanskrit, mostly in verse. He worked as
a teacher for some time, teaching not only Tiyya children but also those of
lower castes. Since they were not admitted to the Tiyya school he used to
visit them in their homes and give them personal coaching, much to the
dismay of his caste peers as well as the Brahmins and sadras.

Gradually Narayana Guru felt discontent with his life and decided upon
total renunciation. He went to Marutvamala, a thickly wooded hill near
the town of Nagerkovil and spent a number of days in total isolation and
meditation. However, his fame as a yog: spread, and he attracted a number
of visitors and disciples. He established an @sram in Aruvippuram where he
also built a temple and consecrated a Siva linga. The Brahmins were great-
ly agitated at this intrusion into their privileges and questioned hlm on
what authority he had consecrated a Siva mirti. The Guru replied “T have
installed an Erava Siva not a Brahmin Siva.” The Aruvippuram sanctuary
became a famous centre for the dissemination of Narayana Guru’s social
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and religious ideology. It was visited by many distinguished visitors
including Tagore and Gandhi. At Sivagiri in 1903 a sarigha echoing the
egalitarianism of the Buddhist term was formed for the welfare of the
untouchables. This is the Sr1 Narayana Dharma Paripalana Sangham (The
association for the preservation of Sri Narayana Guru’s dharma, popularly
known as S.N.D.P) which has become a major force in Keralan Society
today. ’

In spite of his obvious mystical nature and attachment to Advaitic theol-
ogy, Narayana Guru often seemed pragmatic and rationalistic in his
pronouncements. For instance, when his devotees desired to make his
Sivagiri @fram a centre of pilgrimage in the model of the great pilgrimage
centres of India, the Guru was initially quite against the proposal. He was
not in favour of the ostentation and needless expenditure associated with
most Hindu pilgrimages and festivals. Finally he relented but made some
strict stipulations regarding the conduct of the pilgrimage. He chose the
Christian new year’s day, first of January, as the pilgrimage day. Only ten
days’ vows were to be observed by the pilgrims so as not to hamper their
normal work. These were based on Buddha'’s pafica suddi — cleanliness in
person, food, mind, speech and action — from the eightfold Arya path. Any
extravagance was totally banned. Even the garments prescribed for
wearing on the pilgrimage were to be dyed yellow in turmeric so that they
could be whitened by washing in water and used again in normal life.
Conferences were to be organised as part of the pilgrimage celebrations led
by experts on various secular subjects such as education, hygiene, co-
operation, agriculture, commerce, handicraft and other themes useful for
the community’s upliftment. He said that the main objective of the
pilgrimage should be the advancement of the people and the nation. He
knew that the Tiyyas and other avarnas were extremely backward educa-
tionally and economically. He always exhorted them to be thrifty, and not
to waste even a single pie. Once a disciple asked him “ Is it better to
cremate the dead or bury them?” The Guru replied “grind them in a mill
and use as fertiliser”. Seeing the disciple’s shocked expression the Guru
asked, “Why? Will it pain them?” Smiling, the Guru said, “observe ten
days’ prayer for the dead. Do not spend more than ten rupees during the
ten days.” The Guru was thinking of the high expenditure usually involved
in Hindu cyclical rituals for the dead. Once his favourite disciple Kumaran
Agan, the famous poet, was about to conduct a &laka havan, a funerary rite.
The Guru asked him, “Do you believe in reincarnation?” The poet replied
in the affirmative. The Guru said, “The soul is reborn as soon as it dies.
Then for whose benefit are you conducting this ceremony?”.’

Narayana Guru’s ideology will now be examined under three headings,
namely caste, religion and God. I have already given some indication of his
world view and his stance on these categories. The following will look into
more detail at his views under these three headings.
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Caste

Narayana Guru’s objectives regarding the caste problem extended beyond
discontinuing discriminatory practices. He wanted a total eradication of the
concept of caste from human minds. In this he differed from Mahatma -
Gandhi who was not opposed to the caste system as such, and believed in
varnasramadharma, though he was opposed to caste-based discrimination and’
worked hard for the upliftment of the untouchables. Narayana Guru said:
“Do not ask about caste, think about caste, speak about caste”. In India
people are very conscious, even inquisitive about a person’s caste and
religious identity. The Guru worked towards an ideal which would eradicate
the very concept of caste from society. In his poem Nirvrtipancakam he states:

KG nama désa: ka jati:
Pravritts: ka kiya dwaya
Ttyadi vadoparatiy-
Yasya tasyaiva nironiti:®

(Miroiti i.e. moksa is attainable only by one who transcends divisive
contentions such as caste, nationality, and occupation.)

In his poem Fatinimayam he wrote:
Manugyanam manugsyatvam
Fatir, gotvam gavam yadha
Na Brahmanadirasyaivam
Ha, tatvam vettri kopt na
(Fatinimayam verse 1) °
Human beings belong to the human caste, just as all cows belong to the
bovine caste. Brahmins etc. are not the-caste of human beings. Alas! No
one realises this truth.

According to him all human beings belonged to one caste — the human
species. In Madras he told some visitors:

When one dog sees another it immediately recognises it as a dog, All animals
have this faculty of recognising their own species. Only human beings have
doubts. They cannot recognise their own species. They are worse than
animals!*®

Caste, however, was a difficult issue to tackle. As we know, it is under-
written by many of the teachings and scriptures of Hinduism. The mythol-
ogy of the Purusa Sikta, and D/zamza Sastras such as the Manusmyti support
caste. Manu stipulated that to carry out the duties of another caste is
adharma, sin. In the Ramayana, Rama beheads Sambhuka, a $idra who dared
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to perform tapas and was said to have caused the death of Brahmins by this
blasphemous act. The karma doctrine justifies the low status of §idras and
untouchables. The Guru quoted from the Asri Sambhita:

Fanmana jayate Sadra
Samskara ryr dwija ucyate M

All are born as Sidras. 1t is through samskara (self improvement) that one
attains Brahminhood.

The Guru was well aware of what he was up against. He used to cite the
instance of Viwamitra. Though through intense #apas he acquired enough
spiritual power to create a new heaven, Vasista refused to recognise him as
a Brahmin. The Guru remarked that if it was so difficult for a &fa#riya, who
is only one inch away, figuratively speaking, from a Brahmin, how much
more arduous would it be for an untouchable or a §idra who is so far
removed, to be recognised as equal to a Brahmin! In Kérala Brahmins
were considered to be the visible gods. The respect and deference meted
out to them was unparalleled elsewhere in India. K. G. Narayanan states
that to legitimise their hegemony they created the legend of Parasurama
raising Kérala from the sea by throwing his axe from Sahyadri (the
Western Ghats) and then distributing the land reclaimed to 64 Brahmin
families. Until recent times most of the landowners in Keérala were
Nampfttiris, and the Sidras and Tiyyas their tenants. The Brahmins
instituted the rigid and severe rules of social intercourse which were heavily
weighed on the side of their social and economic advantage.

Narayana Guru’s Vedantic ideology was helpful for the eradication of
caste. He taught his followers that he could see the primal soul form, the
Brahman in every one, and not caste differences. In his poem Atmopadesa
Satakam he comments on this ontological identity:

Avanivarennariyunnatokke orthal
Avaniyiladimamayoratma riipam
(Atmopadesa Satakam 24)"
That we know as me and he are, if we reflect, the primal soul form of
the world.

According to him there was only one caste — the human caste. To refute
that Hindu mythology invariably supported the caste system, he pointed to
the instance of the sage Parasara muni who was born to an untouchable
mother, and Pakkanar and the Peruntaccan and ten others of Kérala
mythology, who were avatars of Visnu born to'a Pariah woman. According
to the Mahabharata the illustrious Bharata dynasty descends from a woman
of the fisherman caste. On the first temple he consecrated the Guru
inscribed in his own hand: “This is a place where everyone lives in
brotherhood without caste differences or religious animosity.”
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One visitor argued: '

People gain more skill if there is occupational specialisation over the
generations from father to son. The caste system reduces competmon and
ensures employment for all.

The Guru replied:

The person who is preoccupied with just one kind of work, without interest
in any other will not be able to do anything properly. Moreover the caste
system does not take into account individual talents and preferences. The
son may not like the father’s trade. This is not good for any profession.'®

Rajagopalachari, the first Governor General of independent India and
a Brahmin scholar, during a visit to the Guru’s asram remarked that caste
was a natural phenomenon and that he could identify anyone’s caste merely
by looking at them and listening to their accent. The Guru paraded some
inmates of the asram before the distinguished visitor and asked them to
recite some verses from the scriptures. He then asked Rajaji to identify
their caste. Achari made so many glaring mistakes that he felt greatly
embarrassed and retracted his proposition.'* Narayana Guru admitted
many members of the lowest of the untouchables such as Pulayas and
Pariahs to his dframs and integrated them into the @&am community. They
often cooked the afram meals and sat down to eat with members of higher
castes. Some of them were trained as priests and officiated at ceremonies in-
the temples that the Guru established. He exhorted the untouchables to
give up their caste occupation and engage in other professions. Toddy-
tapping was the traditional occupation of the Tiyya caste, a profession
which inevitably led to excessive drinking and consequent evils in the
community. The profession made others look down upon the Tiyyas.
Narayana Guru said:

Liquor is poison. You should not manufacture it, supply it, or drink it. The
tapper’s body stinks, his dress stinks, his house stinks, everything that he
touches stinks.

Narayana Guru admitted every one irrespective of caste distinctions to
worship in the temples that he founded, even the lowest categories. This
was, In most instances, against the protest and disapproval of many Tiyya
leaders. He advised Tiyya parents to give Sanskritic names to their
children, hitherto the privilege of Brahmins. He asked them to give up
worshipping the deities relegated to them by the Brahmins and worship
Hindu deities. This Sanskritisation-process improved their self-image and
confidence, though it incensed most of the savarna castes.

During their meeting at Sivagiri in 1920 Gandhi had a long discussion
with the Guru on his caste and religious ideology. Gandhi, who was a
believer in varpasramadharma, opined that the caste system followed nature.
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He cited the analogy of the leaves on a tree which are of different sizes.
The Guru replied that the differences were superficial and extending the
analogy said that though the leaves were not of equal size their juice tasted
alike.’” He continued that although individuals seemed different they were
all manifestations of the same essence, basing his argument on Advaitic
theology. Gandhi said that the Guru’s reply was very convincing. Gandhi
was highly impressed at the way that the Pulaya and other untouchables in
the asram recited prayers and Upanisadic verses. Nitya Chaitanya Yati states
that it was the Guru’s emissary T. K. Madhavan who impressed upon
Gandhi the need to include untouchability in the action programme of the
Indian National Congress.!®

Religion

Though by upbringing Narayana Guru was a Hindu, he was essentially a
pluralist as far as his approach to religion was concerned. The influence of
Buddhism on his thinking is quite apparent from what has been said so far.
But he respected all religions. In the wanderings of his early years, when to
some extent he suffered ostracisation from his community due to his radical
ideas on caste, it was Christians and Muslims who befriended him. He had
enjoyed commensal meals with Muslims eating from the same plate, as
Muslims are wont to do, and listening to Qur’an readings and taking part
in religious discussion with them. He used to state that the purpose of all
religions is the same. He said of this fundamental unity in diversity that
when rivers merge into the ocean one cannot distinguish between their
different waters. In the poem Sr7 Narayana Smriti he wrote

Aneka girt sambhiita

nimna geva mahadhadhim

Ekam sanatanam vastu

Prapya visramyati swayam'’

Just as rivers flowing down frorﬁ several mountains merge into the ocean

all religions merge and rest in the one Eternal Being.

As with caste this personal hermeneutic of religions was based on his
advaitic beliefs. He stated that religions have authority only to set the
Jivatma in the right direction. His poem Mata Mimamsa begins with the
words “Pala matavum eka sGram”. Religions are many but their essence is the
same. He continued:

Not seeing this like the blind men and the elephant
The unenlightened argue ceaselessly

Which observing remain steadfast undisturbed.
(Atmipadzsa Satakam 4.4)'®
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He used to quote the passage from the Gitz in which Krsna stated that
he would appear to the devout in whatever form they meditated upon him.
Another of his oft-quoted sayings is “Matamétayalum manusyan nanndyal mati
(It is enough if a person is good whatever may be his religion)”. This
reflects his belief in the moral and ethical efficacy of all religions. Knowing
that God is one he seemed to stress the humanist aspects of religion rather |
than creeds and practices. It is noteworthy that he made the Tiyyas give up
many rituals such as animal sacrifice, the ecstatic and self-mortifying sword
wielding oracles (Komaram), many of whom were fraudulent, and unneces-
sary rites of passage such as the talikettii kalyanam (symbolic pre-puberty
marriage).'® To him they were inessential, needlessly expensive and even
cruel. The Tiyya and other untouchables had gained notoriety in what was
termed black magic spells for charming girls, visiting sickness on enemies,
lyncanthrophy etc. The Guru asked them to abjure these practices.

He held an all-religion conference in the Advaita dframam in Alwaye
(Aluva) during 1924. The motto of the conference emblazoned on banners
at the conference venue was:

Not to argue and win, but to inform and be informed.

In his inaugural speech the Guru confessed his pluralistic approach and
that he was instructing his disciples to adopt the same attitude to religions.
Narayana Guru realised that religion, like caste, was a powerfully divisive
force in India. He exhorted the study of all religions and believed that the
scriptures of all religions, like philosophical, scientific and artistic works, are
the common heritage of humankind. He opined that the Buddha and
Christ had no use for dogma and creeds. They sought for ways of salvation,
found them and preached them to others. The saying “Vedam
aupaurushgyam” is usually interpreted as implying that the authors of the
Vedas are unknown. The Guru had a different interpretation which
postulated that the Vedas expressed ideas that were impersonal i.e. not
confined to any particular religion or person.?® In 1916 he went further.
He wrote that he did not want to be associated with any particular religion.
He proclaimed that he transcended both religious and caste identity. He
admitted that he had established some temples at the behest of Hindus, but
was ready to build places of worship for Christians and Muslims.?
Speaking at a SNDP conference he stated that the term Erava did not indi-
cate any particular religious or caste group. He said that anyone should be
permitted to join the organisation irrespective of his caste or religious iden-
tity. Similarly in his discussions with C. V. Kunhiraman, who to some
extent was a critic of the Guru’s policies, he said that he was ready to admit
Christians and Muslims into his asrams.

The Guru pointed out that there is striking commonality in mystical
experience in all religions. He also argued that if the Vedic, Dvaitic,
Advaitic, Vidistadvaitic, Vaiesika, Mimamsa, etc. can all be designated as
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Hinduism, the different ways, which in conformity with particularities of
time and place various spiritual leaders have preached for achieving moksa,
could be brought under the umbrella term ékamata (one religion) or
manusyamate (human religion).?? This approach seems similar to
Radhakrishnan’s concept of a universal tree of faith of which the historical
religions are different branches. In his Eastern Religions and Western Thought
Radhakrishnan opined that unless the different religions of the world trans-
formed themselves into the Universal Faith all of them would eventually
fade away.?® The idea underlying what Radhakrishnan termed the
‘Universal Faith’ and Narayana Guru’s Zkamata seems to be the same. Both
believed that religions being in conflict with each other and not unifying
would eventually spell their extinction. Following the same line of thinking
in his debate with C. V. Kunhiraman, one of the founders of the Rationalist
Society of Kerala, the Guru referred to the diversity of Hinduism, stating
that the 280 million Hindus of that time in reality could be said to follow
280 million religions. However, since the beliefs of all of them had some
common characteristics they are all considered to be followers of one reli-
gion, viz. Hinduism. He therefore concluded that since all religions in the
world had common features all of us could very well be considered to be
followers of one religion which he would call manusyamata — Human
Religion. The Guru seems to be implying that the disparities between them
were not so significant that they could not be subsumed under one concep-
tual system. The Guru said that in order to combat the rampant violence
of Buddha’s times the Buddha emphasised non-violence as the main prin-
ciple of life. Muhammad stressed brotherhood, which was a need in the
divided Arabia of his time. In India today the need was to contain caste
and religious conflict. Thus the idea of gkamata or manusyamata is relevant.
This seems to be pragmatism pure and simple, but gave Narayana Guru a
rationale for the plurality of religions. As an Advaitic and a mystic he any-
way did not care much about doctrinal and ritualistic disparities. He said
that when we study all religions impartially and respectfully we will realise
that the conflict is not due to mata (religion) but mada (arrogance).

A keen European missionary visited the Guru to try and convert him.
The missionary told him, “you must join the Christian faith”. The Guru
asked him “how old are you?”. The missionary replied “ I am thirty”. The
Guru said “then I have been a Christian long before you were born”.**
However, in another context Narayana Guru did extol the determination
and strong faith of the Christian missionaries.?®

Some leaders in the untouchable and low caste communities advocated
conversion to Buddhism, Islam or Christianity to escape caste-based
discrimination. It may be recalled that Dr Ambedkar led many untouch-
ables to Buddhism. Narayana Guru felt that such conversions were
superficial. He was not in favour of religious conversion that was not
prompted by genuine conviction and change of belief. Narayana Guru
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pointed out that following the Nyaya tradition he felt that each individual
has his own understanding of religion. However, he often stated that he
believed in the freedom to change religion. The son may not like the
father’s religiori. Though he believed that religious freedom is essential, he
felt that one’s religious affiliation itself could not guarantee one’s salvation.
Though he admired and respected Buddhism, Christianity and Islam he -
felt that there were bad Buddhists, Christians or Muslims just as there were
bad Hindus. He asked his disciples why some Tiyyas wanted to abandon
the Hindu faith. They replied that they considered the Hindu scriptures
vitiated by animal sacrifice, polytheism and caste differences. The Guru
replied that he could still find some useful truths in the Hindu scriptures.?
However, whatever may be the religious literature it was more important
that people behaved properly. They have to be pure in action, word and
thought, a sentiment which echoes the noble eightfold path of Buddhism.
He said that it is no use if the scriptures are good but its followers are evil.
His often quoted slogan was matametayalum manusyan nanndyal mati (It is
enough that one is good whatever may be one’s religion). He was quite
pragmatic and liberal on this as on many other issues.

One God

The Guru’s theism was firmly based on Advaita (monism; non- duahsm)
He was a self-confessed follower of Sankara’s theology, with the proviso
that he did not concur with varnsramadharma. It is strange that Sarkara
compromised his rigorous monistic philosophy to the extent of supporting
the caste system. Ke$avan Vaidyar opines that Sankara accepted it as a
lower reality caused by awvidya, the innate ignorance clouding our
perception.?” The Guru saw God in all individuals including himself. In
accordance with the concept afiam brakmasmi (I am Brahman) he installed a
mirror in place of an idol in the temple he set up in Certala. He was quite
radical, though fully in consonance with his Advaitic beliefs, in installing
images in temples. In one temple he consecrated a burning lamp as the
deity. In another the words satyam, daya and dharma (truth, compassion and
righteousness). At the Aluva Advaita temple he preferred to have no image
at all. He sought to raise the Tiyya’s theism to a high intellectual and
philosophical level. He asked them to abandon the gods to which the caste
Hindus had relegated them, such as Gattan, Camundi and Bhutattan, and
which gave them a feeling of inferiority. In his poem Deiva Dasakam he
states that the creator, the created, and the material for creation are one
and the same (Deiva Dasakam 5). In one temple he had a ploughshare
installed as the deity. A disciple removed it and placed the Guru’s sandals
in its place. When the Guru questioned this action the disciple said that
they had vowed to worship only the Guru and nothing else. The Guru
asked, “If my sandal is myself, why not the ploughshare?”.?® The
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fundamental unity of Advaitic ideology helped him to be compassionate to
others. He used to say that if the @man in everyone is the same then the joy
of another is our joy and their pain is our pain. In his poem Anmipadzsa
Satakam he reiterates this concept:

Him, Me, all these that we think

Is really the primal soul form in the world.

What we do for our joy should work for the joy of others.
(Aimipadzsa Saiakam 24)%°

Though he was avowedly a follower of Sankara’s philosophy it is a fact
that Narayana Guru promoted the bhaktz marga among his followers. An
examination of his literary output reveals that a number of his composi-
tions were praises to God, and that not all of them were directed to Siva.
Poems such as Vasudevasatakam and Sri Krspa Kirtanam are directed to Visnu
rather than to Siva. In this he seems to be following Ramanuja, not
Sankara. However, his loyalty to Vedanta was unflinching and provided a
strong foundation for his belief in the identity of all religions and deities.
The poem Efavasyopanisad bhisa is a rare hymn of prayer and praise to
Brahman, the impersonal being, and in addition an exposition of Advaitic
theology. His longer and more fervent works of praise such as Sivastuti and
Samnukha stotram thoucrh reveal his Satvite slant. However, it is clear that
Narayana Guru was not very much concerned about what people
worshipped. He believed that God was one and was impersonal. He was
happy for Christians to worship Jesus, Jews to worship Jehovah, Muslims
Allah, and Hindus any of the various deities of Hinduism. He does not
seem to have been particularly concerned about the ontological particu-
larities of the Hindu deities. K. K. Pannikkar quotes that Narayana Guru
had opined that some of the Hindu gods may have been human beings
who became deified in course of time. Siva might have been a forest
dweller who with his great deeds of strencrth and valour became
prominent in people’s consciousness. Similarly Rama might have been a
leader who with his good nature and benevolence earned the praise of his
people.®® The Guru also pointed out that Ksgméndran in his
Dasavatiracarita had made Buddha an avatar of Visnu. The objective
reality of these gods was not important to him. Once he told his disciples
that it would be enough if they placed around the temple lamp portraits of
illustrious individuals as deities. He saw God in all of them.

Conclusion

Narayana Guru was a remarkable individual of our times. He was not just
another of the many godmen of India, some of whom have been
discredited as seekers of wealth and fame. Narayana Guru was only
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interested in the welfare of his country and community. The sphere of
influence of some of the great Indian reformers such as Ram Mohan Roy
and Vivekananda was among the elite and the intellectuals of Indian
society. Narayana Guru came down from the sylvan surroundings of his
mountain abode to serve the poor and downtrodden secticns of society.

His principal objective had been to try and ameliorate the divisive
nature of Indian society. For this he did not assume a confrontational
approach. He sought to educate society through his teachings, jokes and
repartees and through his writings. His principle in reform was dougdhvam
JAanagrinam sarvam (In the fire of knowledge everything is destroyed). To him
God was formless and unknowable except through self-realisation, in his
own words the transcending of the rpufi — the known, the knower and the
knowledge. This is attainable in various ways. This theology enabled him
to transcend religious distinctions and the philosophical problems of a
pluralistic approach to religions. He remained firmly rooted in an
undogmatic stand undaunted by powerful orthodoxy and centuries-old
tradltlons He was a firm and uncompromising believer in the unity of
humankind. In the A#mopadesa Satakam he states:

Everything exists, it is true. However the philosopher understands that all is
one. If we do not look inward Maya plays many tricks on us.
(Atmapadesa Satakam 88)*!
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Ritual Dance in Kerala: Performance,

Possession, and the Formation of Culture

Gavin Flood

Kerala is a land rich in natural resources — water, trees, fish, fruit — and rich
in cultural and religious traditions, with Christians, Jews, Moslems, and
Hindus sharing a comparatively small area with a high density of
population. Each year throughout Kerala the festival season begins around
November and carries on through until about March. Part of the festival
scene is the feyatfam, ‘the dancing of the feyyams’, the dance-possession rituals
which occur at innumerable shrines throughout the land. In this paper I
wish firstly to describe one of these festivals, to convey an impression and
underline the vibrancy and startling impact of the teyyam culture, and
secondly to suggest some ways of understanding it. The paper will focus on
three areas, performance, possession and the formation of culture and will
provide an example of the ways in which the ‘religious’ cannot be separated
from the ‘cultural’. The paper arose out of a preliminary research trip in
1993 to investigate Tantric traditions in Kerala, where I met Dr Rich
Freeman who has been working on the #eyyam festivals for some years and
who first introduced me to the Kerala traditions. I refer the interested
reader to his extensive work for a full account of the #yyam phenomenon.!

The Deities

There are a variety of social groups in Kerala, indigenously classified as
either savarpa, within the ‘class’ system, or avarna, outside of that system.
The Nambudri Brahmans are savama, while all other castes are classified as
avarpa or Sidras, who traditionally have kept a fixed distance from the
savarnas.? As there are a variety of social groups, so there are a variety of
deities. People of all castes revere the high, pan-south Indian deities such as
Aiyappan and Murukan, and their various manifestations and incarnations.
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They revere low status deitiés such as the various local goddesses,
particularly Mariyamman, the ‘smallpox’ goddess, and they revere deities
associated with famuly lineages and locations, such as goddesses linked to
particular Nambudri family homesteads or illams. The shrines which are
the focus of the #eypam cults belong to the lower, avama castes and the deities
celebrated in the festivals are low caste deities.

The teyyam deities, whose Malayalam name is possibly derived from the
Sanskrit deva, are generally ferocious, and while being sometimes associated
with the high gods of the Hindu pantheon, they tend not to lose their fierce
natures and particular identities. They are also associated with the class of
deities known as virans, heroic protectors and guardians of the temple. In
the teyyam rituals, a performer, dressed and adorned as the god, becomes -
. possessed by the deity and ‘dances’ or struts around the shrine in a
possessed state, giving the ‘sight’ or ‘“vision’ (darfanam) of the deity to the
onlookers. He will perform a sequence of actions which include singing the
songs of the teyyam and, if there is one, reciting the narrative associated
with the teyyam. Most towns and villages have a shrine or collection of
shrines, which house a number of #yyams, perhaps the most famous of
whom is Mutupan, a composite image of two hunting figures and a dog.

The teyyam performance described here, which Dr Freeman and I
witnessed, occurred at Nile§varam in the north of Kerala in October 1993.
Here within a sacred enclosure are three shrines housing six fyyams — two in
one shrine, three in the central shrine and one in the remaining shrine. The
shrine is the property of the Caliya or weaver community, though other low
caste groups perform the feyyams: the Malayan caste of professional sorcerers
and teyyam performers, and the Vannan caste of washers, of lower status
than the Malayans, who also practise ayurvedic medicine. The shrine
complex itself is called the virankavu, the ‘sacred grove of the heroes’. Indeed,
this shrine complex, as many others in Kerala, had a sacred grove attached
to it; an area which is kept wild and which might contain a shrine to the
deity of the grove within it. Within the shrine area enclosed by a low wall
there are the three shrines (see plan opposite), two buildings in which the
two castes performing the feyyam change, and a building in which the elders
of the community sit to watch the proceedings, where people are weighed
against fruit which they then offer to the shrine deities. To the north and in
front of the the #zyyam Gulikan’s shrine is the kalasatara, the altar or mound
(tara) for the toddy pot (kalasa). Toddy 1s an alcoholic beverage made from
palm juice, offered to the deities and drunk by the ritual participants. The
pot is an elaborate, ornate structure which is cicumabulated around the
shrine before being offered to the feyyam.

The teypam festival lasts for about two days, with each deity being
performed in turn by a single dancer from each of the performing castes
honoured to perform on that occasion. The particular dancer is chosen by
the elders of the Caliya community. It is an honour to be chosen, and the
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dancer will perform all the #yyams permitted by his caste. This will involve
being awake for long periods of time and dancing for several hours as one -
deity follows the next in sequence. The feyyam dancer is decorated and
adorned in the image of the deity and moves through a sequence of
prescribed actions. The events begin with the rapid drumming (tutazisial) by
a small group of musicians. The performer then begins his dance by the
kalasatara altar, singing praises to the deity, telling the feyyam’s story, and
performing invocatory rites. Upon seeing his reflection in a mirror which
has been given to him along with a sword, the manifestation of the feypam in
the shrine, the performer becomes possessed by the deity. He walks or
dances to the shrine of the fyyam, which is now his own shrine, sometimes
supported by attendants, to the accompaniment of the rapid, rhythmic beat
of the drums. Once before the shrine he sings or chants in Malayalam a
series of laudations to the deity, praising the deity first in the third person,
then in the second person and finally in the first person and the possession
is complete. The performer enacts out the teypam mythology, tells of the
teypam’s deeds and parades around the compound taunted by a crowd of
young men to whom he responds with varying degrees of aggression.®

The tgypams of each shrine are enacted in turn. The first to be performed
are a male deity Vispumarti and a goddess Muvalamkulicamundi.
Visnumtrt is a local deity who is associated with Narasimha. In the myth, a
landlord of the Nayar caste mistreated and forbade his servant to worship
Visnu, so Vispumirti was empowered by Vidnu to exact vengeance upon
the Nayar landlord, which he did by tearing out his entrails. This is, of
course, directly analogous the the story of Narasimha, with the wicked
Nayar landlord replacing Hiranyakasipu and the servant replacing
Prahlada. This myth is repeated by the feypam and the killing of the Nayar
landlord enacted before Visnumarti’s shrine.

Mauvalamkulicamindi is even more ferocious. She was the goddess
invoked to protect a Nambudri against another who was magically attacking
him. The attacking Brahman then ensnared the goddess through the power
of his mantra, put her in a copper vessel, sealed the lid, and buried her in a
hole. Furious, the goddess burst out of the vessel and chased the Brahman
who ran, terrified, to the Trikanyalapan Siva temple for protection. Here
the goddess agreed to settle down if she could be installed there beside Siva,
which duly happened.* As with the story of Vi$numarti, this story is told by
the tgypam dancer in front of the shrine before he becomes possessed by her.
Mauvalamkulicamtindi is perhaps the most ferocious, with a massive
headdress she parades around the compound, taking sacred weapons from
the shrine, such as a sacred bow, swords and shield, given to her by the
priest, and, taunted by a crowd of young men, she symbolically (and less
symbolically) attacks them. This symbolic, and sometimes actual, violence is
performed in a state of possession in which the dancer trembles and
breathes rapidly, while still retaining enough control to perform the
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required sequence of events. Sometimes, however, the #yyam becomes very-
ecstatic and injuries, mainly to the teypam, have occurred.

The middle shrine at Nilé$varam contains a god, Pataviran, and two
goddesses, Patakulannarabhagavati and Culiyarbhagavati This teypam is
pcrformcd by the Vannans. There is no surviving mythology about
Pataviran and we know nothing about him except that he is connected with
a war between two families (gotms) Patakulannarabhagavati (whose name
refers to the place of her origin and that she is fond of singing) was a Nayar
household goddess who migrated with families as they moved and ended up
in the teypam shrine at Nilésvaram. Her traditional role in a number of
Nayar temples dedicated to pan-Indian gods has been to take food offerings
to the deity and to the Nayar guardian Agampati. She is sometimes associ-
ated with Bhagavati or Bhadrakali, the Nayar goddess of war, epidemics,
land and fertility who is worshipped in smaller, private Nayar temples. The
other goddess of the shrine, Culiyarbhagavati, is a war goddess associated
with the royal Nayar-household and with the Nambudri tantris (Brahmans
who install images in temples) but has no mythology associated with her —
or at least any mythology she might have had is forgotten.

The last teyyam to be performed is Gulikan, a local deity associated in
mythology with a second death which emerges after Siva has destroyed
Yama. Gulikan is also the name of the invisible planet causing calamities
(and is again associated with Yama in this way, who is associated with
Pluto). All these deities are ‘hot’ and impure in contrast to the pure, ‘cool’,
high gods of the Brahmanical Hindu pantheon. They are local deities with
local mythologies, sometimes associated with hunting, whose status is
elevated by being associated with deities of the pan-Hindu pantheon.

One of the most intérestinig occurrences during the performance is
when the deity moves out of the compound and dances through the streets
of the town to a local temple whose central deity is a form of Siva. Here the
teyyam knocks at the door to demand entrance but is not allowed to enter,
although there may be verbal exchanges between the teypam and the
Brahmans inside. She then returns to the #yyam shrine giving her darsanam
to people on the way and entering houses and so blessing them. Once back
at the shrine, she again parades around the compound and then is seated
upon a stool by the toddy-pot altar (kalasatara). The toddy pot, which has
cicumabulated the shrine, is offered to the feyyam and a chicken is sacrificed
by beheading. Its blood is put into a bowl, which is then tipped out as a bali

_offering to the #gyyam. With the sacrifice of the chicken (or several chickens)
the rite is more or less at an end and the #zppam comes back to a condition
of normality, eventually retiring to the changing rooms. With the end of
one performance there are a few hours to wait for the next, when the same
pattern of possession, dancing around the compound, visiting and being
rejected from the temple, the toddy offering and chicken sacrifice is
repeated.
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The teyyam rituals are open to many levels of understanding and we can
observe here important structural and semantic processes concerning the
transmission of values and the formation of culture. I wish here to highlight
three levels at which we can understand the fgyyam’s dance: a level of
performance, a level of possession and a level of culture formation.

Performance

A distinction can be drawn between ideology, which is primarily cognitive,
and performance which is primarily active and affective. It might be
argued that the cognitive dimension to performance is minimal and that
performance does not reflect a reality external to it. I would, however,
argue that the #¢ypam contains both cognitive (and therefore ideological)
and also performative dimensions. That is, the performance, among other
things, expresses an ideology, by which I mean a system of belief] its
expression in power, and a legitimation of power relations. While there
may be other aspects of life and personality expressed in the teyyam
performance, it is the expression in performance of a cognitive, ideological
dimension which illumines the nature of the #yyam phenomenon.

The teyyam is totally embedded within the cultural and religious matrix
of the Malayali communities of Kerala, and loses all meaning outside of
those contexts. While there are obvious iconographic connections with
Kathakali theatre, unlike the Kathakali, the teyyam could not be exported.
Indeed, I would guess that Kathakali is a development from the dance
possession of the #yattam. But whereas in Kathakali the audience observes a
performance which is removed from the gods it depicts, in the feyyam the
audience is totally involved in the performance whose gods are not
removed, but immediately present. In the #eyattam the audience and the
gods are all on the stage.

In The Future of Ritual, the performancc theorist Richard Scheckner lists
six templates for the analysis of play. These six are: structure, the
relationships among events constituting play acts; process, the way play acts
are generated and their phases of development; experience, the emotions of
the participants; function, the purposes served by the play act; ideology, the
values communicated and criticized, knowingly and unknowingly; and the
frame, the way in which the performers and audience know when the play
act begins, is taking place, and is over.”> Though Scheckner does not place
these categories in any hierarchy, some are arguably more significant than
others and the fgypam can be examined in their light.

Taking the first two together, we can see that the structure and process
of the teyyam expresses social relationships and the self-perception or
ideology of the community within the wider Hindu context. A number of
factors have to be considered here, particularly the spacial arrangement of
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the shrines and the relation of the performers to the onlookers, what might
be called the social geography of the teyattam. The rectangular shrine
compound itself, the virankavu, is enclosed by a low wall, a sacred space set
off from the everyday world of work. Within this sacred space, having
removed their footwear, people move about reverentially, except when the
teyyam 1s dancing and the crowd follow the deity in a boisterous mood.
‘Within the sacred space of the virankavu the three shrines are located next to
each other. These shrines are only approached by those in authority: the
oil-lamp lighter who keeps all the lamps burning during the festival, and
the priest who administers to the god, handing the feypam dancer the deity’s
weapons and shield. Castes lower than the Caliyas, other than the fgyyam
performers, are not permitted within the shrine area, although on the
occasion here described, Dr Freeman and myself were exceptionally
“allowed to observe events from a privileged position upon a #gyyam shrine,
thanks to a local dignitary.

The relationships between events which constitute the feyyam are
significant in making statements about social relationships to do with group
status and gender. The women stay back from the #yyam, while it is the
young men who let off steam through chasing after the deity and risking a
few bruises from the goddesses’ wrath. The feyyam can assault the crowd,
but is calm when he goes before the elders of the community who receive
his darsanam. But one of the most significant sequences in the festival
process is the marching of the feypam outside of the compound into the
streets, into the world of work and people’s homes, and marching to the
temple administered by the Nambudri Brahmans. Here the #gpyam does not
enter the temple. The low caste deity does not sully the purity of the high
caste god, as the low caste Caliyas would not pollute the Nambudris. As the
virankawu is to the temple, so is the tyyam to the high god Siva, and as the
teypam is to Siva, so the Caliyas are to the Nambudris. Thus the feyyam
performance demonstrates a power relation between deities and between
social groups which is acted out in the social geography of the #eypam shrine
and its relation to the temple.

The teypam legitimates power relationships between social groups within
the wider society. The social geography of the festival marks out the Caliya
caste from other groups and marks out their deities from the high caste
deities. The social geography of the virankavu and the implicit rules about
who can and cannot attend the festival, makes a statement about, and
legitimizes, a system of values; the performance expresses an implicit
ideology. The meaning of the #zyyam serves to sustain implicit relations of
domination.® The teyaftam is significant, therefore, not only in terms of who
is included in the rite, but, as Bourdieu has brought to our attention with
rites of passage, who is excluded.” Within the #yyam an ideology of social
restriction and the containment of groups within defined boundaries is
promoted and reinforced. Lower social groups are excluded from the
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festival, higher groups tend not to come, and the feyyam is rejected by the
high caste deity. Although immensely powerful, the teyyam’s power still
cannot meet the power of the high Hindu gods, but nevertheless needs to
be accommodated and absorbed by them, as can be seen in the mythology
of the goddess Mavalamkulicamundi, who is installed beside Siva and so
contained and controlled in his temple.

The values of the Caliya community and, indeed, wider society are
reflected in the festival. The performers, and the deities they embody,
accept the order encoded in the rites. If value is ‘intrinsic to ritual’, as
Rappaport claims,® then the #gypam embodies and expresses that value
system. The #eyyam performance functions to convey the values of the
community and expresses, if not clearly articulates, anideology.

The ideology expressed in the tgyatiam is not monolithic, but operates by a
number of unspoken rules. It expresses power within the Caliya community:
between the Caliyas and lower social groups, making a statement about
their distinction from those groups, and between the Caliyas and higher
social groups, particularly the Nambudri Brahmans. The relation of the
Caliyas to lower caste groups is, however, not merely one of superiority, but
also one of reciprocity and a recognition of the power of those groups who
perform the teyyams. The tgypam dancers are structurally lower than the
Caliyas in a caste hierarchy, yet during the festival, the fgyyam, who as a
human is a low caste dancer, us the Caliya deity; the consciousness or
cattanyam of the teypam has entered the dancer and he has become that god.
The ideology contained within the feypam festival therefore speaks from a
number of perspectives, or, in Terry Eagleton’s words, from a multiplicity of
sites’.® This ideology is not ‘pure’ or unitary, but expresses a number of
conflicting interests and asserts itself through the voice of the tyyams against
the dominant, brahmanical power, while at the same time endorsmor that
order, or power-structure, and establishing its place within it. The fgpam
presents itself against the ‘other’ of the Brahmanical temple deity, while at
the same time allowing itself to be appropriated within the structural
hierarchy of a Brahmanical, pan-Hindu scheme. The teyyam thus tacitly
endorses the power structure of the Caliya community within the wider
‘Hindu’ society and legitimates that power. The ritual violence of the #gyyam
reproduces tacit norms and values, reinforcing the dispositions to behave in
particular ways; reinforcing what Bourdieu has called the habitus, the
dispositions which generate particular practices.'®

Possession and Violence

Eagleton has pointed out that a successful ideology engages significantly
with people’s wants and needs'! and the #gyypam certainly seems to provide
emotional expression for those involved, and emotion — Scheckner’s third
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template — is very significant in understanding the festival. There is an
obvious emotional exuberance of many participants and the tgyyam himself
is in a state of possession. There has been much written on the cathartic
nature of ritual and on role reversals and inversions which occur during
those times; I am thinking here particularly of the work of René Girard and
Victor Turner. Girard has argued that the purpose of a festival is the
protection of society against horrifying violence; that without the safety-
valve of ritual festivals, violence would erupt within and disrupt
communities. Particularly, he argues, festivals culminate in sacrifice which
channels violence into the sacrificial victim and a purification of social
tension ensues.’? The ferocity of the deities of the #gypam and the sacrifice
which is the culmination of each rite, can be seen in this light. The violence
of the teyyam is a violence which, through its expression, renews and purifies
the community. That is, on the Girardian hypothesis, the potential of
violence exists within the community, and when channelled into the
cultural form of the teyyam and the sacrifice of fowls, diminishes the threat
of violence.

However, while this theory.is attractive — the teypam certainly
demonstrates a controlled violence as do the crowd — the teyatam strongly
resists merely one kind of interpretation and the feyattam does not easily fit
Girard’s characterisation of the festival as:

a deliberate violation of established laws ... celebrations in which sexual
promiscuity is not only tolerated but prescribed or in which incest becomes
the required practice.’®

Certainly none of these features are present during the #zyyam festivities:
there is no apparent sexual promiscuity, there is no apparent incest or sym-
bolic incest, roles are not reversed and the leaders of the community are not
abused, but on the contrary, retain a dignified distance. Nevertheless, there
is a strong element of ritualised violence by the deity towards the crowd and
towards the high caste deity, and some degree of violence from the crowd
towards the. teypam — at the very least the crowd lets off steam through
taunting the #gypam and lighting innumerable, deafening fire crackers.

The emotion evoked in the crowd is therefore integral to the structure
and process of the feyattam. The violence of the goddess separates her from
the cool high caste deity in the temple, and thereby excludes that deity,
erases that deity’s possibility. Similarly the violence of the crowd might be
said to express the exclusion of other social groups and the exclusion of
women from male social expressions. The ritualized violence underlines
the potential violence within the community and, indeed, beyond the
community in the power of the goddess or god.

We are still left with the interesting question concerning the inner
emotional state of the teyyam dancer. The teypam is possessed by the deity.
This is publicly observable and occurs at a specific juncture of the rite
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when the dancer looks into a mirror and then is entered by the god. The
question which arises to the western observer, so trained in reification, is
what is ‘really going on’ in the dancer’s mind? In his study of teyyam, Rich
Freeman asked this question to 2 number of dancers and received a
number of replies, ranging from the dancer’s merely performing what is
expected of them, to dancer’s entering a trance state in which they are not .
in conscious control of what is happening to them.*

The question about the inner emotional states of the dancers is
interesting. It is really a question about the way an‘individual approprlates
cultural symbols and imbues them with personal significance and meaning.
In his work on possession in Sri Lanka, Gananath Obeyesekere has shown
how cultural forms can have private meanings whose genesis must be
sought in the deep, unconscious motivations of those involved.!s This
uncovering of deep motivations is, of course, the realm of Psychoanalysis.
With regard to the feyyam dancers, a similar exercise could theoretically be
performed. Each dancer, while fulfilling a social role, experiences a variety
of emotional states and appropriates the cultural meaning of the fgyyam to
his own private realm, in a number of ways.

Yet while this is interesting and relevant to the particular individual
involved, it is not so relevant to the study of feyyam as a social fact. As
Freeman has observed, possession is a ‘performative act’.’® Whatever the
inner, emotional state of the dancer, whatever the private state of
consciousness, whatever the personal biography which has led him to
perform that role, all this is irrelevant to the social and cultural expression,
to the performance.'” The private world of the individual is completely
subsumed beneath the cultural fact of the #eyyam, who performs in a
culturally determined and anticipated way. The mask becomes the face;
the dancer becomes the deity at the level of performance. Whatever is the
inner state of the dancer beneath the level of performance — while of
interest to those, such as ourselves, acculturated to the importance of a
private, inner world — it is an irrelevance to understanding the #yyam as a
cultural event. This is not to say that cultural events cannot have deep
motivations, I think that they can, but these deep motivations are
individual appropriations of cultural symbols; the imbuing of culturally
available events with private, and perhaps unconscious, meaning. Nor is
this to say that the origins of cultural meanings cannot in some sense be
unconscious, but rather, that in the public sphere of cultural meanings, the
unconscious origin is lost and can only be appropriated or re-appropriated
by a particular individual. At the level of performance, deep, personal
motivation does not illumine what is happening,

So far I have described the feyattam and suggested a number of
interpretations based on Scheckner’s templates for understanding
performance. Of particular importance here is the idea of implicit power-
relations within the value system or ideology of the teyyam and the
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reinforcing of norms or behavioural habits (the Aabitus). I have also
suggested that while unconscious or deep motivation may be of interest in
understanding the particular feypam dancer, it is not significant in
understanding eypam as a cultural event, as a performance. In other words,

there is a clear distinction between deep motivation and cultural event or
performance.

While the #gyyam as the personal expression of an individual psychology
is not open to general interpretation — there would be the need for many
interviews with a qualified analyst — the feypam as a cultural event or
performance 1s open to analysis and interpretation. So far we have
examined the teyyam as performance at the level of social structures and
power relations, or in terms of ideology and value. I lastly wish to examine
the #gypam as a performance which generates cultural meaning. While this
overlaps with the kinds of thing I have been speaking about so far this next
level in, as it were, potentlally deepens and sharpens the analysis. I take the
generation of cultural meaning to specifically refer to the generation of
signs, an idea which will become clear presently

The Teyyam and Cultural Meaning

Within Linguistics a distinction is made between competence and
performance. Competence is the potential language available to speakers
and implies language structure, its grammar, phonology and even
semantics, free from any particular context. Performance, on the other
hand, is the manifestation of language use in contexts, which is open to the
kind of analysis known as Pragmatics, the discipline concerned with
understanding of linguistic performance. Pragmatics is the study of the
relation of signs to interpreters of those signs.'® Indeed, it could be argued
that all semantics is in fact pragmatics, for meaning is always contextual.
The development of a pragmatic analysis of the feyyam would
demonstrate the formal connections between linguistic utterances during
the #gyattam and the relation of those utterances to the actors and audience
in the performance. This would involve a study of the Malayalam linguistic
utterances during the festival which is beyond the scope of the present
paper. But one example where a pragmatic analysis might be developed is
when the dancer, having looked into the mirror and been possessed by the
teyyam, proceeds to recite the feyyam’s praises before his or her shrine, first in
the third person, then in the second person, addressing his remarks directly
into the shrine, and lastly in the first person, indicating that the possession
is complete and that he has become the deity. Here the relationship
between the dancer and the deity, indeed, between the deity and all human
beings, is encoded in the structure of the language; the language and the
context of that particular incident reveal a lot about the nature of the
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teyattam; a meaning which can only be perceived in the relation of the
language used to the situation. The praise of the #gypam in the three persons
1s a speech-event which can only be understood with reference to the
context of the fgyyam; conversely the speech-event illumines the nature. of
the teypam as well.

Although a pragmatic analysis of the language used in the feyyam is a
desideratum, we can nevertheless go some way towards understanding the
generation of cultural meanings through examining the non-linguistic
aspects of the feypam. If we extend the notion of performance from the
linguistic arena, it becomes open to interpretation in terms of non-linguistic
signs and through understanding the #gyyam as performance, we can
understand to some extent the way in which culture is generated. The
following remarks have been strongly influenced by Valentine Daniel’s
book Fluid Signs,'® in which he develops a analysis of the culture of a Tamil
village, based on the understanding of the sign in the work of Charles
Peirce, the American philosopher and founder of Semiotics.

This is not the place to develop a description of Peirce’s complex
classification of the sign — he has nine types of sign and ten classes — but put
briefly, his interpretation of the sign is based on the relationship between
what he calls the signans or, more familiarly, the signifier; and the signatum,
the signified. The sign, which he calls the representamen, stands for, or
represents, something Furthermore it represents semething to someone,
whom he calls the interpretant, in some respect, which he calls the ground.
The terms representamen, object, interpretant and ground are the way in
which a sign signifies. With regard to the idea of performance, Peirce
distinguishes between an icon, something which functions as a sign whose
features resemble its object; the index in which there is a causal connection
between it and its object; and finally the symbol in which there is an
arbitrary, conventional, or habitual association with its object. The symbol
therefore requires the interpretant to make the connection between the
representamen and its object. In the sign, be it an index, icon or symbol,
there is an irreducibly triadic relation between the representamen, the
object and the interpretant.?®

The tgypam we can see as both an icon and a symbol in Peirce’s terms.
That is, the actor of the teyyam represents the deity to the audience who
perceive him in the context, the ground, of the festival within the virankavu.
The deity in the shrine is aniconic, present there only in the form of
weapons, the swords, shields, bow, or a trident in the case of Gulikan, and
so there is an arbitrary connection between the representation of the deity
in the shrine and its representation in the teyyam dancer. At this level the
teyyam is a symbol of the deity; the relationship between the deity and the
dancer is purely arbitrary and conventional, determined by the ground or
context of the tgyattam festival. At another level the teyyam is the dancer and
the teyyam is a representation of itself; the representamen is its object for the
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interpretant or observer. In this case the feyyam is an icon, sharing the
identical qualities and form of what it represents, namely itself. The
possessed dancer becomes the icon of the teyyam and the dancer’s
personality or individuality is lost beneath this.

In this process we can see the development of cultural meanings related
to value and social structure which we discussed earlier. The feyyam dancer
is the representamen of the object which is the deity, for the interpretant
who varies in different contexts. That is, there are a number of
interpretants within the grand-context of the teyyam festival: the young men
who taunt the deity, the women who watch at the side, the elders of the
community, the low caste man who waits in the street for the deity’s
darsanam, the Nambudri priests who do not give entry to the feyyam into the
Siva temple, the local politician fishing for votes, and the western
‘observers’. :

In each of these cases the particular context in which the fgyyam
functions varies. For the western observer, the tgyyam is rarely seen as the
deity in the way in which many of the interpretants present would perceive
the teypam. For the elders, before whom the teypam displays himself, giving
themn his darfanam, the teypam is their deity who blesses them for another
year by his walking presence among them. The community elders, as
interpretants, in turn become representamens themselves for others;
symbols of the power relations within the Caliya community. For the
interpretant of the Nambudri priest in the temple, the teyyam is a low caste
deity who would pollute the shrine of the high caste god. The Nambudri
priest in turn becomes the representamen of the high caste, Brahmanical
value system which is the dominant ideology. The Caliya woman as the -
interpretant of the teyyam depends upon the wider context of her age,
education, status and so on. She may, perhaps, perceive her potential
power or representation in the teyyam Goddess, or may not.

The point 1s that social and cultural meanings are generated through the
complex relationship between representamen (the teyyam/dancer), the
object (the feyyam/deity), the interpretant (at one level all the individuals
present, at another level the different social groups and gender
differentiations) and the ground (the context in which the teyyam occurs).
This ground will, of course, vary with different individuals and groups, but
most would share the common ground and assumptions of the Hindu
social world and practices of deity propitiation, making vegetarian and
non-vegetarian offerings to the gods, and receiving their blessings in the
form of turmeric powder on their foreheads or some good fortune, such as
a child becoming well again.

The teyattam 1s a deep and complex phenomenon, as well as a colourful
and, partly, enjoyable one (except, perhaps, for the chickens). Both purity
and violence meet in the #gyyam who becomes the focus of awe, hope and,
indeed, play. But there is a point at which analysis has to stop, beyond
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which meanings become imprecise, and we have to simply accept it as a
representation of itself. As the dancer Isodore Duncan once said in a
different context, ‘if I knew what it meant I wouldn’t have to dance it’.
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Aspects of Esoteric Southern Buddhism

L. S. Cousins

This paper is concerned with a relatively little known form of Buddhism,
now found mainly in South-East Asia. There is a surprisingly widespread
notion that Theravada Buddhism is, at least doctrinally, a rather uniform, if
not monolithic, type of Buddhism. This is certainly a mistaken impression;
so in the first part of this paper I shall begin by attempting to outline briefly
some aspects of the historical diversity of this type of Buddhism and then go
on to survey the various trends of twentieth century and contemporary
Theravada Buddhism as different scholars have described them. Having
established something of the nature of this in fact rather varied history, I
shall then discuss the historical origins of the specific tradition which I shall
call Esoteric Buddhism and which some other scholars refer to as Tantric
Theravada. In the second part of the paper I survey certain of the particular
ideas of this type of Buddhism, giving passages from texts which adopt this
approach.

Part One

Historical roots

The name Theravada strictly refers to a branch of the Buddhist sarigha
which adheres to a version of the monastic rules deriving from the second
century after the Buddha’s parinibbana and claiming to be the original
teaching (theravada), later understood as ‘doctrine of the Elders’. Since the
alternative (more conservative) version of the Mahasanghikas ceased to be
used in the late medizval period (probably in Nepal), the monastic
traditions deriving from Tibet and China are properly speaking also
Theravadin, or at least belong to traditions which were once Theravadin.
This usage is quite comparable to such terms as ‘Catholic’ or ‘Orthodox’ in
the history of Christianity. (Both parties would of course claim to be both
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orthodox and catholic.) So for the most part I shall use the more satisfactory
(and neutral) geographical designation of Southern Buddhism.

This reminder of the hlstorlcal origins of Southern Buddhism serves to
recall the considerable extension of this tradition in both space and time. It
is the religious tradition of the majority in the present-day countries of
Burma (Myanmar), Cambodia, Ceylon (Sri Lanka), Laos and Thailand
(Siam) with smaller populations in geographically contiguous areas of
Bangladesh, China, India, Malaysia and Vietnam. In total numbers the
Buddhist population amourits to over 120 million people in this homeland
area, not counting a few-millions in the recent missionary outreach, mainly
in India and Indonesia and among Chinese diaspora populations but also
in smaller numbers in Europe, the Americas and Australasia.

In much of this homeland area Buddhism has quite ancient roots. This is
most obviously the case with Ceylon which archaological data suggests was
colonized from northern India around the sixth century Ba, probably as
part of a more general process in which urban settlements were extended
southwards from the Gangetic area by colonisation.! The recent discovery
at Anuradhapura of Brahmi inscriptions which appear to date from a
century or two before the reign of the Emperor Asoka in the third century
BC indicates close contact with cultural developments in the north.? We may
then suspect that Buddhism had already reached the island and made some
headway before its official introduction in the third century. Normally this
kind of royal acceptance is likely to follow after a degree of prior penetration
among the general population has already taken place At a slightly later
date the mdespread nature of the Buddhist presence is well-evidenced by
the archzological discovery of some hundreds of cave sites for monastic
practice, scattered over a large part of the island.

Buddhism -also has ancient roots in other areas of its present
geographical outreach. Tradition in fact attributes to the Emperor Asoka
missions to Suvannabhtmi ‘the Gold Country’ — this must be either a
particular location in Southeast Asia or a general term for the whole area.
Scholarship has generally rejected the historicity of these accounts, perhaps
rightly; however, given the level of sea-born trade and other contacts they
cannot be wholly ruled out. Future archzological research may yet provide
evidence of them. Indeed it is clear from the archaological discoveries at -
Beikthano and elsewhere that the up-country Pyu people had obtained
technical innovations directly or indirectly from Mauryan India. At present
there is little firm evidence of cultural importations in the period from
around the third century Bc to the second century ap. Caution must be
exercised here, however, since it is possible that Mauryan-style Buddhism
would in any case have lcft little in the way of material remains.

In any case it is probable that forms of Buddhism using some kind of
Middle Indian (Pali or closely related) were present among the Pyu and
~ Mon peoples of present-day Burma and Thailand by the second century
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AD and even perhaps somewhat earlier.®* Most probably Buddhist traditions
were introduced there from Ceylon or South India together with a form of
Brahmi writing in the early centuries ap. It is likely that this would have
been a form or forms of the Vibhajjavadin tradition current in Ceylon and
the Tamil country. This would be a pre-Buddhaghosa form and not
necessarily exclusively of the orthodox Mahavihara school. l

Indeed it is clear from both literature and archzology that throughout
the first millennium Ap. other schools and traditions of Buddhism were
present in Ceylon itself. In particular the important and at times
numerically stronger* Abhayagiri school, while preserving a slightly
divergent recension of the Pali scriptures, seems to have also studied North
Indian Sanskrit literature, especially that of the Mahayana and later also
that of the Mantrayana. Archaological discoveries of Sanskrit texts, statues
of bodhisattvas and various cult objects make this reasonably certain. Indeed
some Mahayanist practices continued until relatively recent times with a
few remnants still current today.®

A similar picture emerges for Lower Burma in the mid-first millennium.
Hence the presence of Sanskrit materials and Mahayana cult objects does
not necessarily indicate the presence of Sarvastivadin or other schools. It
could equally be accounted for by the presence of a branch of the
Abhayagiri tradition or some similar Pali-based school open to
developments on the Indian subcontinent. In either case we could expect
traditions and practices from diverse sources to be handed down to
posterity. In fact even the orthodox Mahavihara school incorporates a
good deal of material of North Indian origin in its little-studied later
commentarial literature.® However, at a later period, as the evidence from
Pagén clearly shows, distinct influences from the predominantly tantric and
Sarvastivadin Pala Buddhism of Eastern India were certainly present in
Burma.’

Looking more widely, there is no doubt of the presence of Sanskrit-based
schools of Buddhism in Indo-China, and in some parts of present-day
Thailand, Malaysia and Indonesia. We can then be sure that South-East
Asia received a rich and varied heritage of Buddhist traditions from its own
ancient beginnings, from later developments in India and equally from a
plural situation in Ceylon.

Varieties of Southern Buddhism

There has in fact been considerable discussion among scholars of differing
trends and tendencies in-the Southern Buddhist countries. We cannot
summarize the whole literature here, but some key points must be
mentioned. First of all, the distinction between traditional and innovative,
modernizing forms of Buddhism was already known to scholarship in the
late nineteenth century. In 1962 Heinz Bechert adopted the term ‘Buddhist
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modernism’ to describe the latter, offering (in 1964) a (non-exhaustive) list
of twelve main characteristics. In 1970 Gananath Obeyesekere coined the
memorable expression ‘Protestant Buddhism’. This has been preferred by
some scholars, but I must confess to finding it slightly tacky.

It is of course clear that there is no such thing as a monolithic movement
of Buddhist modernism. Some of the tendencies classified under this
heading have clearly been endemic in Buddhist history. For this reason,
writing in 1984, I preferred to speak of three important trends, variously
combined with traditionalism: modernism, reformism and ultimatism. By
modernism I meant to indicate both institutional change to accommodate
new social and economic circumstances and the adoption of concepts and
practices influential in the modern world. Reformism on the other hand is
the attempt rather to restore an earlier, ideal state of Buddhism in general
and the sarigha in particular. This is hardly something new — indeed it is
probably as old as the formation of the Theravada itself. A new element is,
however, introduced through awareness of modern historical criticism,
which differentiates more sharply the various strata of the tradition. The
third trend, ultimatism, is the tendency to focus on the higher aspects of
Buddhist practice and neglect traditional preliminary practices and
outward forms. It too is a perennial in the history of Buddhism.

More recently still George Bond has distinguished three new develop-
ments alongside and partly stemming from Protestant Buddhism. The first
of these and certainly the most important is Neotraditionalism, understood
""asa return to traditional ways with a minimal accommodation to the needs
of the modern situation. The other two are the Insight meditation move-
ment and moves towards an emphasis on social action.

The pace of change has, however, accelerated greatly in the last few
decades with the result that scholars are now beginnirg to speak of Post-
Protestant Buddhism (and perhaps even Post-modernist Buddhism?). The
former term has been adopted by Obeyesekere and Gombrich to describe
what they see as radical changes in recent decades in Sri Lanka. They
characterise these as an infiltration of devotional religiosity and magical
practices.® .

In a recent paper Bechert has surveyed ten major new trends in
contemporary Buddhism. I list them briefly in slightly amended form:

1. The Buddhist contribution to the world-wide so-called ‘green’
movement;

A reaction against Buddhist nationalism;

Reassertion of the teachings and values of traditional Buddhism;
Radical return to the roots of Buddhism (e.g. Santi Asoke);
Renewal of the ideals of the ‘forest-dwelling” monks;

Revival of samatha meditation;

Revival of ritualism;

N ov ke
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8. Syncretism with various other Buddhist traditions;
9. A tendency towards ‘remythologization’;
10. Reassertion of women’s rights.®

The fourth of these is a form of what I call ultimatism. The majority of
the others could be classified as either Neotraditionalism (3;7;9) or as a
further development of tendencies long present in Buddhist modernism
(1;8;10). Some contain elements of both these (5;6).

One other important cause of change is the movement of ideas and
practices around the different Southern Buddhist countries. This is clearly
very old and can sometimes be circular. Note the way in which the monastic
ordination was restored to Ceylon from Burma under Vijayabzhu at the
end of the eleventh century, only to be exported to both Burma and
Thailand on various subsequent occasions, restored again from Thailand in
the eighteenth century and imported several times from Burma in the
nineteenth century. There could easily have been other occasions which we
do not know about. Similar movements have clearly occurred both with
texts and with ritual and meditation practices. We must then bear in mind
that the study of individual Buddhist countries in isolation could be
misleading.

" Nor is this the only problem that could arise from the process of study
itself. Some of the perception of change is clearly a result of the greatly
increased numbers of scholars studying various aspects of Southern
Buddhism. Many of these tendencies have probably been present,
especially in South-East Asia, for a very long time, simply coming into
fashion and going out of fashion at intervals. Ceylon on the other hand
may be something of a special case, as Buddhism on the island appears to
have passed through a kind of genetic bottleneck under Hindu and
Christian rule in the late mediaval and early modern period, particularly
as regards the Buddhism of the élite.

The origins of Esotericism

The above discussion has directed our attention away from the background
practices of traditional Buddhism. In fact even this shows a great deal of
variety, incorporating and preserving elements from many different
sources. Given the long historical background mentioned above this should
not be surprising: It is clear too that an elaborate and varied interface with
popular deity cults has been the norm for almost all forms of Buddhism,
since at least the time of Asoka and quite probably earlier.

Moreover, in traditional Southern Buddhism a rich ceremonial and
elaborate ritualism has also been the norm for a very long time. Much of it
goes back to the last centuries of the Anuradhapura kingdom in Ceylon
and no doubt to a similar date elsewhere. Some at least is pre-Buddhaghosa,
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with apotropaic elemients deriving from the Canon itself.'® This ritualism is
sometimes attributed to Mahayana influences, but may equally be derived
from those elements of pre-Mahayana Buddhism which underlie the
development of Mahayana. Similar problems arise if it is attributed to
Hindu influences — it may equally havé its source in the cult of the deities
which was certainly a normal part of the life of lay supporters of the
Buddhist sarigha since the very beginnings of Buddhism. Of course, this is
not to dispute the existence of many elements imported from Mahayana
and Hinduism at a later date. Rather, it is to suggest that they could be
introduced precisely because they fitted well with practices already current.

‘What I am concerned with here is a specific form of Southern Buddhism
which I call Esoteric Buddhism. Let me first make clear that this is not the
same as the more general practices of a magical kind which are as endemic
in the Southern Buddhist countries as they were in Europe until quite recent
times — in their local form involving the use of yantra or mantra and/or ritual
for purposes of protection, healing, harming, empowering and general
assistance. Nor is it the same as the equally endemic trance-based ecstatic
and mediumistic practices used for similar purposes.

These are phenomena which are widespread in agricultural societies the
world over. Gombrich and Obeyesekere draw attention to the way in which
they have recently invaded the urban milieu in Sri Lanka. Similar
phenomena can be seen in Bangkok. It should be noted, however, that this
can itself be seen as an aspect of Buddhist modernism, a tendency which
often in practice amounts to Europeanisation. I have myself seen European
spiritualist literature displayed at centres for spirit-mediumship in Bangkok.
More generally the last thirty years has seen produced in both Furope and
North America a large body of occult literature of various kinds. Inevitably
such-works have an influence in Asia; it is precisely the urban middle class
which is most exposed to them. Equally, young people studying abroad
have met such ideas and practices.

Returning to esoteric Buddhism, what I am referring to is a type of
Southern Buddhism which links magical and ritual practices to a
theoretical systematisation of the Buddhist path itself. Of course the
distinction I have made is in part an artificial one. Popular magic and ritual
is on the one hand the raw material of esoteric Buddhism, while on the
other we see rituals and mantras derived from esoteric Buddhism widely
used at a popular level. A growing tendency since the mid-nineteenth
century has been pressure from reformist groups (often supported by
modernizing governments) to remove elements identified with esoteric
Buddhism from monastic practice, but there is some evidence to suggest
that it was a widely accepted part of normative Southern Buddhism before
the nineteenth century.

Research in this area has been spearheaded by the work of F Bizot,
based originally on contacts with the still living form of this tradition in
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Cambodia. He has collected a number of manuscript works of this kind
and translated some of this material into French. It is not yet entirely clear
where- this literature fits in the overall history of Southern Buddhism, but
Bizot has, as John Strong puts it:

.. managed to show that, where many had once seen only “corruptions” or
“popular aberrations”, there may in fact be found a genuine tradition,
complete with its own history, ideclogy, ritual and soteriological endeavours.!!

At present there is no agreed terminology to designate this material.
Bizot tended originally to speak of the unreformed Mahanikaya tradition
and more recently of non-Mahaviharavasin currents. Bechert seems to
prefer to speak of ‘tantric Theravada’, a term also sometimes used by Bizot.

Bizot sees the origins of this tradition in the ancient Buddhism of the
Mon. This may well be correct, but still leaves the problem of the ultimate
source. There are at least five possibilities. It is perhaps useful to look at these:

1. The Mantrayana Buddhism of the later Indian Mahayana.

This could be either a direct import from Bengal or via the Mantrayana
traditions which were at some points influential in, for example, Indochina
and Java. The objection to this is well-indicated by Bechert:

There is not the slightest hint at the influence of any Mahayanistic thought
nor are there any traces of the terminology of those forms of tantric
Buddhism which are known to have existed in India. In terms of its doctrinal
background, this “tantric Theravada” is based on the scriptures of
Theravada in Pali exclusively. The followers of this tantric Theravada,
however, discover a deeper meaning behind the obvious one in the doctrines
and texts of the Theravadins.'?

2. Influences_from Saivite traditions formerly current in Cambodia and elsewhere.

The objection to this is similar. There are a few concepts which perhaps
derive from brahmanical tantric traditions. Notably the terms for some of
the inner channels within the body seem to be Pali versions of those used in
various Hindu traditions. Overall, however, the resemblances do not seem
very great.

3. A home-grown produst which developed in Southeast Asia.
Bechert has recently put forward this view:

It seems that the esoteric teaching of tantric Theravada originated when new
methods of concentration and psychic cultivation which became known
under the name of “tantra” in India spread over the whole world of Indian
religion... . At that time Buddhism in mainland India was predominantly
Mahayana, and thus tantric Buddhism arose on the basis of Mahayanism
there. The Theravada communities of Southeast Asia, however, have largely
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remained Hinayanistic. Thus, the new methods were adapted to Hinayanistic
Theravada and the terminology of Mahayanistic Tantrism including the use
of the word tantra was avoided.*®

"This hypothesis would certainly account for the emergence of esotericism
in Southern Buddhism and even possibly 1mp1y a fairly ancient date for
this. There are other possibilities:

4. A product of the Abhayagiri school in Ceplon.

A similar process to the above might have taken place among the non-
Mahavihara schools in Ceylon or among the followers of that school in
mainland India. Unfortunately it has not so far proven possible to identify
material which is clearly of this origin.'* Moreover, the Abhayagiri school
in Ceylon seems to have adopted Mahayana teachings and their Sanskrit
literature without inhibition.

5. A product of the Mahavihara tradition.

We cannot as yet rule out the possibility of a development within the
bounds of the orthodox tradition itself. Certainly of all schools this was the
~one most attached to the Pali language and the use of Pali terms to derive
mantras is a strong feature of these Esoteric Southern Buddhist texts. Such
a development could have occurred at various points in the history of the
Mahavihara tradition. Indeed it might do much to explain that tradition’s
successful resistance to the trends which led to the demise of most other
forms of Indian Buddhism.

Buddhaghosa mentions secret texts (gifhagantham) in three of his works, in
the context of teachings which will not be received from a teacher if one
does not pay proper respect.'* The author of the dbhidhamma commentary
and Upasena (c. 500 AD) refer to such secret texts, while discussing stinginess
as to teaching (dhamma-macchariya).'® There are also references to various
texts prefixed by the appellation ‘secret’, but these were certainly considered
heterodox.'” The word gilha can hardly admit of any interpretation other
than secret.'® (Gantha of course does not necessarily refer to written texts.) So
it is likely that trends towards esotericism were already developing before the
fifth century ap. There is obviously no way of knowing for certain the
content of Buddhaghosa’s secret texts, but it is highly significant that the
idea of such works was present and the very existence of the term could
easily have been sufficient to open the door to an esoteric interpretation.

We may speculate that the content of these is likely to be similar to the
meditation manual which was found in Central Asia and subsequently
translated into German by Dieter Schlingloff.'® Although this is presumably
of (Mula-)Sarvastivadin origin, it is very much based upon the application of
visualization techniques to the traditional topics for meditation. It is not
Mahayanist, although it could be seen as tending towards the Mahayana.
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Alexander Soper drew attention to various works preserved in Chinese with
a similar orientation towards visualization.?® For our present purposes it is
significant that the Apadana, a late canonical Pali work, already contains a
marked tendency towards visualization.

Dhammapala, closely followed by Sariputta, the twelfth century
commentator, explains Buddhaghosa’s secret texts as: “Secret texts expound
emptiness [and] are connected with the truths, the taking rebirth (patisandhi)
of beings and [the law of] conditionality”.?* The mention of the taking
rebirth of beings is interesting; in the mahdtika to the Visuddhimagga, also
attributed to Dhammapala, we find reference to the other items but not to
this. Instead Dhammapala refers there to the item of kammatthanagantham.?*
Since the f#ka writers normally stay rather close to one another, this is likely
to be a deliberate change. It may imply that he considered the notions of
kammaithana and taking rebirth of beings as equivalent in the context of
‘secret texts’. It is tempting to suggest that he knew of an esoteric tradition of
the kammatthana (spiritual path,? in this context) concerned especially with
the process of rebirth. The material discovered by Bizot could certainly be

"so described.? _

If this tradition was known to Dhammapala it perhaps tells us a little
about its origins. Clearly it was accepted by him as orthodox, since he is
prepared to connect it with the by then long-established notion of the ‘secret
texts’ to be taught to the meditation pupil. Unfortunately the date and even
the number of Dhammapalas is somewhat debatable.?® Lily de Silva has,

- however, established that by the twelfth century a single Dhammapala was
believed to be the author of most of the works traditionally attributed to
him.?® H. Saddhatissa has advanced arguments which go far to identify the
Dathanaga mentioned in the introduction to the mahatikd to the
Visuddhimagga with a tenth century figure.?’ It is likely then that we are here
dealing with a writer or writers of the late tenth century, probably based in
South India rather than Ceylon, but in close contact with the Mahavihara
tradition.

If such an interpretation did develop in Ceylon or South India, this
would most probably have occurred as part of the general growth of tantric
tendencies in Indian religion, as Bechert has suggested. Perhaps the most
likely period for such a development in Ceylon would be between the sixth
and the ninth centuries. At present this is definitely a possibility, but.it is
certainly not yet conclusively established.

Which of these five alternatives is correct ? I do not think this question
can be answered at the present time. Indeed they are far from mutually
exclusive. It is quite possible that present-day esoteric Buddhism contains
ideas and practices deriving from more than one of these sources.
Nevertheless it is certainly premature to assume that it has its origins in
unorthodox circles.
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Part Two

Nature of Esoteric Buddhism

In the second part of this paper I shall present some of the principal ideas
of esoteric Buddhism as accessible at the present time. Let me begin with a
- quotation to set the tone.

The tree grows as high as is nibbana.
Its roots of crystal
number twenty six.
Set with diamonds is the precious trunk
which unfolds beyond
the four continents.
The first branches,
like six marvellous stars,
subdivide into nine smaller branches
whose thick foliage
very rarely
withers.
The upper branches,
which number sixteen,
with leaves that are
close-set and evergreen,
carry fruit that
last long before they fall.
The succeeding branches
— there are nine most beautiful —
are very thick [with foliage]
of leaves, some old, some new,
which, when their time has come,
fall one by one.
From the midst of the branching
which separates many times
in countless forkings
come forth four healing branches,
a permanent refuge
which protects all beings.
These are the four requisites (paccaya)
of man today,
the constant source of protection
which spreads good fortune,
happiness and success.
They bear leaves, flowers and fruit
which ripen and fall
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in the network of the world,
and transform [on reaching] the ground
. to bring about the birth of figtrees
which possess five branches.
An indriya [bird] keeps guard
upon each of these five branches
so as to devour human beings.
Such is the search for the crystal spheres, the fruits and flowers of the figtree.?®

Here we meet already the search for the crystal sphere to be found in
the figtree with five branches, i.e. our body with its five senses. This is
somehow connected with a cosmic tree which extends beyond the four
continents and reaches to nibbana.

Perhaps this is enough to show already that this kind of Buddhist
esotericism is about mapping worlds, both visible and invisible ones.?
Indeed the wider context of which it reminds one is a type of mysticism
which I shall call tantro-kabbalistic for the purposes of this article. By this I
mean a form of mysticism which utilizes a rather elaborate map of
correspondences between the human body, the cosmos and some kind of
higher reality or knowledge. In the process it draws on the full resources of
the widely-dispersed traditions of magic and the occult — letter, sound and
number symbolism together with the use of structured patterns of shape or
gesture. Often these are applied in ritual. Typically too this is linked with the
‘spiritual practice of one of the higher religions in a manner which integrates
the system of correspondences with a model of the spiritual path and with
various modes of spiritual practice. I do not mean to imply that this form of
mysticism is only to be found in the Jewish Kabbalah or in Hindu and
Buddhist Tantra. Similar traditions are certainly to be found within Taoism
and Islam, for example. I simply wish to take Tantra and the Classical
Kabbalah as loosely paradigmatic. Needless to say, each such tradition has
its own unique features.

Let me now try to illustrate some of the above features by means of
quotations, mainly but not entirely, translated from the French of Frangois
Bizot.

1. Correspondences with the body

. The fig-tree is first of all the trunk.

. Its branches are the two arms and the two legs.

. Its leaves are the two ears.

. The flower of the fig-tree is the umbilical cord.

. Its fruit is the child established in the womb.

Its roots are the three [parts]® of the male sex organ which contain the
generations to come — that is to say, the precious water which flows and gives
birth in the realm with seven crystal walls. Hide so that no one may see.*
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2. Correspondence with the cosmos ‘
Herewith some passages taken from another text (with omissions):

The land of the Rose-apple tree

It is located to the south of holy Mount Sumeru. Around Mount Sumeru is
situated first Mount Giri, then Mount Vulture Peak and.lastly the seven
ramparts of Mount Sevenfold Ring.

Mount Sumeru .

In the five aggregates of our bodily form, our head is Mount Sumeru; our
chest Mount Giri; our pelvis Mount Vulture Peak; the two knees, the two
ankles and the two soles, the seven stages of Mount Sevenfold Ring, the
ramparts of Mount Meru. The four lakes situated at the foot of Mount
Sumeru are the four elements in our bodily form.

The figtree

The five aggregates of our form are called the figtree. That which grows up
i the land of thé Rose-apple tree is the two Children of the Heart® who
are reborn in the maternal womb.??

Here we see the traditional geography centred on Mount Meru now
linked to the system of correspondences. The form of the figtree, here and
elsewhere associated with the five aggregates and the four (or five) ele-
ments, is used for this purpose.

Another passage:

“O Children of the Heart! In that place there is a fig tree with each of its
fruits concealing a precious crystal sphere. It casts a delicious scent over
countless world spheres. This is the holy** Dhamma. The crystal sphere
placed in the flowers of the fig tree — magnificent and glorious — this is the
holy Buddha. The fig tree has four long branches, which extend in the four
directions beyond the limits of the world sphere. Its roots extend down-
wards as far as the lightless Unending (aits) hell. Its topmost spike reaches
to the Great Brahma realm of the Eldest devas.®

In this second case the vertical cosmology of the heaven realms and
hell worlds is made use of in a similar way. ‘

3. Correspondence with higher knowledge

A PA MA CU PA — this is the quintessence of the five books of the
holy Vinaya.

DI MAM SAM AM U3 — this is the quintessence of the five books
of the holy Suttanta.

SAM VI DHA PU KA YA PA — this is the quintessence of the
seven books of the holy Abkidhamma.
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A is the holy Adikamma; PA is the holy Pacittiva; MA is the holy
Mahavagga; CU is the holy Cilavagga; PA is the holy Parivara. These
are the names of the holy Vinaya.

DI is the holy Dighanikaya; MAM is the holy Majhimanikaya; SAM is
the holy Samyuttanikaya; AM is the holy Anguttaranikaya; U is the holy
Khuddakamikdya. These are the names of the five books of the holy
Suttanta.

SAM is the holy Sargani; V1 is the holy Vibhariga; DHA is the holy
Dhatukatha; PU is the holy Puggalapaifiatti, KA is the holy Kathavatthu,
YA is the holy Yamaka; PA is the holy Mahapatthana. These are the
names of the seven books of the holy 4bkidhamma.

MA — i.e. passasa, breathing expels and draws in, first jhana;®
A — i.e. assasa, absence of breathing, second Jhana;
U — i.e. nissasa, breathing expels, third jhana.®®

The connexion made now is with the constituent parts of the Pali
Canon — the vehicle of the Buddha word itself. This can be, and is, linked
to the idea of developing a dhammakaya or body of Dhamma.®

In the Vimuttimaggadassana, a Pali text preserved in Ceylon,*® we have
the syllables of araham linked with the three treasures (ratana) as follows:

A —Buddha RA — Sangha HAM — Dhamma.*!

The same passage then goes on to relate assasa to Sutta-pitaka, passasa to
Vinaya and nissasa to Abhidhamma.*?

4. Letter and number symbolism

o. Add together the virtues of the mother and father, which makes
thirty-three. This then is called the thirty-three letters which create
all human beings.

10. Add the thirty-three letters to the five aggregates, and one obtains
the thirty-eight virtues of the holy Dhamma. This is the holy
Dhamma in person.

11. Take NA MO BU DDHA YA —

NA, the twelve virtues of the mother;
MO, the twenty-one virtues of the father;
BU, the six virtues of the king;

DDHA, the seven virtues of the family;
YA, the ten virtues of the teacher.

These are the five aggregates which give the fifty-six virtues of the
holy Buddha. This is the holy Buddha in person.
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12. Combine the three: passdsa, asssa and nissasa, with SAM VI DDHA
PU KA YA PA and with the four elements NA MA A U. One
obtains the fourteen virtues of the holy sarigha. This is the holy sarigha
in person.

13. Adding all of these together gives 108.
14. This 1s found in our body.

15. This is that which all noble sons, all people, all men, must seek to find
and understand completely clearly.**

Obviously this passage could be discussed at great length. For present
purposes it suffices to note two aspects. Firstly the use of the number thir-
ty-three seems to be deliberately intended to reinforce correspondences. It
is of course the number of the deities in the second heaven (cp. also the
Burmese thirty-seven Nats**) and seems to have led to the expansion of
the traditional number for the parts of the body from thirty-two to thirty-
three.* This is also connected to a version of the Pali alphabet with thirty-
three letters. It could also be related to the thirty-two marks of a great
man (mahapurisalakkhana).

Secondly the overall aim of the passage is to link the figtree to the
virtues (guna) of the Triple Gem. To illustrate, fifty-six is the number of the
syllables of the itipiso, often in fact referred to as the Buddhaguna — an
extremely widely used formula in ritual, protective and meditative con-
texts. The overall figure of 108 is the commonest number of beads in a
rosary as used in Southern Buddhism and indeed elsewhere. It may also
have astrological links as it is the number of pddas in the yearly cycle.*®

5. Ritual

It is difficult to select a short passage to convey adequately the ritual
aspects of Southern Buddhist esotericism, since ritual texts tend not to be
very readable as coherent pieces. Suffice it to say that chants and practices
which derive from this tradition seem to be widespread at a popular level
in Thailand and Cambodia and probably elsewhere. Elaborate forms of
ritual are of course typical of traditional forms of Southern Buddhism. In
the past they seem to have contained a strong esoteric element, although
some of this has been removed as a result of recent reforms. Bizot has
made a substantial study of the texts associated with one form of ritual
performed for various purposes including the prolonging of life.*’

6. Application in daily life

Whenever it is necessary to undertake a journey of some kind, take three
strides. Crouch down on the heels and recite:
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“MA is the holy Vinaya; A is the holy Abhidhamma; U is the holy Suttanta.
MA dukkham — sivam nibb&nar_ﬁ.

A aniccam — sotabbam nibbanam.

U anatta — nirodham nibbanam.”*®

Concentrate upon that. Fasten nissasz in the heart. When nissdsa penetrates,
one obtains cessation.*?

This extract usefully demonstrates the thin line in this kind of religious
tradition between spirituality and superstition. Note the use of syllables
together with attributions to the #putaka. The three syllables, although
obviously related to the Vedic AUM = OM, are commonly derived in
Thailand from a Pali stanza®:

Araham sammasambuddho / Uttamadhammamajjhagii //
Mahasarigham pabodheti /icc eva ratanattayam //

Yet we have here direct reference to the three signs (anicca, etc.) of
insight meditation as well as to the embryonic breathing (nissasa) of the
esoteric tradition. This brings us to:

7. Spiritual practice : meditation methods

The meditation methods of Buddhist esotericism have a strongly mantric
component, although breathing techniques and visualisation also have an
important role. There has been a tendency in scholarship to regard the
repetition of syllables and devotional phrases as something distinct from
meditation: a kind of prayer or mechanical repetition. In fact it plays an
enormous part in traditional Buddhist circles in all the Southern Buddhist
countries, even in Burma where it would originally have been regarded as a
type of samatha or calm meditation based upon concentration.*

This kind of meditation is found quite widely in use among lay devotees.
Often it is no doubt rather minimalist, although in other cases it is
something more serious. It is quite long-standing. As an illustration we can
quote Robert Percival (in Ceylon from 1796—-1800), who describes Buddhist
monks: “To their girdles they wear suspended strings of beads made of a
brownish or black wood; and mutter prayers as they go along”.*? (They are
described as wearing the robe with the shoulder bare and carrying a
painted cane in one hand with a palmleaf umbrella in the other.) Later on
he describes the Ceylonese as wearing beads and muttering prayers “as
they count them and go along the road”.*® He understands these as
preventives against “the evil spirits which surround them”.

One who enters the order and honours the three robes, must apply himself
to recollection of repugnance, to the ugly and the beautiful and perceive a
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noble altar within as without. One who enters the order and honours virtue,
must know the interior objects and observe the bodily postures (iripdpatha) as
the Lord has taught in his holy word. Within and without are entirely alike.
If one receives dana from a ddyaka, let there be enough requisites to
correspond with the [different elements in the] womb of the holy mother.
Then one will have followed the rules of the holy Vinaya.

All of you, brothers, pay heed. Let us reveal [what it is like] when one is in
the place of the embryo, that is in the belly of the mother, for ten months —
clinging to the umbilical cord of the holy mother, seated with the knees
drawn up, the eyes closed, the mouth practising the holy syllables: NA KA
AM. When one is expelled at birth, one is dazed, distraught, lost,
unconscious. One seeks in vain to remember the three holy syllables. This is
why the Lord has urged that one should prostrate oneself in order to practise
the exterior holy syllables: A RA HAM. Those are the exterior things.

Prostrate oneself in order to practise as if residing in the womb. The Lord
has one to fold the legs, set the right hand in the left hand and pronounce the
syllables of the holy A RA HAML. If, for example, one prepares oneself to
receive an offering, one must conform to the posture in the womb. If one
receives the eight requisites,® the robes must conform to the objects of the
noble altar as in the place of the embryo in the belly of the mother. Then
one is in correspondance with the noble teaching. When one is established in
the place of the embryo in the belly of the mother, one possesses all the
objects. They are the colour of blood, red like a ball of gum resin (gamboge).
One possesses all the objects in full. If in the place of the embryo in the belly
of the mother, these objects are incomplete, our bodily form deteriorates and
cannot grow.

All of you, brothers, pay heed. If, having entered the order in order to pay
honour to silz and to the precepts, you do not possess the seven pieces in full,
the sila and the virtues which you honour will deteriorate and then
disappear.

Let us continue to reveal what exists within: the under-robe, the waist band,
the cloaking robe (¢c@wara), the breast band, the inner robe (sanghdt), the sash,
the stole. These are the seven elements. Know that they are the elements
within. The waist band is the cord at the umbilicus. The breast band is the
end which is attached [to the placenta]. The sash is the part which remains
with the holy mother. The stole is the bag of waters which contains a little
blood. The cloaking robe is the amnion (innermost membrane). The inner
robe is the placental envelope. The under-robe is the pocket for excrement.

When the body is established in the womb of the excellent holy mother, the
waters are above our head and flow continually drop by drop upon our
bodily form. If this water does not irrigate our body, we cannot live. That is



Aspects-ty” Esoteric Southern Buddhism 201

why one must know the within and the without alike and must observe
bodily postures in accordance with the laws of the within and the without. It

“must not have any colour there except red like a ball of blood. If another
colour is mixed with it, the form cannot be born. If s7/z and the precepts are
not observed correctly, one decomposes like the body.*®

Now we see a rather fuller exposition of some aspects of the assimilation
of the process of gestation to the experiences of meditation. At the same
time the environment of the embryo in the womb is compared to the seven
items of the traditional dress of the Indo-Chinese Buddhist monk (now
widely replaced by a simpler form of monastic clothing considered closer to
the canonical model).

8. Spiritual practice: the path

The wind descends from the nose down to the neck. This then is called the
holy Vinaya in five books. This is the path of the stream-enterer. The wind
descends from the neck down to the chest.*® This is the path of the once-
returner. The wind descends from the chest down to the navel. This is the
path of the never-returner. The wind descends from the navel down to the
coccyx, without leaving or entering, This is the wind of the path of arahatship.

He attains cessation. Concentrate your attention correctly and you find
yourself as you were when you were inside your mother’s womb. Do not let
the wind leave or enter. Following these instructions is to invite the eightfold
ariya-sarigha [in order to enter the way to the attainment of cessation, by the
four paths].

The wind descends from the nose down to the neck. Practise correctly and
you will be able to contemplate the holy light that is like a firefly. This is
called obtaining the fruit of stream-entry.

The wind descends from the neck down to the chest. Practise correctly and
you will be able to contemplate the holy light that is like the morning star.
This is called obtaining the fruit of the once-returner.

The wind descends from the chest down to the navel. Practise correctly and
you will be able to contemplate the holy radiance that is like the full moon.
This is called obtaining the fruit of the never-returner.

The wind descends from the navel down to the coccyx. Practise correctly
and you will be able to contemplate the holy radiance that is like the rising
sun. This is called obtaining the fruit of arahatship.

One attains cessation. Leave cessation.
The breath leaves the coccyx and rises to the navel.

Practise correctly and you will be able to contemplate [the holy shimmering
radiance that is like the splendour of the sun and moon].
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The breath leaves the navel and rises to the chest. Practise correctly and you
will be able to contemplate the moon and the stars.

The breath leaves the chest and rises to the neck. Practise correctly and you
will be able to contemplate the holy radiance that is like the combined
splendour of the sun, the moon and the stars.

There appears a shining light which sparkles. One contemplates the ten
gates. One contemplates truly the realm of mbbana

The breath leaves the neck and rises up towards the fontanelle. Practise
correctly and you will see the holy light that opens the gate to nibbana.

The mind, balanced and concentrated, should be kept like a hair belonging
to an inhabitant of the continent of Western Goyana. Then the mind will be
able to enter into mzbbana, the peaceful and glorious realm of the highest
happiness.*’

This final passage should probably be considered as exemplifying
another general feature of Tantric religious forms. It is quite typical of
such traditions to utilize practices based upon the imitation of the higher
spiritual states which are sought. In the Buddhist context this has often
involved an attempt to mimic the yuganaddha quality of the transcendent
(lokuttara) path i.e. the manner in which the experience of awakening
(bodhi) unites and somehow harmonizes both the peaceful (samatha) and the
insightful (vipassand) aspects of Buddhist practice. The idea no doubt is that
imitation can ultimately induce the relevant mental states. Similarly in
visualisation practices the body of a Buddha is imitated by visualising the
marks of the Great Man.

In the present context the aim is to imitate the various stages of the
transcendent path (path of stream-entry and so on). By doing so, in a form
of meditative ritual enactment, conditions are created which can lead the
advanced meditator towards his goal.

Notes

1. Allchin, 1989, pp. 1-16; 1990, pp. 163-73.

2. Coningham and Allchin, 1992, p. 166; Deraniyagala, 1990, pp. 149—68.

3. Lucet, 1974; Janice Stargardt, 1990, (reviewed by K: R. Norman in JRAS (1992) pp. 114-17);
Smith and Watson, 1979; Wales, 1969, p. 10f.; Allchin, 1989, pp. 1—16; Allchin, 1990,
pp. 163-73.

4. This at least is the implication of the account by the Chinese pilgrim Fa-hsien. However, his
contacts were with the Abhayagiri school and may therefore exaggerate its importance. In
particular the strongholds of the supporters of the Mahavihara seem to have been in the south
of the island and Fa-hsien may have been unaware of them or uninterested in up-country
Buddhism. Similar considerations may apply to the seventh century account of Hsiian-tsang
who does not seem to be aware of the existence of non-Mahayanist Theravadins, except in
Bengal and the Tamil country!



5L PN o

<)

II.

12,
13.
4.

19.

20.

21,

22.
23.

24.
25.

26.

27.
28.

29.

30.

Aspects of Esoteric Southern Buddhism 208

Holt, 19g1. On the Mahayana in Ceylon, see also: Paranavitane, 1928, pp. 35—1; Mudiyanse

1967; Bechert, 1977, pp. 361-8; Dohanian, 1977; Ruelius, 1978, pp. 89—99; Norman, 1978,

pp. 28-47; Schopen, 1982, pp. 100-108; Smith, 1987, pp. 257-78, and citing: ‘Donanian,

“Prolegomena to'the Study of the I\/Ianayana in Ancient Ceylon,” in India’s Contribution to

World Thought and Culture (Vivekananda Commemoration Volume).

e.g Cp-a 276-332.

Guillon, 1985; Strong, 1992.

Gombrich and Obeye%ekere 1988.

Bechert, 1995.

Mostly in later portions of the #pitaka, but we should note that there is a tandency to date

material as late precisely because of the presence of such elements. There is an ohvious

danger of circularity here.

Strong, op. cit., p. 185.

Preface to Bizot, 1988, p. g.

Ibd., pp. 11-2.

There is one passage related to the Vmuttzmagga of Upatissa, but it is uncertain whether this

was a work of the Abhayagiri school or not. Indeed, even if it was, it may have been written

at a date before there was significant doctrinal divergance from the Mahavihara.

Ps 11264 = Mp V g7; Vism 115. Dhammapala’s Mahafika explains the Visuddhimagga reference

as: “kammatthana texts which are profound and concerned with such [teachings as] the truths

and conditioned arising or those which are connected with emptiness” (C¢ 1928: gizlham
than ti kammatthanagantham saccapaticcasamuppadadisahitam gambhiram, sufifiatapatisamyuttam va,

(B“ 1977 ... ¢@). Vism-sn is shghdy different. Comparc also Patis-a 674 which links several of

these expremons The ‘secret meaning’ (attha) or ‘hidden goal’ is the transcendent (lokuttara)

‘hecause it is completely outside’ (cf. Patis-gp).

Dhs-a 374 (mt: gantho ti pali); Nidd-a I 112.

The Secret Vesssantara, the Secret Vinaya, the Secret Ummagga, etc. These and others constitute the

‘counterfeit saddhamma’. The reference is probably to the early Mahayana in view of Spk-pt II

(Be 1961) 171. See Sp I 232; IV 742; Sv II 566 (pt); Spk II 201; Mp III 160. According to

Sariputta’s fika to the Vinaya (to Sp I 232), these are “suttas of the dwellers in the

Mahasanghika-nikaya”.

So Adikaram, 1953 [1946], p. 97ff. and Bechert (cited in note 12 above), p. 11. A different

view: Collins, 1990, p. 116 n. 55. Collins correctly points out that gizlattha, ‘hidden meaning’,

used at a much later date in the title of certain works (and at Patis ii 195), need not imply

esotericism. However, Buddhaghosa refers to texts (gantha) as hidden or secret, not their

meaning (attha).

Schlingloff, 1964.

Soper, 1959, Chapter IIT Jeonography; cp. K.loppenborg and Poelmeyer, 1987, pp. 83—95; Beyer,

1977, pp- 329—40; Harrison, 1g9g0.

Ps -pt II (B¥) 168 # Mp-t (B® 1977) 369: Dhammakathabandhan ti paveni-agatam pa/cznmzka-

kathamaggam. Saccasatt ihpal tisandhip mlakar ppatisamyuttam sunniata 1; gu" th

Some editions of Ps and Ps-pt read guy/ztzgant/zam but this probably does not affect the sense.

Vism-sn has kammasthana(-)satya-.

See my note on this topic in Hinnells, 1984, p. 179. The two senses of kammatthana are

distinguished clearly in Abhidh-s-mht (N*¢ 1965: 236); cp. mt to Vibh-a 263.

Bizot, 1976.

See Cousins, 1972; Pieris, 1978; Jackson, 1ggo. As I have pointed out in the introduction to

Nanamoli, Dispeller of Delusion, Vol. I, p. x, n. 3, Dhammapala’s commentary on the Udana

appears to cite the anufika to the Katthavatthu commentary. This poses difficulties for the theory

of two Dhammapilas, unless they are contemporaries in the tenth century (suggestion of P

Jackson in a letter dated g1.1.92). If there is an earlier Dhammapala, author of various

atthakathds to the Khuddaka-nikiya, he cannot be before the sixth century at the earliest.

Sv-pt I Introduction pp. li-Iv.

Hammalawa Saddhatissa, 1965, p. 29.

Bizot, 1976, p. 117f.

An earlier version of this paper was presented at a conference of the Traditional Cosmology

Society (Lampeter, 1992) on the theme of “Mapping Invisible Worlds.”

The two testicles and the penis.
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Bizot, 1980, p. 250 :

Cittakumara and Cittakumari.

Bizot, 1976, p. 1191

Here and below the honorific is rendered by ‘holy’. This no douht overstates the case, but is
intended as a corrective to the common practice of not rendering honorifics in South-East
Asian languages which underplays the réverential element in some forms of traditional
Buddhism. .
Bizot, 1976, p. 83. This was the first text translated from the Khmer by Bizot. A version of the
same text in the northern Thai dialect of Lanna was discovered in 1983 with the title
Pavarabandha. Other versions have subsequently been found. See the comparison in
Lagirarde, 1994.

As Bizot points out, this should be KHU. He suggests that this occurs frequently because of
the similarity of the writing of the two syllables. However, it may also have been due to a wish
at some point to make the five syllables for Vingya begin with A and the five for Suttanta end in
U i.e. two of the three parts of MA A UL

Bizot points out that the normal rendering would be: pasdsa, (i.e. pasval) breathes in; assdsa
breathes out; niss@sa, absence of breathing

Bizot, 1976, p. 101.

For bibliographic references, see: Reynolds, 1977.

On this text, see now: Bechert, 1989.

The beginning of T. W. Rhys Davids, Yogavacara’s Manual, London 1896, p. 2 identifies the
syllables of araham with the three ratana as follows:

. A — Dhamma RA — Buddha HAM — Samgha.
This section is, however, missing in the Sinhalese edition given at the end of the Vimuttimaggo
referred to above. Both the Yogavacara’s Manual and the Vimuttimaggadassana are texts of the
same (still extant) South-East Asian meditation tradition which is now treated in some detall
in Bizot, 1992.
66b  A-kdro Buddha-ratanam ra-karo Dhammam uttamam |
66¢c  ham Sanghatthan ti yojetva janitabbam visum visum. | |
67a  Assaso Suttapitakam passaso Vinayam tatha |
67b  nissdaso Abhidhammo # janitabbam visum visum. | |
(Ratanajoti and Ratanapala, 1963, p. 114.) (uncorrected)

Bizot, 1980, p. 252. ' -

There are of course thirty-seven chief deities present in the sabha of the second heaven, as
the Four Kings are present as guardians of the directions. See the important series of articles
on this topic by Shorto, 1963, pp. 572—91; Shorto, 1967, pp. 127—41; Shorto, 1978, pp. 152-64.
The thirty second item of the later canonical sources — “the brain in the skull” — becomes
two items, brain and skull.

Conveniently there are four padas in a lunar mansion and nine in a sign of the zodiac; so the
padas could function to link the solar and lunar lists (4 x 27 = 108; 9 x 12 = 108).

Bizot, 1981.

Perhaps translate: MA is suffering, but nibbana is happy. A is impermanence, but nibbana
must be heeded. U is no-self; and nibbana is cessation.

Bizot, 1976, p. 102.

A version of this stanza i§ the first two lines of the Ratanattayappabhdvabhiyacanagitha (“Verses
invoking the Power of the Triple Gem™), now attributed to King Mongkut. However, even if
the attribution is correct, they could be older as this kind of Pali composition sometimes
incorporates earlier stanzas of special importance. See e.g.: Anon, 1975, p. 121.

See Houtman, 19g0.

Percival, 1975 [1805], p. 143.

Ibid. p. 150.

According to Bizot these are the seven items ol monastic dress together with the bowl.
Bizot, 1980, pp. 244-47.

Lit. the xiphoid appendage.

Bizot, 1980, p. 248f.
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Buddhist Nuns in Transition:

the Case of Burmese THild-Shin

Hiroko Kawanami, Lancaster University

Introduction

Despite the fact that the original lineage of the bfukkhunt Sarigha has long
since become extinct in the Theravada Buddhist tradition, there has been
an ever increasing number of female renouncers (nuns) who shave their
heads and follow the lifestyle of religious ascetics, living on alms and
observing the five, eight or ten Buddhist precepts.! These women are called
thild-shin (keepers of the precepts) in Burma, and similarly mae ji (female
ascetics in white robes) in Thailand. In Sri Lanka, they were generally
known as updstka (Buddhist laywomen), though a miovement towards the
ten precepts propagated by a group of female renunciants called dasa si/
matavo® (mothers of the ten precepts) suggests a slight change in the status of
Buddhist nuns.®

Technically speaking, these female renouncers, whom I shall call
‘Buddhist nuns’ for convenience, are not imbued with any special religious
status in contemporary Buddhist societies. From an orthodox Buddhist
point of view, they are in the same category as updsikd, meaning ‘pious
laywomen’. Buddhist nuns themselves, however, strongly identify with the
Buddhist community as far as their religious affiliation and mendicant
lifestyle are concerned, but-the monks generally discount their importance
in everyday life by officially adhering to the doctrine that contemporary -
Buddhist nuns are nothing more than updsikz. In this respect, the authority
of Buddhist nuns has become diminished and they are downgraded in
religious significance. The standing of Buddhist nuns is further denigrated
by their association with the negative stereotype of the servile, tempting and
worldly woman. Moreover, most Burmese think the nuns’ major role is to
serve the community of Buddhist monks.
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This paper will focus primarily on #hild-shin, the Buddhist nuns in
contemporary Burma.* I will explore their religious position, which is often
treated by scholars as ‘ambiguous’, in order to assess where these Buddhist
women actually stand in the light of the prevalent beliefs and symbolism,
social reality and spirituality that surround them. In addition to that, it
seems to me that their contemporary position is ‘transitional’, so I attempt
to assess the direction in which changes are taking place. The opportunity
for full ordination may be closed for #hild-shin, but the rising standards of
their Buddhist education, success in Buddhist exams and the general
recognition of their academic achievements seem to have contributed to a
renewed awareness and confidence on the part of Burmese Buddhist nuns.
The recent popularity among the urban middle-class of sending daughters
to nunneries to become temporary nuns, also suggests a new kind of social
appreciation and changing attitudes towards Buddhist nuns. This
phenomenon indicates that there are channels other than the restoration of
the bhikkhunt lineage that can be cultivated to allow Buddhist nuns to exert
their religious influence and work towards establishing a more respected
and secure religious itentity.

Studies on Women in Buddhism

A number of substantial works on the position and role of women have
been produced, in the scholarly tradition of textual interpretation (Paul
1979, Falk 1980, Kajiyama 1982, Kabilsingh 1984, Schuster.1985, Murcott
1991). These scholars, mostly in the textual tradition, have followed the
legacy of I. B. Horner (1930) and investigated the orthodox views and
attitudes towards women as portrayed in the Buddhist literature. Although
their works contain valuable descriptive sources of information, they are
rather limited by dealing primarily with the portrayals of ancient nuns and
laywomen in early Buddhist texts, or with the interpretation of female
images in Mahayana Buddhist texts. Whilst Buddhist literature has
provided valuable insight into the official position of women, the gap
between the past and present, myth and reality, textual and sociological is
yet to be overcome. Consequently, we are left with an obscure picture of
‘female renouncers’ who may have existed at various stages in the history of
Buddhist monasticism.

In socio-anthropological work on Buddhist societies and monasticism,
interest has centred primarily on the monks and their relationship with lay
donors, in which the role of Buddhist women was accorded little significance
(Spiro 1970, Tambiah 1970, Gombrich 1971, Bunnag 1973). It was only in the
1980’s that scholars started attempting to understand the contemporary

- socio-religious reality of Buddhist women, of both nuns and laywomen.
The work of scholars such as Cook 1981, Khin Thitsa 1983, Nissan 1984,
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Bloss 1987, Havnevik 1989, Grimshaw 1992 and Bartholomeusz 1994 is
finally catching up with the actual position of women in Buddhism.

There is also a growing interest and influence from feminist scholars
who refer to the Buddhist religious tradition for an explanation of gender
relations in Buddhist societies. Some of them criticise the religious tradition
as the main culprit for limiting women’s spirituality, and the radical work of
Khin Thitsa (1980) openly criticises Buddhist values for degrading women
to the ‘realm of desire’. In the meanwhile, others say that Buddhist
ideology has had little impact on the traditional beliefs and customs of a
society to which Buddhism has failed to introduce its more egalitarian
principles to the nature of gender relationships (Klein 1985). Kirsch (1985)
has observed in Thailand that women are actually confined to ‘more
worldly’ roles and economic activities due to the significance placed on
merit-making and their tendency to lapse into such activities. Keyes (1984)
has depicted the image of woman as ‘mother-nurturer’ from his study of
popular Thai texts. A woman is more inclined to her ‘nature’; which is
essentially ‘maternal’, thus her primary religious duty will be to nurture the
Sangha by providing her own son as novice. Gross (1993) suggests that
women’s options are limited, and there are low evaluations of their spiritual
potential in Theravada Buddhist societies. Mi Mi Khaing (1984), however,
may not assent to her view, saying that, being a Burmese woman does not
mean playing second fiddle. She sees women as influential and
‘indispensable’ in Burmese society, in which they complement their male
partners, participate actively in every aspect of society, and support and
maintain the whole religious system.

Restoration of the Bhikkhunt Sangha

In the face of these discussions, there are scholars and nuns (Ayya Khema,
Gross, Lekse Tsomo) who have been active in their attempts to restore the
bhikkhuni Sangha in the Theravada tradition. Kabilsingh (1991), argues that
the Theravada lineage has continued till today in the Dharmagupta sect of
the Mahayana tradition.® Therefore, just as the Sinhala bhikkhuni
introduced full ordination to the Chinese nuns in 434 CE (Senaveratne:
107-8), it is possible to restore the bikkhuni order in Theravada Buddhist
societies through the assistance of contemporary Chinese bhzkkhuni.® In such
an endeavour, they hope to raise the status of Buddhist nuns since the
extinction of the bhikkhuni lineage has been the consistent explanation for
their low religious status. In fact, although the reintroduction of the
bhikkhuni order seems technically plausible, the religious authority, the
Sangha, in Theravada Buddhist countries is bound to disparage such a
lineage as Mahayana, and therefore, see their tradition as inferior in its
authenticity.” Accordingly, it seems unlikely that such movement will uplift
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the consciousness of contemporary Buddhist nuns as most of them are

receptive to the ‘authoritative’ view of the monks. Since their delicate

religious position rests entirely in complying with the existent authority of
the bhikkhu Sangha, it is unforeseeable that the Buddhist nuns themselves

would be particularly instrumental in the restoration of the bhikkhuni
Sangha, the movement of which may only be seen as an imposition of’
‘Western’, thus foreign, ideas.®

Implicit Meanings

In the Buddhist teaching, it is well known that gender is ultimately irrele-
vant for one’s higher spiritual pursuit. Thus being a woman is no barrier to
enlightenment. This ‘truth’ is frequently remarked upon by Buddhist
monks and learned scholars since divinity can be recognised in both sexes.
Moreover, both men and women are bound to mortality and social con-
ventions which are not perceived as the ultimate reality. When one attends
the initiation ceremony of a thild-shin in Burma, Burmese nuns chant the
thirty-two parts of the physical body and bodily substances.® The parts of
the body and bodily substances are listed one by one in order to remind the
initiate of the transient nature of her physical existence. Their chant
continues while her hair is shaved, “there is neither male nor female ... no
one can escape the cycle of ageing, illness and death”. In this context,
gender is described as almost inconsequential for the ultimate spiritual
attainment. Nevertheless, it has to be mentioned that this soteriological
ideal is not borne out in social reality.

The social reality of these women hinges on the fundamental dualism
inherent in traditional beliefs and religious symbolism. Feminist theologians
in the Judao-Christian tradition, for example, have frequently criticised the
body and soul dichotomy, the ideology of which has associated women
with the physical realm of flesh in contrast to the spiritual supremacy asso-
ciated with men. In their view, this ideology has led to the negative evalua-
tion of women, thus historically relegating women to a symbolically ‘inferi-
or’ position (Ruether 1972, Daly 1973). Among women, this dualism is fur-
ther applied to separate their inherent nature between the seductive whore
and the holy mother or obedient wife. Paul (197g) has described how
women are either discredited or idealised according to the different con-
texts in Mahayana Buddhist texts. The female body has been treated as
their weakness as well as their strength; a vessel to reproduce and cradle life
as well as an Instrument to tempt and corrupt the opposite sex. .

In the Burmese context, there is a traditional belief that ‘one is born into
a woman due to one’s bad karma or lack of sufficient amount of merit accu-
mulated in previous lives’. In addition to that, Burmese women in general
are referred to as the inferior sex because of their physical weakness.
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Men can go and meditate alone in the deep forest but women cannot do so

_ because they are more likely to be attacked by bandits and ‘bad spirits’.
Women are weak-minded, easily frightened, dependent, prone to illness and
vulnerable to spirits. In addition to all that, they lack the physical stamina to
tolerate the severity of ascetic training,

Such was the response of Burmese male meditators when they were
asked whether women could attain a higher spiritual stage similar to what
they were striving for. Burmese Buddhists, furthermore, believe that
women have more suffering, dokkh4,' than men because of their corporeal
state of being which is suggested as inferior to that of men. The female
body is regarded as a vessel to communicate physical and psychological
suffering such as pain, agony, grief, labour and frustration. It is also
perceived that women represent physical reproduction, being caught in the
endless cycle of thanthard or samsara, in opposition to men who can aim for
the ultimate termination of rebirth. The reproductive power of women,
which is essentially threatening, is denigrated by reference to the Buddhist
ideology, as yet another beginning in the endless cycle of rebirth.

In contrast to the laypeople, monks and nuns are religious ascetics who
have renounced their reproductive power and sexuality by their commit-
ment to celibacy. Burmese nuns refer to themselves as having to suffer lesser
dokkhd compared to laywomen who have little control over their own body.
A laywoman in general is thought to endure all of the aweinikd dokkhd nga-ba
(five aspects of female suffering). These are 1. menstruation, 2. pregnancy, 3.
childbirth, 4. separation from her parents, 5. having to attend her husband.
Moreover, once a woman becomes a mother, she is considered to develop a
strong thanydwzin, which is a deep emotional attachment to her family and
children. Burmese informants have often commented that everyone, both
man and woman, has thanydwzin, but the strongest feeling is experienced by
a mother. Her thanyawzin is appreciated by family members but is regarded
as rather negative since it binds and confines her to a stronger degree of
suffering. Thus the stronger the attachment is, the more the notion of anetksd
(impermanence) is stressed to counterbalance the burden of heavy emotions.
The nuns have already left their parents and are not married, so they are at
least spared four aspects of such female suffering, considered to be the cause
of miseries and pain. The only burden they have to carry is the dokkhd of
menstruation. Thild-shin actually say that it is their good karma that they
have chosen a chaste life, and now that they do not have to go through the
pain of childbirth or tolerate a drunken husband. The moment a woman
shaves off her hair, it implies that she has become celibate; in other words,
she has taken full control of her own sexuality by giving it up altogether.
This rejection of sex, rejection of reproduction, rejection of the endless cycle
of rebirth, and rejection of suffering, come across as a powerful religious
statement from the Burmese Buddhist nuns.
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The Buddhist nuns have transcended what are perceived to be the fun-
damental limitations of womanhood and have embodied religious ideals.
Yet they have left revered roles in society as mothers and wives; a rebellious
act which will attract its own share of challenges in the form of criticism
and suspicion from society and the religious authority. After all, female
renouncers are not seen to be entirely relieved of their biological capabili-
ties. Therefore, they are seen as implicitly dangerous, thus innately threat-
ening to the spiritual ideal of Buddhist asceticism in the eyes of the monks.
Consequently, these women are seen as challenging the existing order and
disrupting the religious and ideological division between physical women
and spiritual men by their very presence in the monastic community. The
social and moral pressure of their ambivalent position manifests itself in
various ways.. Most nuns admitted to praying, sometime in their career, to
be reborn as a male person, hopefully a monk, in their next life.

Informal Power

In order to fully comprehend where Buddhist nuns stand and the actual
roles they fulfil, we have to look at the informal power they exert in
everyday monastic life. I have suggested that their lack of formal religious
status and the attribution of negative images do not necessarily imply that
the nuns are treated as inferior and downgraded in their daily activities.
On the contrary, thild-shin have a strong presence in Burma,'' in which
they take iitiatives, make decisions, and exert considerable influence in
their relationship to the monks and to the lay devotees. Some of the roles
they actively engage in help distance the holy monks from secular forces.
The nuns tell the lay visitors where to take off their shoes, how to prostrate
themselves in front of the monks and how to use religious honorifics
properly, and by doing so, make sure that the sanctity of the monks is well
maintained. The nuns’ identity thus rests with the monastic community of
the monks, and they are enthusiastic about policing the boundary and
protecting it from corrupting influences. Such functioning as a buffer zone
is probably facilitated by their ambiguous religious position, or it may be
the result of their standing between the religious and the secular. However,
their ultimate motivation behind such role-playing has to be fully explored
if we are to truly understand what they are trying to achieve.

One of the ways that #hild-shin make themselves useful is through the
handling of money. As the Vinaya prohibits the monks from the handling of
money or fire, the nuns make themselves almost indispensable to the monks
in these areas. These functions give Buddhist nuns a certain level of influ-
ence as they often come to be in charge of the kitchen and monastery
finances. It is common for them to welcome lay visitors, look after young
novices, organise ceremonies and in many cases, take an active part in
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running the monasteries. However, it has to be pointed out that such eco-
nomic power does not imbue them with any more power in the religious
domain. In other words, the ability to handle money is regarded as opposite
to the spiritual potency which carries the highest prestige. This ability, there-
fore, assures the nuns of lower rather than higher prestige, and forces them
to take money, the ‘hot substance’, full of worldly pollution on behalf of the
monks who do not touch it. This ability adds to the perception that they are
‘too attached’ to the secular world: in other words, spiritually inferior.

Yet the majority of thild-shin are more than keen to offer help and serve
the monks in their belief that they are accurmulating spiritual merit. Such
activities involve various kinds of menial work and domestic chores, such as
cooking, cleaning and attending the Sangha. All such services are regarded
as meritorious and good for their moral balance, but it is generally
accepted that merit-making activities are inferior to meditation and textual
learning to which true Buddhist renouncers should aspire. Buddhist nuns
play the symbolic role of daughter to the Buddha, and symbolic mother to
the monks. It is a plausible way in which female renouncers pursue their
religious goals within culturally valorised roles. Having said that, it is ironic
that Buddhist nuns who have left their families and renounced the tradi-
tional roles of mother and wife, should lapse into a similar domestic
situation and even find it their major raison d’éire to serve yet another set of
dependants, the monks." Buddhist nuns, however, are in the front-line as
the most pious among faithful devotees who uphold the religious tradition.
They are keen on altruistic self sacrifice and virtuous acts for the monks,
and simultaneously they are easily influenced by the monks since such acts
of devotion and loyalty provide them with a secure religious identity. Yet
this may all be an expression of their insecurity in the religious domain. In
other words, it may be their lack of formal religious standing that obliges
the nuns to handle money on behalf of the monks, and by acting as minder
to the monks and the monastic community as a whole, the Buddhist nuns
are trapped between the secular and the religious world.

Religious Roles

As far as the religious roles and functions of thild-shin are concerned, they
act as important ritual specialists, educators and propagators of Buddhism.
Officially, however, most important ritual roles such as officiating at
religious ceremonies are closed to the nuns.’®> When the monks officiate,
their role accords with the superior religious status of the Sangha. The
nuns, being competent ritual specialists equipped with detailed knowledge
of every ceremonial procedure, complement the monks in Buddhist
ceremonies. They normally sit in front of the lay congregation facing the
monks, firstly in their position as the front-line of the pious, and secondly as
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ritual specialists. The ceremony only starts when the nuns invoke the
monks by initiating the mandatory prayer glorifying the “Three Jewels’: the
Buddha, the Dhamma and the Sangha. After the prayer, the chief monk
starts the ceremony. The monks and nuns remain in ritual dialogue
throughout the ceremony, at times in verbal acknowledgement or by using
bodily gestures such as nodding or prostrating themselves towards the |
monks, which occur at the end of each prayer sequence or at small intervals
of the sermon. Symbolically, the monks give and the nuns receive on behalf
of the laity, by which act they lead the whole congregation. By knowing
every detail of the ceremonial sequence, the nuns facilitate and make sure
that the ceremony is completed without inconvenience. Having noted the
nature of their actual role in a ceremonial situation, it has to be mentioned
that it is not technically impossible for a nun to officiate. This involves the
giving out or the conferring of the five or eight precepts as well as the -
reciting of major payeik'* prayers in the Pali language. The problem does
not seem to concern the ability of the religious person concerned so much
as her religious status and official qualifications.® If a #hild-shin were asked
to conduct a Buddhist ceremony, it is most likely that she would refuse for
the simple reason that it implied a major public performance. In this
respect, it seems to me that the issue is about social approval for granting
more religious authority to women, and this depends on whether the
monks, laity and the nuns themselves are willing to accept such a precedent.
On this point, Burmese people expressed apprehension about allowing
important ceremonies to be handled by nuns who observed only eight
precepts (ten at the most). The monks obviously displayed their displeasure
at such an unacceptable suggestion, and the nuns themselves, whose
primary interest rests in consolidating their existing authority by upholding
the sanctity of the monks, seemed perplexed by such a possibility.
Preaching is another area of religious importance. A Buddhist nun, in
theory, is not obstructed from preaching on the grounds of being 2 woman.
But despite stories of famous female preachers in ancient Buddhism,'® the
incidence of contemporary Buddhist nuns preaching in public is still rare. In
a country like Burma where the media is not highly developed, preaching is
a powerful way of communicating and popular monk preachers attract large
crowds, exerting considerable influence on their audience. In Sri Lanka, it is
reported that many nun preachers such as Sister Sudharma are becoming
accepted. The increase in number of these nuns show that they are moving
into areas which have “always been a male prerogative” (Gombrich &
Obeyesekere: p. 285)."” Compared with Sri Lankan nuns, preaching nuns in
Burma have not made their way in public.®* Having said that, #uld-shin are
actually keen on the idea of preaching and propagating Buddhist teachings.
The notion of thathana-pyu, meaning ‘to spread the religion’, appeals to them
as one of the most meritorious deeds. However, actual preaching takes place
mostly in informal and private settings: inside the confinement of nunneries
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and in people’s houses. They preach to villagers during tours where village
girls who have few options other than getting married and bearing children
are persuaded to join the monastic community. 7ild-shin also visit prisons
and preach to female criminals, or go to hospitals to console the patients,
but these are limited activities in restricted circumstances. Most learned
nuns are experienced at public speech since oration is part of their religious
training. They are an enthusiastic audience of the monks’ sermons, well-
versed and knowledgeable, with a good number of Buddhist anecdotes to
draw from. So again, they are well qualified to propagate the Buddhist
teachings to the general public. However, most of them are reticent as the
idea of preaching in public, especially in front of a large audience, is seen as
a male prerogative. Furthermore, the nuns’ first and utmost concern will be
that such public display of lack of modesty may taint the purity of their self
image. And such exceedingly bold behaviour can even jeopardise their
relationship with many of their lay donors on whom they are completely
dependent. Some said, “a nun must be modest and shy. It is bad for a
woman to be bold”. And most of them agree that “it is the role of the monks
to preach”. Thus, most Burmese nuns whom I interviewed were not willing
to risk their prudent image and challenge socio-religious conventions lest
they should undergo unpleasant experiences in public, which they
anticipated might happen, and lose the support of their lay donors. In this
respect, personal merit such as educational qualifications, which is becom-
ing increasingly important in contributing to improve the religious standing
of the nuns, is yet to show its influence in the people’s perception of the nuns
or in their general image. However, such changes may be on their way.

Fducation as an Asset

In Burma, where Buddhist education was traditionally promoted and
encouraged by the kings, the state support of monastic higher education
remained until the present and has upheld the standards of Buddhist
learning among the monks and nuns. There were periods under the British
rule when national exams were suspended, but by the end of the 1gth cen-
tury, annual Buddhist exams were officially reinstated, continued until 1941
and then resumed in 1946. The intervention of the government in setting
academic standards to maintain the quality of Buddhist teachers and stan-
dardising text books, as well as the notion of having their religious knowl-
edge examined, met with a degree of resentment from some quarters of the
Sangha. However, advantages brought about by achieving degrees
awarded by the government and a strong tradition of learning in the
Sangha counterbalanced any such hostility. This was combined with a
reward system'® which gave grants and prizes to successful students and
therefore provided them with strong incentives to study the Buddhist texts
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(Mendelson, 1975, pp. 250—2). It is in this historical background that
Buddhist nuns have been given the opportunity to show their ability and
competence by learning the Buddhist scriptures.®
Around the turn of this century, Buddhist nuns were first given permis-
sion to sit for the state exams. When the first nun passed the national exams
in 1915 with flying colours, more were encouraged to compete. An increas- |
ing number of nuns studied for exams despite hardship and obstacles. By
1947, the first nun from Sagaing passed the Damasariyd®* exams (Nanda-
mala Ven, 1980, p. 160), and since then the desire to establish oneself as a
Damasaryd degree teacher has become one of the primary motivations for
a Burmese Buddhist nun. Nowadays thild-shin are allowed to sit up to the
fifth level in the national exams.? If she passes up to Patama-gy! (advanced
level), which is the fourth level, she is qualified to teach the Buddhist scrip-
tures and start her own nunnery. When she passes the final exam and is
given a Damasariyd title, she is granted not only an official credential to
teach but also prestige and a general acknowledgement of her religious
worth.?®
The pursuit of higher education, however, has not been an easy path for
the nuns since there were customs and conventions that discouraged them.
There were also procedural problems. It was assumed that all candidates -
were resident students of the mstitution, monastery or nunnery, from which
they were presented to the examinations and that they pursued their stud-
ies under lecturers residing in the same institution. Many nuns, however,
~whilst residing in their nunneries had to commute long distance to receive
tutelage from learned monks (Mendelson, ibid., pp. 250—1). Besides, there
were not many monks who agreed to teach the nuns, or even if they did,
nuns were confined to the back of the classroom or to the other side of the
curtain so that they remained invisible in the eyes of the monks. The hard-
ship and disadvantage endured by them were hardly acknowledged. They
were not given special financial support for their study and books were
hard to come by. The biggest hindrance came from the monks who refused
to give them tuition at all, declaring that nuns should be satisfied with the
basic prayers. In their quest for learning, nuns in the pre-war period sought
out learned ‘ex-monks’ (Apongyi ludwef) who had left the Buddhist Order,
and studied under their tutelage.?* In the post-war period, there were more
monks who came to accept the need to educate the nuns. In this context,
Musawyin Hsadaw, a highly respected abbot in Mandalay, who had been
conferred the title Agga Maha Pandita Maha Thera (Monk of the Highest
Learning), played an important role. He was also politically influential as a
member of the Supreme Sangha Council during the U Nu regime in the
1950s. He publicly stated his support for the uplift of the standard of educa-
tion for the Burmese nuns. Since then, many senior nuns commented that
the Sangha and society have become much more supportive towards their
education. ‘
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In contrast to what one may achieve in patfpaiti (meditation), the level of
achievement in pariyatti (learning the scriptures) can be easily recognised
since the distinction between those who are learned and those who are not
is clear. The results of private and state exams are openly discussed, awards
are given to the students with honours and lay donors give support to those
who have achieved better degrees. As far as academic qualifications are
concerned, it must be emphasised that they are gender-neutral and provide
both monks and nuns with special channels to acquire regular patronage
and to upgrade their careers in the religious community. As more thild-shin
emerge as teachers and scholars, their contribution to Buddhist scholarship
in areas of literature, scriptures, treatises, commentaries, philosophy and
Pali studies, has become widely acknowledged. Consequently, the rise of
the nuns’ educational standards and contribution have not only helped to
upgrade their socio-religious status, but also had a positive effect on peo-
ple’s previously ambivalent attitudes towards Buddhist nuns.

Alongside changes in general attitudes and more positive images of
Buddhist nuns emerging, one of the curious social phenomena is the
growing popularity among urban middle-class girls to shave their heads
and take temporary ordination. The ‘temporary’ status for a Buddhist nun
or a monk is referred to as dildbd. All Burmese Buddhist boys become
dildbd, or temporary novice monks, at least once in their lifetime but it was
never common until recently for girls to become nuns even for a temporary
period. Whilst the experience as a monk is highly prestigious, a similar
experience as a nun has not been seen as a means of acquiring equivalent
respect and reward.” However, the recent phenomenon seems to suggest
an apparent change in the general perception of Buddhist nuns. Nowadays,
nunneries in Yangon and Mandalay are crowded during the summer
holidays by freshly shaven young nuns between the ages of five and twenty.
They go through an initiation ceremony and take the eight precepts which
oblige them to fast daily after midday and to abstain from sex, alcohol and
other kinds of worldly pleasure. They also have to live as alms collectors
and experience the hardship and humility of being at the mercy of people’s
goodwill. The duration of their nunhood is arbitrary as it depends on the
convenience of every temporary nun, but an average period will be
between a week and ten days. Although few of them actually stay on to
become permanent nuns, their basic aspirations are different. Most of the
girls I interviewed emphasised that it was their own decision to become
temporary nuns and their aim was to acquire spiritual merit. As it has
become almost fashionable to become a temporary nun in Yangon, the
phenomenon presents a noteworthy shift from the traditional negative
image of old kin-less women living on charity and in poverty, to a new
glamorous image of young Buddhist teachers exemplifying spiritual purity
and religious worth.
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Towards Higher Spirituality

The Buddhist nuns maintain their ambiguous position by juggling two
identities, one secular and the other Teligious. Their lack of formal religious
status may well foster a sense of insecurity, but there is an attempt to
overcome this by creating an image of piety, purity and spiritual worthiness
in their capacity as ‘pious laywomen’. One possible new direction for their
religious standing may be found in the movement towards taking the ten
precepts, as in the case of in Sri Lanka. The dasa sil matavo are prominent
teachers in vipassana meditation who strive for moral purity and observe
precepts which free them from the handling of money and mundane
matters. Bloss has suggested that they are neither a part of the Sangha nor a
lay order, but their final aim'is to become arahat (1987, p. 18). Schuster-
Barnes notes that their movement has earned much respect for these
women as true renunciants (1994, p. 154). Unlike dasa sil matavo, Burmese
thilé-shin; who are mostly eight precept observers, do not aim to detach
themselves from the mundane realm. It has been mentioned that mediation
between the secular world and the Sangha is an essential part of their
religious identity and it will not serve their interests to become marginalised
in their quest for more religious influence. But the mediating role through
which the nuns seek empowerment, particularly in the handling of money,
also limits their prestige and worth as renouncers. So if they are given the
chance, most of them would probably opt for becoming ten precept
observers. At present, there are about six ten precept nuns in Burma who
are much respected and considered to be higher than ordinary eight precept
nuns on the spiritual ladder. Most of the eight precept abiding nuns cannot
afford to become ten precept observers, but they still make a point of not
going on alms and refraining from cash transactions on days of rest, or
designating a special day or a length of time during which they can become
part-time ten precept observers.?® By doing so, they attempt to achieve a
higher spiritual state of detachment and tranquillity. In their quest for
higher spirituality, however, it is difficult to anticipate the Burmese nuns
becoming independent of the monks or from their immediate kinship ties.
We have seen how merged their identity was in the actual running of the
monastic community. The nuns derive their status from association with the
monks and from the part they play in enabling the monks to separate from
the worldly. Therefore, equality and independence may not be an attractive
proposition for them but rather threatening and confusing to their basic
sense of religious identity.

It seems to me that the most plausible direction for the strengthening of
the nuns’ religious position is in the area of Buddhist education. Renewed
religious awareness and confidence, and the growing popularlty of tempo-
rary nuns may suggest increased opportunities and increasing respect and
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recognition for the nuns’ religious position. Education for them has become
their ‘symbolic capital’ (Bourdieu, 1977). The rising academic standards of
the nuns may allow them to secure a higher and more equal position in the
religious domain without becoming marginalised or treated as ‘anomalies’.

Notes

1. Five precepts ohserved by lay Buddhists:

Abstention from killing,

Abstention from stealing.

Abstention from adultery (sexual misdemeanours).

Abstention from telling falsehoods.

Abstention from the taking intoxicants (alcohol and drugs).

Elght precepts observed by Buddhist nuns and laypeople while taking special vows: precepts
1, 2, 4, 5, are the same as above.
3. Celibacy.
6. Abstention from taking solid food after midday.
7. Abstention from dancing, singing, music and shows, {rom .garlands, perfumes,
cosmetics and adornments.
8. Abstention from sleeping on high and luxurious beds.
Ten precepts observed by Buddhist nuns: precepts 1 to 8 are the same as above.
9. The sending of loving kindness to all sentient beings (atrxctly speaking, this is not a
precept. I have described it elsewhere (1990, p. 24)).
10. Abstention {from handling gold and silver (money)

2. Bloss, 1987.

3. In the late 198o0s, there is said to be more than 25,000 [ull-time Buddhist nuns in Burma,
8,000 to 10,000 in Thailand and 5,000 in Sri Lanka.

4. Burma officially changed its name to the Union of Myanmar in June 1989. The capital

Rangoon became Yangon. Tor this paper, however, I do not adopt the Burmanisation of

place-names since it only changes the English spelling and the pronunciation remains the

same in Burmese.

Gombrich & Obcyesekere confirm that the differences in the two traditions “have no lJe'lrmg

on monastic traditions” since they concern only the doctrine (1988, p. 274).

6. Dr H. Gunatillaka who visited China in 1985 to study the Chinese bhikkhun order claimed
that contemporary Chinese bhikkhunt follow the same rules and regulations prescribed in the
Dharmagupta Vinaya: 8 Parajika, 8 Sarigha-disesa, 17 Nissagiya, 30 Pacittiya and 7 Adhikarana
Samatha prescribed in the Theravada bhikkhuni Vinaya (Daily News of Sri Lanka, 14 September
1989). The Theravada has 166 Patimokkha rules for bhikkhunz while the Dharmagupta has an
additional 12 in the section of minor offenses, making the total 178.

7. Ven. Vorami is the first Thai nun to have received full ordination as bhikkhuni in the Chinese
Dharmagupta lineage. She is, however, only a mae ji to the general public. “To the Thai
Sangha, her status is at best that of a Mahayana bhikkhun?” (Kabilsingh, 1991, p. 52).

8.  See Nissan, 1984, p. 45.

9. The chant is called thonze-hnik ko-hkanda, literally meaning, ‘thirty-two parts of the body’ in
Burmese. It is recited in the Pali language, which starts from fesa (hair) and ends in mutta
(urine).

10. Dokkhd is a Burmese-Pali word commonly used in colloquial Burmese meaning dukkha
(suffering) as in the Pali language.

11. I am referring to the Buddhist community of Sagaing Hills in Upper Burma, in which
approximately 10,000 monks, novices and nuns live side by side.

12.  Having said that, not all nuns engage in domestic chores-all the time. The nuns who teach
and learn are usually exempt from menial work.

13.  Although the monks are seen to be the officiaters of rituals due to their superior religious
position, there are no regulations to prohibit the nuns from officiating,

14. Paritta.
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15.

16.

17.
18.

20.

21,

23.

24.

25.

26.
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In theory, it is conceded that those who keep more precepts can confer to those whose status
implies fewer. I have witnessed a young novice, a ten precept abider, officiate and confer five
precepts to the lay audience. If that is acceptable, it should also be posssible for a Buddhist
nun, an eight precept abider, to perform the same role.

Early Buddhism has produced many nun preachers, out of whom ‘Dhammadinna’ is the
most well-known (Altekar, 1978, p. 209).

One educated nun, Ma Vicari, gave 2,530 public sermons in twenty years (ibid., p. 281).
Thild-shin Daw Yusanda is one of the rare Buddhist nuns who preaches at the Shweidagon
Pagoda in Yangon. She has heen preaching during the Buddhist Lent, July to October, for
almost twenty years. Her topics mainly concern the social behaviour of women, morality and
other general religious themes. She attracts a wide audience but the majority of them are
women and children.

In the post-war period, apart from national exams conducted by the Burmese Government,
an increasing number of local townships and private Buddhist associations have become
active in organising Buddhist exams.

In Thailand nuns learn ordinary chants in the vernacular form, the same as that uttered hy
the lay congregation. Thai nuns have little access to the Buddhist knowledge which is
believed to endow monks with magical powers.

The term means, the teacher of the Buddha’s Dhamma, the highest level of Pali scholarship or
the name of the examination.

The five levels are Mula-din (elementary level), Patama-nge (lower level), Patama-ld (middle
level), Patama-gyi (advanced level) and Damasariyd. Buddhist texts such as Dhammapada,
Abhidhammattha Sarigaha (a twellth-century Sinhalese compendium of Abhidhamma philosophy
known as Thingyo in Burma) and sections of the Vinaya (depending on the level heing taught)
are essential for all levels. Dhatukathd (the third book of the Abhidhamma) is taught from the
second level, Burmese grammar at all levels and Pali grammar from the third level onwards.
At the Patama-gyi level, the study becomes much more difficult as students have to tackle the
hardest book of the Abhidhamma, Patthana Kusalatika. At the Damasariyd level, they study
Parajika-kanda, Digha Nikiya and Dhammasarnigani (Mendelson 1975, Appendix G, Report of the
Ministry of Religious Affairs, Burmese Gov. 1990).

There are more than two hundred nuns who hold the Damasaryd title in the Buddhist com-
munity of Sagaing alone. Sagaing has a population of about 3,000 nuns which is about one
tenth of the total nun population in the whole of Burma.

In the autobiography of Daw Malayi, it is described how she went with other nuns to live in
the -llage of a famous ex-monk, Htayanga Hsaya-gyi,-and attended his intensive lectures.
He was one of the most learned monks at that time who had disrobed due to political
intrigues. He spared much of his time and knowledge for the nuns and devoted his later life
to improving their education, so he later came to be called ‘father of the nuns’ education’ in
Burma.

An exception was reported from the Tenassarim Division of Lower Burma where it was tra-
ditionally compulsory for girls from Buddhist families to become nuns temporarily while
hoys became novices in the shinbyi ceremony (1986, Beik-myo thathana-yei hnin, Beik-myo
thilé-shin-mya. Myd Mingala, 6: 27-8, 66—7).

As far as the taking of the ten precepts is concerned, in Thailand, Kabilsingh (1991) reports
that there were female renunciants called silacarini who observed the ten precepts at Wat
Chanasongkram (Bangkok) in the 1960s. She also mentions sikhamat who are the ten precept
nuns at Santi Asoke’s ordained community. The practice is often combined with vegetari-
anism, both of which the practitioners see as a move towards higher spirituality.
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