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Jain-Buddhist Dialogue:
Material from the Pali Scriptures

I.B. Horner Memorial Lecture 1997

What exactly did the Buddhists know concerning the Jains ? This
has been an intriguing question which has given rise to various studies,
the first of them being Jacobi’s valuable observations in his introduction
to the translation of two major Jain canonical works, the Siyagada and
the Uttarajjhaya (1895). Miss Horner herself, in 1946, briefly
considered the subject in her article “Gotama and the other sects”,!
some years after Leumann’s book Buddha und Mahavira (1922), and
before Bhagchandra Jain Bhaskar’s Jainism in Buddhist Literature,
published in Nagpur in 1972.2 Several other articles could also be
mentioned and will be referred to in due course. In recent years, the
relationship between the Buddha and the Jains has been at the center of
a gentlemen’s controversy between R. Gombrich and J. Bronkhorst.?

I am grateful to Peter Skilling for reading a draft of this paper and giving
usetul suggestions and additional references. — Abbreviations of the titles of
Pali texts are as in A Critical Pali Dictionary. Other abbreviations are: BEI =
Bulletin d’Etudes Indiennes; BHSD = F. Edgerton, Buddhist Hybrid Sanskrit
Dictionary: BSOAS = Bulletin of the School of Oriental and African Studies
CSCD: Chattha-Sangayana CD-ROM; Jaina Path = P.S. Jaini, The Jaina
Path of Purification (Delhi, 1979); Jaina Sitras = H. Jacobi, Jaina Sitras,
Part 11 (Oxford), 1895:JOIB = Journal of the Oriental Institute. Baroda:
WZKS = Wiener Zeitschrift fiir die Kunde Siidasiens.

1JA0S 66 ( 1946). pp. 283-89.

IThere have been other less well-known attempts at comparisons such as
Wolfgang Bohn. Die Religion des Jina und ihr Verhdlmis zum Buddhismus
(Miinchen, 1921), 36 pp. (extract from Zeitschrift fiir Buddhismus).

3R. Gombrich. “The Buddha and the Jains™. Asiatische Studien/Erudes
Asiatiques 48. 4 (1994). pp. 1069—96: J. Bronkhorst. “The Buddha and the
Jainas reconsidered”. Asiatische Studien/Etudes Asiatiques 49. 2 (1995).
pPp. 333-50 (abridged version published under the same title in Approaches to
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Therefore, it might not be out of place to review and assess the available
data — which means that what I will write owes much to my
predecessors — and provide another picture which can be compared
with “Buddhists and Buddhism in the Earlier Literature of the
Svetambara Jains”.*

I will address issues pertaining to Jain practices, Jain doctrine, and
ways of argumentation, after assessing the contexts wherein relevant
information is embedded in Pali scriptures. As far as possible, I will
maintain an awareness of chronology and avoid conflating texts of
different periods: what the commentaries by Buddhaghosa and
Dhammapala, dating at least from the fifth century A.D., or the sub-
commentaries report about the Jains may a priori be different from what
the Pali canon states. I shall thus deal with the Buddhists and the Jains
rather than with the Buddha and Mahavira or the Buddha and the Jains.

Pali literature does not use the term “Jain”. The generic designation
for them as followers of the Jina or the Jinas (“the Conqueror(s)”)
became common from at least the ninth century onwards.> This is not
surprising since the word jina is not used at this stage as a proper name
but as a general title of rather wide scope. There is not much variety in
the designations: in Pali the word khapanaka (Pkt khavanaya,
khamanaya, khamaga;; Jain Skt ksapanaka) is represented by a single
late occurrence in the Abhiddhanappadipika-tika.® Otherwise the usual

Jaina Studies: Philosophy, Logic, Rituals and Symbols, ed. N.K. Wagle and
0. Qvarnstrom (University of Toronto), 1999, pp. 86—90).

4By W.B. Bollée, in Buddhist Studies in Honour of I.B. Horner, ed. L.S.
Cousins et al. (Dordrecht, 1974), pp. 27-39.

5See Jaina Path, p- 2, 1. 3.

5Burmese edition p. 364 according to CSCD (khapanaka-bhasaya). This word
is also found in non-Pali Buddhist literature (e.g. ksapanaka-siddhdnta in the
Vimalaprabha-tika of the Laghukalacakratantra (Sarnath, 1986), p. 269), and
ksapana in the Mahavyutpatti (see BHSD s.v.) but seems less frequently used
than nirgrantha, which appears as the standard term. The Jain term, which
literally means “who rejects, throws away”. is to be connected with the idea
conveyed by the technical term nirjara, rejection of accumulated karmas.
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designation in the canon itself is nigantha.” The word is used in the
plural to refer to the group, for example in the old phrase djivika ca
nigantha ca (Suttanipata 381), already attested in Asoka’s 7th Pillar
Edict. In the singular it mostly appears with a proper name. Thus we
meet Saccaka Niganthaputta, the nigantha Dighatapassi, etc. And
everyone knows of the proper name Nigantha Nat(h)aputta, which refers
to the leader of this religious group, otherwise known as Mahavira.
Nataputta is a clan-name attested through its Prakrit counterpart
Nayaputta handed down in Jain sources.

The only biographical detail about Mahavira himself known from
the Pali tradition seems to be the record that he died at Pava. The
literary garb which clothes this report, for instance the suggestion that
Upili’s conversion to Buddhism was an indirect reason for Nigantha
Nataputta’s death or the narrative of subsequent disputes between
surviving monks, is no reason to reject it.8 Pava, a small town in Bihar,
is indeed the place Jain Svetambara sources connect with Mahavira’s
death, and this connection is responsible for the important place Pava
occupies on the map of Jain firthas. The Jain leader’s personal image in
the Pali scriptures is rather negative: he did not have a very strong
impact on his disciples, if we are to judge, for example, from the Vinaya
episode where he failed to prevent Stha from going to the Buddha, let
alone the harsh criticisms of the inconsistency and other defects of his
teachings which led to the serious turmoil after his death. As for his
charisma, the reports are equally unfavourable: his claims to
omniscience and miraculous powers are openly denied.”

The very use of the term nigantha as a designation for the Jains is a
convincing sign of the faithfulness of the Pali tradition (both canon and

"However, for the sake of convenience, I will throughout conventionally render
Pali nigantha by “Jains”, “Jainism”, etc.

8Tena kho pana samayena Nigantho Nataputto Pavayam adhuna kala-kato hoti,
DIl 1175 =D Il 209.24 = M I 243.19-20.

9See Dhp-a below (Garahadinna and Sirigutta); Dhp-a Il 200-201 (Yamaka-
ppatihariyavatthu).
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commentaries). The fact that Pali nigantha is clearly recognized as a
Jain term is shown by the etymological explanation occasionally
recorded in the Pali commentaries, an etymology which is ascribed to
the Jains and actually attested in their own tradition:

We do not have defilements which are like knots, we are free of the
defilements of obstruction, hence the name Nigantha. 10

This statement accords with Jain texts, where the traditional image
of the spiritual “knots” (already known from several Upanisads) is felt
as being conveyed by the word niggantha in the commentaries.!! Thus
Pali sources do not seem to bear trace of any malicious or derogatory
interpretation of the term. The fact that nigantha is used as the normal
designation of Jain ascetics in the oldest Jain sources (Sramanic poetry
as well as disciplinary books) confirms its antiquity. The phonetic
aspect of the word (niganrha, with a single -ga-, and the prefix ni-
instead of nir-) are supported by Pkt nivantha and also point to an old
form.!12

References to Jains occur in two main contexts:

1. The first context, which is mainly represented in the canon itself,
portrays a spirit of confrontation, the ultimate aim being to show the
superiority of the Buddhist position. These are the dialogues in which a
Jain approaches the Buddha with the intention to challenge him. The

10Amhc7kam ganthana-kileso, palibujjhana-kileso natthi, kilesa-ganthi-rahita
mayan ti evam vaditava laddha-nama-vasena Nigantho, Ps 11 234.8-10 (ad
M1 198,12, Nigantho Nathaputto).

ISee, for instance, the ciirni on the Savagada: bajiha-abbhantardo ganthao
niggao niggantho, taken over by the Sanskrit commentary on the Vyavahara-
sitra (quoted in C. Caillat, Atonements in the Ancient Ritual of the Jaina
Monks (Ahmedabad, 1975), p. 43, n. 2): nirgato granthad dravvatah
suvarnddi-riapat, bhdavato mithyaradi-laksandad iti nirgranthah.

12gee for instance H. Jacobi, “On Mahavira and his predecessors”, IA 1880,
p. 158(= Kleine Schriften (Wiesbaden, 1970), p. 797); K.R. Norman, “Middle
Indo-Aryan Studies 117, JOIB 10 (1961), pp. 348-49 = Collected Papers 1
(Oxford: PTS), 1990, pp. 25-26.
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conclusion is always the same: the Jain is at a loss for an answer to the
Buddha’s questions and is finally confounded, or even converted to the
Buddhist fold for good. Upali is the most famous of these converts,

2. There are texts in both canon and commentaries in which the
Jains appear as a group on a par with other non-Buddhist groups. The
Jains then stand as one category among those who are quoted as
representatives of various doctrines (fittha), as outsiders (bahiraka), as
followers of wrong viewpoints or “mere views” (dirthi).!3 We should
note that Pali literature distinguishes itself from Brahmanic, Jain, and
non-Pali Buddhist literature in that, as far as I know, it has not
developed a science of doxography or compendia of views. In this
literary genre, the main features of the doctrines of different groups are
summarized ; the tenets of various schools are presented one after the
other, generally in purely informative fashions, even if the author’s or
compiler’s intention is to stress the superiority of his own doctrine.
Such is the case in the sarvadarsanasangrahas or other saddarsana-
samuccayas, which have been regarded as the first indigeneous steps
towards a truly philosophical approach.

In the Pali scriptures, the existence of a text such as the famous
Brahmajalasutta included in the Digha-nikaya could be adduced to
invalidate the above statements. However, this text remains at a “pre-
doxographic” stage and differs from standard doxographies because its
purpose is clearly apologetic. Thus, neither in the canon itself nor in
later literature do we find any exposé of non-Buddhist doctrine “in a
neutral and non-committal sense”.!4 Any statement or account of other
ideologies we read is always presented in comparison with the Buddhist
viewpoint, the aim being to demonstrate the invalidity and inferiority of
the other doctrine. Although such a situation is not specific to Pali
Buddhism — and is indeed to be expected of any religion which must
assert its own position to the detriment of contemporary ideologies —
this absence of real doxography should be noted.

13See W. Halbfass, “Observations on darsana”, WZKS 23 (1979), pp. 198-99.
My, Halbfass, op. cit., p. 199.
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In any case, the result is that in Pali scriptures Jainism always
appears in performance and never in abstracto. Contextual elements are
meaningful. They are part of the rhetoric of persuasion. Thus the
conditions in which the Buddhist-Jain dialogue takes place are
interesting in themselves. To wit: The common context has individual
Niganthas going of their own accord to the Buddha for discussion or
inquiry. This very fact places them in an inferior position because it is
they who are in need of the other’s instruction. Facing them, the Buddha
appears as a teacher who can never be embarrassed and is much more
powerful than Nigantha Nataputta himself. For instance, when prince
Abhaya, speaking on behalf of his Jain master, comes to question the
Buddha about the modes of a Tathagata’s speech, the Buddha
immediately understands how tricky and double-edged his question is.
The commentary says: “With a single word the Buddha could smash
the question which [Abhaya] had been preparing for four months,
exactly as a stroke of lightning would crush the top of a mountain.” 13

When, elsewhere, the Nigantha Saccaka expresses his wish to ask a
question, the Buddha’s answer is “Ask whatever question you wish”,
and this simple sentence is the starting point for lengthy explanations in
the commentary, which states that there is nothing the Buddha cannot
consider, that this sentence draws attention to his omniscience and as
such makes him different from Pratyekabuddhas or other special
beings.!® The non-Buddhist can only be silenced or regularly entangled
in self-contradictions. To take up the words of a commentary: “The
Buddha is a hundred times, a thousand times, a hundred thousand times
better at debates than a Nigantha,”17 and is the only one able to lead his
Jain opponent to Enlightenment.!® So the fact that in Buddhist

15pg 1 109.19-21.

16pg 11 27474

U7Ps 11 276.19-20 see also Ps 111 110,7-8.

18pg 11 276.5ff : the difference between two categories of individuals: the

savaka-venevyas who can be enlightened by savakas and Buddhas, and the
buddha-veneyyas who can be enlightened only by the Buddhas.
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scriptures a Jain approaches a Buddhist is not a matter for surprise: on
the contrary, it seems obvious that the former will have much to learn
from the latter. But when, exceptionally, a Buddhist approaches a
Nigantha, the oddity of the situation cannot escape the commentator’s
sharp eye. Thus when the Samyutta-nikaya states that “the Buddhist
layfollower Citta once went to a Nigantha”, the commentary has :

Why did a Buddhist layman, who has himself mastered traditional
learning, who knows the Buddhist teaching, approach a naked Jain
deprived of all glamour? — In order to be free from blame and also
in order to refute. As a matter of fact, the Jains express the following
criticism. They say, “The followers of the monk Gotama resemble
stumps of hard acacia wood; they do not receive anybody in a
friendly Way.”lg

This passing remark expresses the tension which must have existed
between the members of the two communities. It underlines the fact that
the Buddhist follower engages in dialogue with other faiths merely in
concession to public opinion, that the dialogue will not be a genuine
one, and that it is certainly not motivated by a desire to learn or to be
exposed to new ideas! Exactly the opposite takes place when thé
initiator of the dialogue is a Nigantha. In such a case, the commentary
explains that he does not approach the Buddha with an intention to
refute but with an intention to hear the Law.20

The animosity and competition between the two leaders and their
followers is emphasized by the commentaries : what prompted Nigantha
Nataputta to send prince Abhaya to the Buddha was a desire to get even
because the Buddha had attracted some lay-followers away from his
fold.2! When the commander-in-chief Stha, a Jain lay-follower
(nigantha-savaka), informs his spiritual leader about his intention to
approach Gotama, he is not encouraged to do so, to say the least:

]95pk I 100.6 on S IV 297-98 (Citta-samyutta: 8. Nigantho).
20E g Ps 11 280.31-33.

2lSaman0 Gotamo mayvham savake bhinditva ganhatri, etc., Ps Il 108.15-16 (on
M I 392—96: Abhayarajakumara-sutta).
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But how can you, Stha, being one who asserts an ought-to-be-done, go
to see the recluse Gotama who asserts an ought-not-to-be done ? For,
Siha. the recluse Gotama asserts an ought-not-to-be-done, he teaches a
doctrine of an ought-not-to-be-done, and in that he trains disciples.2?

Advice that he does not obey.

The methods of teaching are a part of the apologetic strategy as
well. There are of course several cases in the sutras where the Buddha
slowly convinces his opponent of his wrong views by instilling his own
right views and adjusting his discourse to him.?3 But there are also
situations in which real argumentation is conspicuously absent and
replaced by a show of almost miraculous powers. See, for instance, the
story of Garahadinna, a lay-follower of the Niganthas, and Sirigutta, a
Buddhist lay-follower, told in the commentary of the Dhammapada. The
Niganthas’ claim to omniscience — knowledge of past, present and
future — is harshly satirized and fully annihilated on the day they come
for food to Sirigutta. Having been unable to detect the trap the Buddhist
layman has set for them, they all fall into a ditch and get a thrashing.
When the Buddha’s turn comes, he already has the advantage of
suspecting that the Niganthas are going to retaliate and can thus prepare
himself. His method for converting the Jain layman is to impress the
public by producing a miracle : lotus flowers spring up from charcoal 24
Here there is no dialogue, only open conflict resulting in installing a

22Vin 1 23327/ ; 1.B. Horer's translation (Book of the Discipline IV, p. 318).

23For examples of this process see R. Gombrich, How Buddhism Began: The
Conditional Genesis of the Early Teachings (London, 1996).

>4Dhp-a 1 434f.
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balance of power between two irreconcilable opponents. One wins, the
other loses altogether.

The investigation which follows does not pretend to be exhaustive.
It will single out a few striking points about Jainism which are
highlighted in the Pali scriptures.

First comes the problem of the relationship between the heretic
teacher called Nigantha Nataputta and the doctrine of the “fourfold
restraint” (caru-yama-samvara) ascribed to him in the nikayas,
especially in the Digha-nikaya (Samafifiaphala-sutta and Udumbarika-
sthanada-sutta), but also in the Upalisutta of the Majjhima-nikdya and in
a stanza of the Samyutta-nikaya, where a god speaking for Nigantha
Nataputta describes him as “protected by the fourfold restraint”.25 For
the last occurrence, indication of the meaning of the compound caru-
yama-samvara is found only in the commentary. As far as the three
other occurrences are concerned, information is available in the suttas
themselves, but is not consistent. The Samaififiaphala-sutta and the
Upali-sutta expand caru-yama-samvara by the four compounds sabba-
vari-varita, sabba-vari-vutta, sabba-vari-dhuta and sabba-vari-
phuttha 26

Some translators understand that the first restraint (sabba-vari-
varita) concerns water, following the commentaries, which generally
take the first vari to mean “water” in reference to the ban on cold water,
whereas they render the three other varis as varana. Such a discordance
is hard to accept because in a stylistic concatenation such as this one, an
identical meaning is to be expected for all the occurrences of the same
word — unless word play is at work. Now, Jain sources where both a
similar expression with an etymological figure and a Pkt vari with the
meaning “restraint” occur strongly speak in favour of the translation

BDI57f. M 48: M1 377:S166.17%.
268ee also Spk1l127.1-80n S166.
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“restrained by all restraints” — which is clearly the correct one.?” There
is no reason to disagree with this analysis at the level of the canon itself.
However, I would like to indicate that the reason Buddhaghosa may
have felt entitled to introduce a reference to “water” at some point in
this discussion is that in the Upali-sutta passage where our sequence of
compounds occurs, the Jain specific habits and scruples towards the use
of cold water are precisely the object of focus. This very feature of the
Nigantha’s life provides a basis for the well-known discussion on the
relative importance of physical violence compared to mental violence:

There might be a Jain here who, although sick, suffering, very ill,

refuses cold water and takes [only] warm water.28

The commentator is well aware of this rule as characterizing the Jains,
as well as of its real motivation. He explains: “The Jains refuse cold
water because they understand it contains living beings.”2% He is also
remarkably conscious of the double connotation of the compound
sabba-vari-varita, understanding it to refer to the rejection of cold water
or (athava) to abstaining from all evil.3? Thus it looks as if the
Buddhists were deeply struck by the Jain ascetic custom of not using
cold water — as other external observers of the Jains have often been —
and found it both basic and distinctive.

27K R. Norman, “Pali Lexicographical Studies IV: Eleven Pali Etymologies”,
JPTS 11 (1987), pp. 41-44 = Collected Papers 111 (Oxford: PTS, 1992),
pp. 167-69. Apart from Isibhasivaim 29.19 (savva-varthim varie) one can
also adduce variva-savva-vari and variva-savva-varam from the commen-
taries on Sivagada 1.6.28 (as proposed by K. Watanabe, BEI 5 (1987),
pp. 375-86).

281 B. Horner's translation. vol. 2. p. 41. Idh assa nigantho abadhiko dukkhito
balha-gilano sttodako-patikkhitto unhodaka-patisevi, M 1 376.23-25.

29Sitodaka-patikkhitto ti Nigantha satta-saiifiava sttodakam patikkhipanti tam
sandhay’ etam vuttam, Ps 11 57.4.

30sabbavarivarito i varita-sabba-udako, patikkhitta-sabba-sttodako ti artho. so
hi sitodake satta-safiiit hoti, tasmd tam na valafijeti. athava sabbavarivarito ti
sabbena papa-varanena varita-papo. Ps Il 58.22-25, and Sv 168.-2 = Spk [
127.3-5 (without the second interpretation). Already referred to in Jaina

Sitras. p. xix. On this topic see also below p. 23.
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It is equally interesting to see how the sub-commentaries explain
the compounds sabba-vari-vdrita, sabba-vari-yutta, etc., and differenti-
ate them by placing them in a clear Jain soteriological frame. Thus for
the Sumangalavilasini-tika, vara (“restraint”) in sabbena papa-
varanena yutto means samvara, a common Jain technical term for the
process of warding off entry into the soul of new karmic matter; dhuta
(“shaken off”) in dhuta-papa is equal to nijjara, a process complemen-
tary to the preceding one and which aims at expelling the karmic matter
already present in the soul; and phuttha “reached” is expanded as
“reaching liberation, i.e. destroying all karmas, through the rejection of
all the eight karmas”.3! This last detail is an even clearer indication of
the commentator’s familiarity with specific, albeit common, Jain termi-
nology and concept. The eight classes of karmas are indeed a topos of
Jain dogmatics as early as the canon.3?

Whatever the detail, the above definition of the “fourfold restraint”
may look somewhat strange because it does not form the list of ele-
ments one is entitled to expect in the case of a compact expression
containing a figure. The Udumbarika-sthanada-sutta provides what we
are looking for: ’

The ascetic protectively shrouded in the protective shroud of
the fourfold restraint
(i) destroys no life; lets no life be destroyed; enjoys not the
company of one who destroys life;
(i) he takes not that which is not given to him ...;
(ii1) he speaks no untruth ...;

31Sv-pt I 298.14-19: see below n. 88 on the interpretation of Nigantha
Nataputta’s doctrine given in the Sramanyaphalasiitra as incorporated into the
Sanghabhedavastu of the Miulasarvastivada-vinaya, and below pp. 34-35
concerning samvara, nijjara and mokkha.

32E,g. in Viyahapannatti 8.10 (see P. Dundas. The Jains (London. 1992), p. 85).
They are (1) knowledge-obscuring (jiianavarana-k.); (2) perception-obscur-
ing (darsanavarana-k.) ; (3) feeling-karma (vedaniva-k.); (4) delusory
(mohaniva-k.): () life-karma (avus-k.); (6) name-karma (nama-k.): (7) clan-
karma (gotra-k.). (8) obstacle-karma (anrarava-k.).
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(iv) he aspires not to the object of his imagination,33

As early as 1880 and 1895, H. Jacobi convincingly identified this
with the teachings of the twenty-third Jina, Par§va; and despite Rhys
Davids’s rejection,?* Jacobi’s view must be accepted. The Pali text
tallies perfectly with the concept of caujjama as defined in the Jain
Thananga. Moreover, the reference to the three viewpoints from which
the actions are considered — being done directly, through an interme-
diary, or through mere approval — is well in accordance with the gen-
eral Jain formulation of the so-called “great” ascetic vows. Further, the
Pali text of the fourth restraint helps us understand the rare Prakrit term
bahiddhadana which occurs in the corresponding rule. The somewhat
general wording used by both traditions implies that it comprises all
sorts of external objects which cause the mind to be distracted. When
the Jain tradition adopted the fivefold list of restraints devised by
Mahavira, at which time only this became authoritative, the fourth
restraint was then re-interpreted as referring both to the rule of non-
possession and to the rule of celibacy.

It is remarkable that the Pali scriptures know not only of the four
restraints prescribed for Jain monks — as just seen — but also those
prescribed for Jain laymen (savakanam dhamma-): destroying living
beings, taking what is not given, acting wrongly in respect of sensual
passions, and telling lies are mentioned elsewhere and said to lead to
rebirth in hell.33 This shows that “we would, perhaps, have to differen-
tiate between the Jainistic body of ideas and the person of the nigantha

33See A. Mette, “The Synchronism of the Buddha and the Jina Mahavira and
the Problem of Chronology in Early Jainism”, in The Dating of the Historical
Buddha, Part 1, ed. by H. Bechert (Géttingen, 1991), p. 136.

34See Digha-nikaya translation p. 75 n. 1: “Prof. Jacobi thinks the Four
Restraints are intended to represent the four vows kept by the followers of
Pargva. But this surely cannot be so, for these vows were quite different.” For
Jacobi’s point of view see “On Mahavira and his predecessors”, /A, June
1880, pp. 160-61 (= Kleine Schriften. Wiesbaden, 1970, pp. 799-800) and
Jaina Satras, pp. XX—xxi.

KRN\ 317.27-33.
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Nataputta who appears in Buddhistic didactic texts as representative of
this movement”,3® as A. Mette puts it. In other words, although the Pali
canon speaks of Nigantha Nataputta, whom it knew to be the same as
Mahavira, it hands down the doctrine specific to his predecessor
Par$va; this suggests that the Nigantha order was not a newly founded
one in Buddha’s time and had not yet been reformed.

Who were the Nigantha mendicants of the Pali scriptures ? How do
they fit in with our knowledge of the later development of Jain sects and
their fundamental division into Digambaras (“sky clad, naked”) and
Svetambaras (“white clothed”)? In other words, how do we address the
vexed issue of nudity, for which it is very difficult to give a clear
answer ? Significant progress has been achieved in recent years, through
studies such as D. Schlingloff’s “Jainas and Other ‘Heretics’ in
Buddhist Art” and especially through P.S. Jaini’s “Jaina Monks from
Mathura: Literary Evidence for Their Identification in Kusana
Sculptures”,37 but we must face the fact that the testimony of the Pali
scriptures is often contradictory.

The lists of groups of ascetics supplied by the Pali canon are hard to”
interpret. A stock passage of the Samyutta-nikdya (repeated in the
Udana)38 mentions the Niganthas, the acela(ka)s (“those without
clothes™), the ekasatakas (“those with one garment”), and presumed
Brahmanic groups (jatilas). If we assume at the outset that in such lists
all terms refer to individually distinct groups and that the terms are not

360p, cit., p. 134. Cf. p. 137: “The interpreters of early Buddhist sources
should turn their attention to the fact that Buddhist remarks which appear to
refer to Jainism, possibly reach back in the past, to a time when the person of
Mahavira had not yet reached its later importance. Even if they may first have
been formulated and recorded a certain time after the Buddha’s death, these
Buddhist remarks are the oldest testimonies that inform us of the person of
Mahavira”.

3Tpublished respectively in Jainism and Prakrit in Ancient and Medieval India:
Essays for Prof. Jagdish Chandra Jain (New Delhi: Manohar, 1994), pp. 71—
82, and in BSOAS 58,3 (1995), pp- 479-94.

3851 78.1 = Ud 65.5.
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quasi-synonyms, we have to determine what differentiates them. And
this is precisely what we are unable to do for the Niganthas. Since the
term is devoid of descriptive content and does not seem to refer to the
appearance or attire of the ascetics as do the other terms, we could
suppose that the acelakas and ekasatakas are subdivisions of the
Niganthas. On the other hand, as evidence for Nigantha Nataputta’s
nudity we may adduce the passage of the Devaputta-samyutta where the
ascetic “protected by the fourfold restraint” is mocked as “a nude, liar,
and leader of pupils” by his opponent.3?

A much later source for information on the Nigantha’s appearance
is the Pali commentaries (which in their final form date about one
millenium after the Buddha and Mahavira and certainly long after the
split between the Digambaras and Svetambaras, which is alleged to
have taken place in the first century A.D.). A significant passage of the
Dhammapada-atthakatha shows that the Niganthas differ from the
Ajivikas: while the latter “go entirely naked, they, at least wear a cover-
ing in front.”*Y Buddhaghosa expresses the same contrast in the
Manorathapiirani where he says that the Ajivikas are naked ascetics,
nagga-pabbajita, whereas the Nirgranthas “are covered in their front
parts” 4!

There are hints from other commentaries. While describing various
heretic groups in the Udana-atthakatha, Dhammapala makes use of the
compound nagga-nigantha.** In Buddhaghosa’s Saratthappakasini as
well, a Nigantha is said to be naked.*3 This seems to have been the
prevalent view, to the extent that some translators did not hesitate to
understand the two terms as strictly equivalent. See for instance
Burlingame’s rendering of Nigantha by “The Naked” in the

s 66.30*.

40Dhp-a I 489.1820.

41(7]7\'(?/\'0 1 nagga-pabbajito, nigantho ti purimabhaga-paticchanno, Mp 111
334.9ff. on A 1l 276.34 (quoted by Schlingloff, op. cit.. p. 71).

yd-a 338.22.

43Spk 111 100.7.
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Dhammapada-atthakatha. This perception was current at least from the
sixth to the eighth century A.D., where nirgrantha = nagndtaka in non-
Pali Buddhist scriptures, as well as outside.** On the other hand,
Dhammapala’s Udana commentary also says that the Niganthas “wear
white cloth” (setapata-nigantha-riipa-dharino).*>
Finally, a passage from the Samantapasadikd deserves special

notice precisely because it deals with the costumes of various ascetic
groups, with the concern that they should not be adopted by Buddhist
monks. There we find the phrase yatha setapata addhapalika nigantha
parupanti,*0 in which addhapalika must be in some way connected with
Skt ardhaphalaka used in some Jain Digambara texts, and thus would
be the earliest record of the term. The ardhaphalakas are unclothed
ascetics who hold in their hands a single piece of cloth in such a way as
to cover their nudity when begging for alms. They can be seen on
Mathura sculptures. P.S. Jaini’s identification of the ekasarakas of the
Pali canon with the Jain ardhaphalakas does not seem to apply to the
Samantapasadika passage (which he did not consider) because there the
ekasdatakas come separately in the list. Moreover, the description of the
way they dress is quite different. The interpretation of this conflicting”
information is problematic. Taken together, Dhammapala’s statements
could mean that he was aware of the existence of two Jain orders, who
could be the forerunners of the Digambaras and the Svetambaras. This

445ee Ya¢omitra's Vyakhya on the Abhidharmako$a 405.20; Prajiiavarman’s
commentary on the Visesastava vv. 26 and 51 (Skt nirgrantha = Tib. gcer b,
geer bu pa) in J. Schneider, Der Lobpreis der Vorciiglichkeit des Buddha,
Indica et Tibetica 23 (Bonn, 1993). — Commentary on the Brhajjataka 15.1
(cited by Schlingloff, op. cit., p. 71); the Jain doctrine is called vivasana-
samaya in Sankara's commentary on Brahmasiitra 2.2.33; etc.

45yd-a 330.20; compare Ja V 427,23 seta-samani (Saccatapdvi); see Bollce,
Kunalajataka (London: PTS, 1970), p. 137. “This may be a sneer at the Jainas
as is suggested by Francis though they are usually called Niganthas. One
could also think of the female counterpart of svetabhiksu which Sandesara [in
JOIB 16 (1966), pp. 120ff.] takes to mean Ajivika.”

6Sp 1213.6.
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is chronologically possible, since the split between the “white clad” and
the “naked” apparently took place in the beginning of the Christian era.

The question remains whether nagga should be understood literaily
as a straightforward designation of the proto-Digambaras, or as an
approximation or extended use. In the second case the word could be
applied to ascetics who only have with them a piece of cloth in their
hands — whether they are called ekasatakas or ardhaphalakas. They
could be described as “naked” because they do not wear any cloth
permanently. This extended use of the word would in effect lead to a
confusion between Niganthas and other non-Buddhist groups, especially
Ajivikas (who are actually naked). As a matter of fact, some texts sug-
gest that there was indeed a certain amount of confusion or assimilation.
The formulaic style, often used in the Buddhist and Jain texts, may well
have favoured such a confusion. Thus the phrase nagga-bhogga
nissirika is applied to an Ajivika ascetic in the prose of a Jataka, but to a
Nigantha in a commentary.*7

To give another example: what are we to think of Acela-Kassapa’s
description of his thirty years of ascetic life as “nothing else than
nakedness, a shaven head and dusting away the gravel”,*® when we
know that nakedness can be an outward sign of entering the order as an
Ajivika or a Jain monk ? What are we to think of the extremely strict
rules for begging said to be adopted by the Ajivikas and the numerous
cases prohibiting the acceptance of food which are listed in the Digha-
nikaya (Kassapa-Sthanada-sutta), when the litany is so reminiscent of
what can be read in the Dasaveyaliya-sutta? 49

Information about the daily routine of the Jain monk has been
collected from Pali sources by W.B. Bollée, who lists significant stereo-
typed phrases describing food-habits and other behaviour, and shows

47Spk 111 100.6, Ja VI 225.14.

BNatthi koci ... aifiatra naggeyya ca mundeyva ca pavala-nipphotanaya ca,
S 1V 300.25-27.

OCompare D 1 166.2ff. and the prescriptions included in Dasaveydliva-sutta §.1.
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how they are corroborated by comparable data in Jain texts.’ Plucking
out of the hair is an important Jain practice, and was perhaps also
known to the Ajivikas. In the Pali scriptures it is criticized as character-
izing the heretics,3! and, significantly, kesélluficana (nt.) is also singled
out as one of the words listed in the rirthika-section of the
Mahavyutpatti. When the Therigatha (107) depicts the life of Bhadda as
a former Jain nun, she is said to be liina-kesi. Dhammapila’s precise
statement that plucking out was done by applying ashes to the roots of
the hair in order to make the process smoother shows his familiarity
with its practical side.5?

In the Visuddhimagga-mahatika the same custom is mentioned in
illustration of the wrong view that self-mortification (attakilamathanu-
yoga) is the means to liberation. Although the custom is not explicitly
ascribed to the Jains in the text, the use of the technical term
kesaluficana, along with the equally technical term anasana “fasting” or
even “fasting unto death”, not attested with this meaning outside Jain
contexts, and a reference to nakedness (nagga-sila) are unmistakable.”?
Similarly a part of the life of the nun Nanduttara before her conversion
to Buddhism has a distinct Jain flavour, as she is said to have under- ’
taken many vows (bahu-vata-samadand), to have shaven halif her head
(addham stsassa olikhim, cty mundemi), to have slept on the ground,
and to have abstained from eating at night (ratt’-iiparata)>* They all

50See W.B. Bollée “Anmerkungen zum buddhistischer Haretikerbild”, ZDMG
121,1 (1971), pp. 70-92.

S1E.g. Sp 1021.16 and the texts based on it.

S2Th-all 1 19.39-40 (on Th 283 kesa-massum alocayim, concerning the Ajivika-
follower Jambuka) ; see also Thi-a I 107.1ff. (on Thi 107, just mentioned).

53Anasana—kesaluﬁcanddi—tapa-c‘ariydya nagga-sila ... adihi ca atta-parita-
panena mokkho hotf ti atta-kilamatho, Vism-mht 1157.13-14 (= 2.218 of the
Burmese edition on CSCD).

54Thi 88ff. (whereas Thi 87 rather refers to Brahmanic customs). Even if the
practice of not eating at night cannot be defined as strictly Jain (in view of D |
5.5 for instance) the use of the term at this point of the spiritual career of
Nanduttara may indicate that she later on gave it up, which she would not
have done, had it been a basic rule of Buddhist monastic life. — As for
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appear as symbols of the extremely painful ascetic practices favoured by
the Jains and dismissed as ineffective by the Middle Path, as explained
in several sermons of the Buddha. Thus, for instance, Buddhist ascetics
do not pluck out their hair (lusic-) or shave (mund-), they have it done
by a barber (kappakena kesa-massini oharapetva). In brief, a strong
connection between severe asceticism and Jainism has become a
commonplace and a striking feature for outsiders, as is seen from non-
Pali Buddhist sources as well.>

Among religious practices, the so-called nigantha-uposatha is one
of the three varieties of uposatha described in the Anguttara-nikaya:

The Niganthas invite the layman thus: “Set aside violence (dandam
nikkhipahi) as regards all creatures that exist eastwards beyond a
hundred yojanas, likewise towards the east, towards the west, towards
the north and towards the south.” ... They call their laypeople on the
fasting days, saying “Come here, sir. Abandoning all your clothes,
speak thus: ‘I belong to no one; I am nothing to anyone. I own
nothing ; nothing owns me.”

The rhetoric of the passage is meaningful and sounds authentic in
content and style. In terms of content, it includes the basic elements of
independent “vows” such as the anartha-danda-vrata, the vow to
abstain from harmful activities, the dig- or desavakasika-vrata, a vow

Isidasi’s verses (Thi 400ff.), which have been considered to have a Jain
flavour (by Mrs. Rhys Davids, Psalms of the Sisters, p. xxii), for example in
431cd (papam hi mayd pakatam kammam tam nijjaressami), they are
problematic since Isidasi is clearly said to be a Buddhist bhikkhuni (400). Had
she been a householder, then a Jain, then a Buddhist, the last part of her
conversion story would be missing.

33See Prajiavarman’s Udanavarga-vivarana 11.13 (edition by M. Balk (Bonn,
1984): 174.29): “The Nirgrantha has such a view, such a statement, to wit:
“The very liberation is to be desired by means of harsh austerities’”; IV.10
(254.17): "The Nirgranthas, because they desire liberation, practise extremely
difficult austerities”. (Translations provided by P. Skilling.)

S6A1 206 8ff.; translation from Jaina Path p. 223. This passage had been trans-
lated and examined by H. Jacobi, Jaina Satras, pp. xvii—xix, but his conclu-
sions need revision. Another passing reference to nigantha-uposatha in Ud-a
296,7.
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concerned with the spatial restriction of the area where activity is
performed, and the posadha-vrata, mainly characterized by fasting. At
an early date these elements were combined in what is known as the
samayika ritual, which Jains view as a means for a layman to temporar-
ily renounce everyday activity and cultivate equal feelings towards all
beings. For the limited period during which he decides to perform
samdyika, the layman is “similar to a monk”, as the texts say, giving up
for a time all possessions which tie him to the world. Clothes are of
course highly symbolic in this respect, and they are indeed given up by
today’s Digambara laymen in such a context.”’

Clear affirmation of the basic freedom and detachment expressed
by the formula “I own nothing, nothing owns me”, quite common in
Jain scriptures, is also a part of this ritual and declares the layman’s
“determination to ultimately renounce for ever”.”8 The style of the Pali
passage also looks authentic. It is in conformity with available Jain
literature, where we read that such rituals are conducted under the
guidance of a spiritual master, and as such always imply a verbal
exchange with both the invitation from the master and the recitation of
formulas on the lay disciple’s side. Nevertheless, a literal understanding ’
of the statements ascribed to the Jains leads to a biased and restricted
analysis: when the layman is exhorted to kindness towards creatures
that exist in a certain direction beyond a certain limit, the Pali text
interprets it as partial compassion; when he expresses his detachment, it
is understood as falsehood, because his family bonds are still in exis-
tence. The text does this quite skillfully, since the description of every
feature of the ceremony is immediately followed by a demolishing
critique. Finally, at the conclusion, the apparent faithfulness of the
picture handed down by the Anguttara-nikaya is totally spoiled:

Then, as soon as that night has passed, [the layman] reclaims all that
he has “given away”. This I declare is as good as stealing.

57See Jaina Path, p. 223.
38 Jaina Path, loc. cit.
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In other words, a ritual meant to promote inner purity is portrayed
as a blunt transgression of precisely those rules which are regarded as
fundamental: abstention from violence, from falsehood, from taking
that which is not given! This openly hostile critique betrays an
approach which confines itself to the external forms and, because of its
apologetic perspective, refuses or is not in a position to understand the
underlying spirit. True, the Jain layman does return to daily life and its
impedimenta after the ceremony, but the repeated performance of
samdyika helps him in his spiritual progress and gradually instils in him
an increased wish for permanent renunciation. Moreover, non-posses-
sion (technically called aparigraha) is considered by Jains to be a
mental state as much as an objective reality : an individual may lead the
life of a layman and at the same time be free from the ties arising from
avidity and other passions. At any rate, it is interesting to observe that
the Buddhists were not alone in criticizing the nigantha-uposatha. That
it was a controversial ritual, liable to be misunderstood by outsiders, is
proved by similar criticisms ascribed to the Ajivikas against the Jains
and by the need the latter felt to clarify the ambiguous status of the lay-
man in such a situation: a dialogue read in the fifth aniga of the Jain
canon (the Viyahapannatti) follows similar lines of argument : 59

Suppose a layman is seated in a monks’ lodge performing
samayika and at this time his belongings are removed by somebody.
Now, after completing his samavika, if the said sravaka searches for
his stolen things, does he search for his own belongings or someone
else’s belongings ? — For his own.

Viyahapannatti VIII 5 (Bombay: Jaina-Agama-Series edition, 1974), Part I,
p- 354ff; Suttagame I (Gurgaon, 1953). pp. 548ff). Despite the adequate
analytical summary available in J. Deleu. Vivahapannarti (Bhagavai) (Brugge,
1970; reprinted Delhi: Motilal Banarsidass, 1996), p. 148, 1 here prefer to
give a translation of the whole passage (see below). Deleu has also mentioned
it in connection with other evidence regarding the interfaith dialogue: “Lord
Mahavira and the Anyatirthikas™, in Mahavira and His Teachings. ed. A.N.
Upadhye et al. ( Bombay. 1977). pp. 187-93.
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Suppose a layman has accepted the vow of conduct, restraint,
renunciation, atonement and fasting. for such a one, do the belongings
so stolen become non-belongings for him? — Yes, they do.

If that be so, then how do you maintain that while searching for
these, he searches for his own belongings and not for someone else’s
belongings ? — A layman who is seated in a samayika feels that
“silver is not mine, wealth, grains, pearls, gems, conchs, diamonds,
jewels are not mine”. But then he has not renounced his “mineness”,
for which I maintain that he searches for his own belongings, and not
for someone else’s belongings.

Suppose a layman is seated in samayvika in the monks’ lodge
when, per chance, a rogue enjoys the company of his wife; then, does
he enjoy the company of the layman’s wife or of the layman’s non-
wife ? — Surely, he enjoys the company of the layman’s wife.

Suppose the layman is under the vow of conduct, etc., then does
the wife become non-wife ? — Yes, she does.

If that be so, how do you maintain that the rogue enjoys the
company of the layman’s wife, not of his non-wife? — A layman
who is under the vow of conduct, etc., has a feeling in his mind that
“my mother is not mine, my father is not mine, my brother is not
mine, my sister is not mine, my wife is not mine, my son is not mine”,

but his link of affection with them is not broken.”©0

That at least the Pali commentators had some acquaintance not only
with major Jain practices but also with their intrinsic motivations as
viewed by the Jains themselves has already been briefly indicated in the
discussion of vari and its connection with water. It is also shown by a
story in the Dhammapada-atthakatha. When some Buddhist monks
argue that the Niganthas are better than the acelakas because they cover
their front parts, and therefore show a sense of shame (sahirika), the
Niganthas reply that shame is not the determining motivation:

80Bhagavati Sitra. English translation by K.C. Lalwani, Vol. IIL. (Calcutta:
Jain Bhawan. 1980). pp. 185-87 (with some changes and abridgments).
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There are creatures, they say, such as dirt and dust which are provided

with sense and life. We cover in order that they should not fall in the

vessels we use for getting alms.!

As P.S. Jaini notes,%2 the passage attests to Dhammapala’s
accuracy. It is a clear reference to the Jain conception of ahimsa.
Protection of minute living beings is indeed the reason the Jains adduce
for using a covering cloth for the alms bowl, whether they wear clothes
or not. At the same time, the Niganthas’ remark serves as a starting
point for a polemic which is echoed in various Jain texts. The
Buddhists’ arguments adduced in the remaining part of the story are
precisely the stock arguments of the opponents of the Digambaras, and
they in part reveal why this group of naked ascetics has declined at
some periods of history. Their nudity has been misinterpreted as a sort
of shocking exhibitionism, while they themselves understand it as a sign
of detachment, abandonment of possessions and overcoming of
passions, while the Svetambaras themselves list nakedness among the
casual troubles (parfsaha) which monks may have to overcome.®3 Thus
the Buddhist position expressed in the Dhammapada-atthakatha is
representative of the position of all external and unsympathetic
observers, and it produces a caricature of the almost pathological care of
the Jains for all forms of life and their proverbial ahimsa.

This anecdote is one of the texts that focuses on the conception of
ekendriva-jivas, those beings who have only the sense of touch.64 As
early as their canonical scriptures, the Jains recognize five classes of

S Pamsu-rajadavo pi pana puggala eva jivit'-indriva-patibaddha, evan ca te no
bhikkha-bhdjanesu ma patimsu, imind karanena paticchadema ti, Dhp-a 11
490.1-3 (on Dhp 316-17).

62-Jaina Monks from Mathura™, p- 489. This passage had already been briefly
commented upon by H. Jacobi. *On Mahavira and His Predecessors™ (1880).
p- 159 (= Kleine Schriften, p. 798).

63See Dundas, The Jains. p- 44.

%41 here try briefly to summarize (and supplement) what can be gathered from
the information found in L. Schmithausen. The Problem of the Sentience of
Piants in Earliest Buddhism (Tokyo. 1991).
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such living beings: earth bodies, water bodies, fire bodies. air bodies,
and plants. Although the situation is rather intricate, there are clear hints
to show that whenever reference is made to this question in the Pali
scriptures, it is taken as an external belief, coming from the “people”,
more likely from certain people, namely non-Buddhist groups, whose
pressure is instrumental in creating rules for the protection of plants,
earth and fire, although it cannot be recognized as such.®> But it is not
openly and straightforwardly shared and adopted by Buddhist ascetics
as a concept. On the contrary, sporadic references suggest that the belief
is clearly deemed specific to the Jains (or the Ajivikas): ek’indrivan ti
kav’-indrivenéva ek’indrivam, niganthanam acelakanam matam, says
the Vajirabuddhi-tika (6th—7th cent.), or khapanaka-bhasaya rukkho pi
pani, says a commentary on the Abhidhanappadipika.®® Such statements
would surely not be found had the idea made its way into Theravadin
ideology. Moreover, as indicated by L. Schmithausen, the word
ekendriva has no true counterpart outside Pali sources.%’

The clearest example is the debate opposing Buddhists and non-
Buddhists regarding the drinking of unboiled water in the Milinda-
paiiha.?8 In view of what has been said earlier regarding the interpreta- ’
tion of vari as “water” in the commentaries and the strong connection
between refusal of cold water and Niganthas, these tirthivas are
certainly Jains. Their refusal is motivated by the presence of one-sensed
beings in the water (udakam jivati ... ek’indriyam samana Sakyaputtiya

65See Schmithausen, op. cit., §5.4-5.5, 9.1f, 10.1; § 15.2 5 § 17.1.

66Respectively p- 379 (§969) and p. 364 (§545) of the Burmese editions
(references traced through the CSCD). For non-Pali Buddhist sources see, for
instance, the Tarkajvala on Bhavaviveka’s Madhyamakahrdaya-karika, p. 230
in Sh. Iida, Reason and Emptiness: A Study in Logic and Mysticism (Tokyo,
1980), p. 230 (nine subdivisions of jivas according to the number of senses
they have: one for earth, water. fire, wind, and plants; two for certain kinds
of insects; three for others: four for yet others: five for quadrupeds, birds,
and human beings) and the Vimalaprabha-tika on the Laghukalacakratantra
(Sarnath, 1986), p. 269 (sad-jiva-kaya).

670,17. cit., n. 78.

68Mil 258.28-62.17 (V1. 10 Udakam jivati?).
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Jivam vihethenti); this presence is not admitted by the Buddhists who
refute it. Similarly, care for particles of earth in the form of dust and
their gentle removal is mentioned with reference to the acela Kassapa,
who, like today’s Digambara monks, carries a bunch of peacock’s
feathers and uses it for this purpose at the time of sitting.%? This
instrument is listed among various insignia (/iriga) characterizing non-
Buddhist ascetics.”?

As a crucial tenet of Jainism since the earliest period, ahimsa and
violence along with their consequences were naturally a central issue in
the Buddhist-Jain discussions. A striking instance of the conflicting
views of the two movements is transmitted in the short Telovadajataka
(No. 246). Its two stanzas run as follows:

Being unrestrained, he offers a gift after having given injury,
after having inflicted suffering, after having killed. The one who eats
such a food is stained by evil (so papen’ upalippati).

Being unrestrained, he offers a gift, even after having killed his
entire family. Even if he eats, a wise being is not stained by evil (na
papen’ upalippati).ﬂ

The second verse is clearly an answer to the first and a rejection of
the standpoint expressed therein. At this textual level the conflicting

6()Bhﬁmiyam nistdantassa asana-tthine lagganam pamsu-raja-valikanam
photan’-attham gahita-mora-pifija-mattato, Spk 1II 101,811 (on S IV 300,25~
27). This instrument is known as mayira-piccha, picchika, piccht among the
Digambaras for the religious act known as pratilekhana, inspection of the
ground in order to avoid harming minute living beings.

7OSp 1021.18 and all the Vinaya texts based on it.

7V Hantva jhatva vadhitva ca deti danam asaffiato

edisam bhattam bhufijano (so read) so papen’ upalippati.

putta-daram pi ce hantva deti danam asaniiato

bhufijamano pi sa-ppafifio na papen’ upalippati.

(Ja II 262.27+-28* and 263.6%-7%)

Emended text with elision (E€ papena upalippati in both cases) and present
participle of the rarer variety in -a@na in the first stanza (E€ bhusijamano). For
the same situation with the same verb, see S I 5.5* bhuiijananam, quoted by O.
von Hiniiber, Das dltere Mirtelindisch im Uberblick (Vienna, 1986), §491.



l

Jain-Buddhist Dialogue : Material from the Pali Scriptures 25

speakers remain unidentified. That both could have been Buddhists of
diverging opinions, or a “fool” and a wise person of any persuasion (as
the variant title, Balovada-jataka, might suggest) cannot be excluded.
But for the prose of the paccuppanna-vatthu and of the samodhdna, the
identity of the fool is not in doubt: he is Nigantha Nataputta himself,
while the one who admonishes him is the Buddha. That such a connec-
tion can be established is significant in itself, for it proves that respec-
tive views on the topic expressed in the verses were felt to be a kind of
sectarian mark.

The statement of the first stanza would indeed be acceptable to a
Jain. As is well known, dana is discussed in detail in the Jain scriptures
and very strict rules have been devised to guarantee its ethical character.
Among the various categories, a gift of food occupies the foremost
place as it is of such great importance in sustaining the ascetics. In order
to be pure and acceptable, the food offered must fulfill strict conditions
both on the side of the donor and on the side of the receiver. The donor
should give food which fits the dietary rules of monastic discipline, he
should give it at the right time and at the right place, in the right manner
and with an appropriate state of mind. If he has committed some act of
violence, the last condition is violated. But the responsibility is equally
shared by the ascetic, who, as stated in rather early texts such as the
Ayaranga (II), must be careful about the origin of gifts made to him.

In the Jataka, the Buddhist reply is expressed in rather crude terms
and denies that the donor’s behaviour has any ethical value. For the
Jains, this amounts to justifying the worst, and means that anything
whatsoever can be done provided the mental state is pure. Although the
Jataka stanzas do not seem to have any verbal parallel in the oldest parts
of the Jain canon, the following three verses from the Suiyagada (2,6.26-
28), which are supposed to express the opinion of the Buddhists, follow
the same line of thought and form a sort of echo to the Jataka, all the
more so since they have a similar refrain:

(i) If someone puts a ball of oil cake on a spit and roasts it with the

idea, this is a man; or a gourd, thinking it to be a small boy; in our
opinion he is soiled with killing a living being (sa lippal pana-vahena
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amham). (i) On the other hand, however, if a mleccha puts a man on
a spit and roasts him, taking him for an oil-cake, or does the same to a
small boy he thinks is a gourd, in our opinion he is not soiled with
killing a living being (na lippaf pana-vahena amham). (iii) If someone
puts a man or a small boy on a spit and roasts it on a fire taking it for a
lump of oil-cake, it is legally acceptable for Buddhists as a fast-
breaking meal (Buddhana tam kappai pdranae).72

The question of violence and cannibalism is not addressed here in
an abstract context, but precisely, as in the Jataka, in the context of alms
and offering of alms. The next stanzas of the same chapter could be a
reply to the Buddhist position expressed in the Jataka verse:

“[Even] when eating this meat in abundance we are not at all stained
by evil” (no avalippamdo vayam raenam) — Thus the unbelievers
speak ; unworthy people; fools; desirous of sensual pleasures. Whos-
oever eats food of this kind unknowingly does wrong. Virtuous people
do not think of doing that. Even mentioning it is wrong. Out of
compassion for all living beings the sages, the Jains, avoid blameful
faults, are afraid of them and avoid food especially prepared for them
(uddittha-bhatta). They hate to terrify living beings, laying aside
violence against all beings. Therefore they do not eat food of this

kind. This is the traditional right practice among recluses of our fold.
(2,6,38-41)

This point of contention has remained irreconcilable through the
centuries: when later Jain texts express a position on Buddhism, they
continue to portray their ascetics as meat-eaters without any dietary
restraint and they show some contempt towards them, considering their

72w B. Bollée’s new translation (with minor adjustments) in “Adda or the
Oldest Extant Dispute between Jains and Heretics (Styagada 2.6). Part Two”,
Journal of Indian Philosophy 27 (1999), pp. 411-37 (Part I concerns the
Ajivikas ; to be published in Muni Jambuvijaya Felicitation Volume). The
older translation by Jacobi (Jaina Sirras. pp. 414ff.), although valid on the
whole, is less accurate. These observations also hold for the other extract
given below.
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laxity as unbefitting for a proper monastic life.”3 The fact that different
attitudes towards alms were fundamental to the definition of the two
groups’ religious identities is proved by anecdotes adduced in Prakrit
commentaries when defining the notion of samyaktva “orthodoxy” for
the layman. Respecting orthodoxy means not indulging in the various
forms of heretical practices, and such stories often have as protagonists
a Jain and a Buddhist (called bhikkhu or rattapada “red-clothed”) in a
context connected with food.”

The debate just mentioned is connected with the issue of intention-
ality and its impact on culpability.”> The Buddhists consider intention to
be a determining factor — absence of cittasya dustatva explaining why
the first and last assertions of the Stiyagada stanzas (above i and iii) are
not blameworthy. As the Jain commentator Silanka (9th cent.) says,
quoting their views: “Whatever act has not been mentally formed does
not count.”’® On the contrary, they commonly interpret the Jain
position as putting too little stress on its importance and viewing mental
action as “half an action” (addha-kamma).’” However, this is not
accurate. In the earliest Jain tradition the notion of intentionality is not
meant “to restrict the applicability of the general prohibition against '
taking life ... but is made a direct component of the definition of vio-
lence”.’”® The distinction between “intended” and allegedly
“unintended” violence is invalid, and carelessness (pramada), which

73See Ph. Granoff, “The Violence of Non-Violence: A Study of Some Jain
Respomses to Non-Jain Religious Practices”, Journal of the International
Assocation for Buddhist Studies, vol. 15, 1 (1992), pp. 1ff.

745ee the Avasyaka-commentaries connected with the transgressions of ortho-
doxy or R. Williams, Jaina Yoga (London, 1963 ; reprint Delhi, 1983), p. 46.

730n its relationship with the question of food see D.S. Ruegg, “Ahimsa and
Vegetarianism in the History of Buddhism”, Buddhist Studies in Honour of
Walpola Rahula (London, 1980), pp. 234—41.

76Mana.sdka1pitam karma cavam na gacchati asmat-siddhante, Sanskrit
commentary on Stiyagada 2.6,28.

T7S¢e for instance M I 372 and Abhidharmako$a (Chap. V), p- 2 and 155 in
L. de La Vallée Poussin’s translation.

78ph. Granoff, op. cit., p. 37.
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leads to the performance of unintended deeds, is strongly reviled as
being action itself. Hence the Buddhist position that unintended
violence can be excused because it has ignorance as its root is invalid.
For the Jains, this cannot be a good reason, since ignorance causes the
accumulation of additional karma and bondage. As such it cannot
systematically be put forward as an excuse for bad deeds.

Non-violence is defined by right knowledge and proper behaviour,
intention being also one factor in this process. However, the possibility
of observing complete abstention from all types of violence is not self-
evident, and this was a sensitive question which opponents of the Jains
did not fail to ask. This is shown, for instance, in the Upalisutta, where
the respective importance of bodily activity, verbal activity, and mental
activity is discussed using the Jain technical terms: kaya-danda, vaci-
danda, and mano-danda (in contrast with the Buddhist term kamma).”
Although the Jain position emphasizes the gravity of the first, Upali has
to admit that mere walking implies an unavoidable violence and results
in killing many small creatures. In order to resolve the dilemma he must
contradict his first statement and assume that there is no blame if the
creatures are killed unintentionally. In fact, such pragmatic attitudes
also developed among the Jains themselves; according to a famous
siitra, violence occurs when it arises from passion.30 Hence there may
be factual violence without bondage of karma, and, conversely, violence
without actual killing. What follows is found in a Jain — not a Buddhist
— text:

It is the intention that ultimately matters. From the real point of view,
a man does not become a killer only because he has killed or because
the world is crowded with souls, or remain innocent only because he

has not killed physically ... Even if a person does not actually kill, he
becomes a killer if he has the intention to kill ... For it is the intention

79A famous passage already considered by H. Jacobi, “On Mahavira and his
predecessors” (1880), pp. 159-60 (= Kleine Schriften, pp. 798-99); Jaina
Sitras, p. xvii; by 1.B. Horner, “Gotama and the other sects”, JAOS 66
(1946), p. 286.

80Cf. Tattvartha-siitra 7.8 : pramatta-yogat prana-vyaparopanam himsa.
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which is the deciding factor, not the external act, which is
inconclusive. From the real point of view, it is the evil intention which
is violence, whether it materialises into an evil act of injuring or not.
There can be non-violence even when an external act of violence has
been committed and violence even when it has not been committed.3!

The conception of karma is certainly one of the main issues consid-
ered in Pali scriptures. The Jain position as viewed by the Buddhists is
clearly stated in several canonical passages where the “three bases for
heresy” (tini titthayatandani) are discussed. They occur in connection
with the theistic view, which explains the individual’s experience of
pleasure, suffering, or neither-pleasure-nor-suffering as the creation of a
supreme deity (issara-nimmana-hetu), and with the view that this
phenomenon is “without cause, without reason” (ahetu apaccaya) as
presented in the Anguttara-nikaya, and (in almost identical terms) in the
Vibhanga.82 The two relevant commentaries use a similar wording, but
the Vibhanga-atthakatha goes a step further by ascribing two out of the
three doctrines to precise religious groups. Thus ahetu apaccaya is
recognized as identifying the Ajivika doctrine which ascribes every-
thing to Destiny.83 The statement “whatsoever pleasure, pain, or neither *
pain-nor-pleasure a man experiences, all this is due to past action”
(pubbe kata-hetu, Vibh 367,20-22) is recognized by the commentator as
expressing the Jain doctrine: ayam nigantha-samayo.8* He further
expands:

81Jinabhadra’s Visesavasyaka-bhasya 2217-22 as quoted by Dundas (following
D.D. Malvania, “Jaina Theory and Practice of Non-Violence”, Sambodhi 2,1
(April 1973), reprinted in Jainism: Some Essays (Jaipur, 1986), p. 40).

M 11 217.12ff = A 1 173.8fF ; Vibh 367 28-368 3.

83vibh-a 498,1-3; compare A.L. Basham, History and Doctrine of the Ajivikas
(London, 1951), pp. 224ff.

84Vibh-a 497, 20. This statement was deemed so characteristic of the Jain doc-
trine that it found its way into the Sramanyaphalasiitra incorporated into the
Sanghabhedavastu of the Milasarvastivadavinaya, edited by R. Gnoli (Rome,
1978), vol. 2, p. 226 §§26-28, where it is ascribed to Nigantha Nataputta.
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But those who assert this deny both active feeling (kamma-vedana)
and functional feeling (kiriva-vedand) and accept only resultant
feeling (vipaka-vedana). They reject seven out of the eight aiiments
beginning with that originating from bile (S IV 230) and accept only
the eighth (born of kamma-result, kamma-vipaka). They reject two out
of the three kinds of kamma beginning with that to be experienced
here and now (see M IIT 214f.) and accept only that to be experienced

in a subsequent existence. Among the four kinds of volition called

profitable, unprofitable, resultant, and functional, they accept only

resultant volition. 8>

Here the intellectual approach is interesting. The commentator does
not refer to the categories and terminology devised by the Jains them-
selves to explain their position, but rather uses only well-attested
Buddhist categories and notions. This process is undoubtedly effective
for a Buddhist audience to whom the terms would be familiar because it
offers a rather simplistic and mechanistic picture of the Jain view by
insisting upon its narrowness. These features are stressed by the stylistic
repetition of the phrases “they reject” and “they accept only” and by the
repetition of the word vipaka, which ultimately stands out as a key word
in the Jain formulation. Exactly as the expression ahetu apaccaya is a
Pali label for the Ajivikas’ tenet, pubbe kata with maturation as its
necessary complement functions as a label of the Jains’. These state-
ments find expression in the poem ascribed to the Elder Samitigutta in
the Theragatha:

Whatever evil was done by me previously in other births, that must
now be experienced. No other basic cause exists.30

His assertion of this belief is an additional reason to consider as a
Jain this Elder, whose name “Protected by the samitis” had already been

83Vibh-a 497, 20-27; translation as in The Dispeller of Delusion, Part 11
(Sammoha Vinodani) (Oxford: PTS, 1991), p. 256 ; compare Ps IV 1.15-18
(on M II 217.12ff) and Mp 11 274.12ff. (on A T 173.38ff).

86Th 81: K.R. Norman’s translation in Elders’ Verses I.
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correctly interpreted as an indication of his religious affiliation.87 In the
Jain view the emphasis on karma preconditions the soteriological frame
and the importance of ascetic practices as a means to annihilate karma.
This leads to a kind of architecture where each piece of the building is
connected to the others. At the syntactic level this conception is
conveyed by a series of statements mutually linked through the stylistic
figure karanamala, quite common in Jain phraseology, even if not

confined to it:
N

Thus by burning up, by making an end of ancient deeds, by the non-
doing of new deeds, there is no overflowing into the future. From
there being no overflowing into the future comes the destruction of
deeds; from the destruction of deeds comes the destruction of
anguish; from the destruction of anguish comes the destruction of
feeling ; from the destruction of feeling all anguish will become worn
away.58

Complementary to the karma-theory is the question of the nature of
the soul, for, as is vigorously said by a Prakrit stanza handed down in
the commentary on the Laghukalacakratantra: “Sometimes the soul is
stronger, sometimes karmas are stronger. This is how the soul and
karmas have developed a long-standing hostility.”8 In the sub-

87Given these facts, it becomes clear that the dogma pubbe kata-hetu of the
Mahabodhijataka (No. 528), Ja V. 238,29%ff. should be connected with
Nigantha Nataputta (V 246.12” ). even if the verse itself does not establish the
connection.

885.g. iti purananam kammanam tapasda vyantibhava, navanam kammanam
akarand. ayatim anavassavo, avatim anavassava kamma-kkhayo, kamma-
kkhava dukkha-kkhavo, dukkha-kkhava vedana-kkhavo, vedana-kkhava
sabbam dukkham nijjinnam bhavissati, M 11 217,14-18 (translation from
Middle Length Savings); Sanskrit in Millasarvastivadavinaya, edited by R.
Gnoli (Rome, 1978), p. 226 §27.

89Karthai Jjivo (Ed. hoi, to be omitted) balio katthai kammai honti baliai |
jivassa a kammassa a pubba-nibaddhai verai, p. 269. The ultimate source of
this stanza is not known, but its occurrence in a modern anthology of maxims
such as the Prakyta-sikta-ratnamala (Banaras, 1919: No. 123) proves its
popularity.
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commentary of the Digha-nikaya the Jain position is summarized as
follows:

The Jains say that the immaterial self has the same extent as the body
in which it is located, like the bitter taste in a lemon leaf.%0

The two features of the analysis developed by the Jains in their own
scriptures are here aptly underlined: the immaterial character of the jiva
and its ability to contract or expand so that it pervades the body it
occupies, whether big or small.?! The expression sarira-parimana
corresponds to the sva-deha-parimana of the Jain texts and indicates the
co-extensiveness of the soul with the body.? At the same time, we
notice a terminological difference both here and in other passages. Pali
scriptures regularly use arta, where Jain scriptures would favour jiva,
which emphasizes the living sentient nature of the soul in contradistinc-
tion to non-life.?3

Pili exegetical literature of the sub-commentaries may seem less
fascinating because it takes us further away from the early period and
the so-called “original” message of the Buddha, but it has much to offer.
From the still largely unexplored world of t7kds valuable information
about the Jains can be gleaned. A reference to Jain practices designated
by proper technical terms in the Visuddhimagga-mahatika has been
mentioned above. Furthermore, in this undoubtedly rich and learned

90Nimba—pagme tittaka-raso viva sarfra-parimdano arp’ atta tartha titthati ti
Nigantha, Sv-pt 1 223,18-20.

91Hence, sarira-parimano (attd@) of Ud-a 33931 is to be identified as a reference
to the Jain position, in the same way as anguttha-parimdno, yava-parimano,
paramdnu-p. attd have been recognized as referring to Upanisadic, Samkhya
and Vaisesika ideas by the translator (Oxford: PTS, 1995), n. 305-306,
p- 926. The Jain conception is also highlighted in non-Pali Buddhist sources:
see, for example, Prajiiavarman’s Tibetan commentary on the Visesastava,
v. 45; Laghukalacakratantra v. 176 (jivah kava-pramano).

92See e.g. P.S. Jaini, introduction to Amrtacandrasiiri’s Laghutattvasphota
(Ahmedabad: L.D. Series 62, 1978), p. 13.

93See below, p. 36.
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work, whose author is well acquainted with the main schools of Indian
thought, the discussion of views on final release serves as a basis for a
casual allusion to Jain cosmological ideas: “Final release — salvation
— occurs on the summit of the world, for example according to the
Jains”.?# This is an unambiguous reference to the Jain conception of
siddhi as being figuratively located on the top of the three worlds. 1
have noted above that the interpretation of the caruyama-samvara
offered by the sub-commentary on the Digha-nikaya reflects a distinct
stage of Jain doctrinal development. I would now like to give two more
important instances from the Visuddhimagga-mahatika and from the

— which reveal a sound knowledge of classical Jain concepts which is
apparently unattested in the earlier strata of Pali literature.

For any Jain, the tattvas, “reals” or “fundamental entities” as we
can call them, form an object of faith and as such are the basis of their
philosophy. The tattvas have their own history, and it is possible that
the full-fledged list does not date from the earliest times, even if it
appears at least once in a canonical text and is the subject of the
Tattvarthastitra. A rather thorough account of these tatrvas appears in
the Visuddhimagga-mahatika.?> The passage is typical of the pseudo-
doxography we find in Pali literature and appears in chapter 16 of the
work called Ditthivisuddhiniddesa.

One by one non-Buddhist conceptions are rather faithfully
delineated with the terms used in their own sources, but in the end they

94Nigan_thdnam viva ca loka-thipikayam apavaggo mokkho ti, Vism-mht
1157.4-5 (= 2.218 of the Burmese edition available on CSCD). For mere prac-
tical reasons I here refer to the Nalanda edition, which is the only one avail-
able to me in book form at present.

95Vism—mh; 1384.4-87.5 (= CSCD 2, pp. 360-61). Prof. von Hiniiber drew this
passage to my attention when he visited Paris in winter 1996. — For another
exposé of the nine Jain categories in a non-Pali Buddhist source see the
Tarkajvala on Bhavaviveka’s Madhyamakahrdaya-karika, II-B-3-c, in Sh.
lida, Reason and Emptiness: A Study in Logic and Mysticism (Tokyo, 1980),
pp. 228-30.
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are stated to be invalid. The twofold division into physical and mental
of all the states of the three planes gives the starting point for an
assessment of what the “outside doctrines (bahiraka) have thought of as
being categories”.9¢ These categories are shown to be useless and
wrong because they are ultimately included in one way or the other
within ndma and riipa. Since the issue concerns “categories” (padattha),
each of the heterodoxies discussed is identified with a key phrase which
is meant by the Buddhist author to summarize the view in question.
Thus pakati-adi means Samkhya, dravyadi means VaiSesika, jivadi
means Jainism, and kayddi means the doctrine of the Ajivikas, each of
them being then discussed in turn.%7

96Yam ito bahirakehi padattha-bhdavena parikappitam, Vism-mht 1384.4.

(1) Samkhya (Pali Kdapila, plur.): the classical expanded list of twenty-five
categories with a discussion : matter or basis (pakati or padhana), great prin-
ciple or intellect (maha or buddhi), sense of ego (ahankdro or asmimatta),
subtle elements (tammattani), senses divided into senses of intelligence
(buddh’indriyani), senses of action (kamma®) and mind (mano), elements
(bhitani), eternal consciousness (puriso) — (2) Vaisesika (no proper name
mentioned): list of six categories: substance (dravya), quality (guna), action
(kamma), generality (samaiifia), particularity (visesa), inherence (samavaya).
As expected at the period when the text was written (5th—6th cent. A.D.), inex-
istence (abhava) is not yet included. It came to be officially included much
later, from the 12th century onwards (see W. Halbfass, On Being and What
There Is (Delhi, 1993), pp. 69f). — (3) Jaina (see below). — (4) Ajivika (no
proper name mentioned): the list of the seven elemental categories (cf.
Basham, pp. 16 and 262) which form kdya, i.e. earth (pathavi), water (apa),
fire (teja), air (vayu), life (atta), joy (sukha), and sorrow (dukkha); and the
list of the six colours (here called jati; cf. Basham, p. 243 ; more usual is
abhijati): black (kanha), blue (nila), red (ratta), yellow (pita; more frequent
“green”, halidda), white (sukka), and extremely white (atisukka) easily iden-
tify this group as such. But in the list of births (gatiyo), i.e. god (sura), human
(manuja), ghost (peta), animal (tiracchana), and hell (naraka), the categories
pavatti and apavagga would deserve more investigation as they are not as
clearly supported by other sources as the others. — For another passage in the
Vism-mht dealing with the ideas about salvation of the theists, Ajivikas,
followers of Samkhya and Jains, see pp. 1156—-57 (= CSCD Burmese ed.
2.218 ); pp. 1162-63 again about Samkhya.
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Jivadi, the key phrase for the Jains, is expanded with a list enumer-
ating the following nine terms: the sentient (jiva), the insentient (ajiva),
bondage (bandha), good karmas (punya), bad karmas (papa), karmic
influx (asava), stoppage of karmic influx (samvara), destruction of
karmas (nijjara) and liberation (vimokkha). It is easy to recognize here
the nine-termed classical list of tattvas, all referred to by their usual
technical designations. Since the concepts are mutually dependent from
the logical point of view, the sequence of the terms is generally fixed, at
least for the first components (jiva-ajiva) and the last components
(samvara-nirjara-moksa).”® The Pali list conforms to this principle as
well. In the middle part, however, there is a degree of uncertainty
regarding the place of the pair punya-papa, which has a special status,
as the existence of a variant list with seven fattvas — implying them in
asrava or bandha — shows.

A remarkable feature of the Pali list is the unusual location of
bondage before influx, a sequence which is not very consistent with the
way the karmic process functions.?® But nothing more can be deduced
from this observation. The list is followed by the more or less exhaus-
tive explanation of each concept. The treatment of jiva, for instance, ié
tantalizingly brief and literal : “‘jiva means att@”; this synonymy is of
some significance since the Jains do not favour the use of atman in such
a context. No reference is made here to the cognitive capacity and
intrinsic purity of the jiva, although from the Jain perspective these are
prominent features which account for the specificity of the Jain under-
standing of omniscience. Similarly, the Pali commentator feels punya
and pdpa to be self-evident. All the other rattvas (except one) are
defined by means of a phrase which could be a quotation (vacanato).

98The juxtaposition of samvara and nirjara which make a pair (the only Pali
instance of which is precisely our Vism-mht passage according to the CSCD)
may have also been encouraged by stylistic factors (homoteleuton). However,
variations in the sequence are not unknown : cf. Thananga 9 (nava-sabbhava-
pay’atthd pannattd), Haribhadra, Saddarsanasamuccaya 4.47, etc.

99Ct. Tattvartha-sitra 1.4: jivdjivasrava-bandha-samvara-nirjara-moksas
tattvam, the locus classicus on the topic.
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Only one of them is really easy to identify: asava-nirodho samvaro
“stopping the influx of karmic particles, that is samvara” is the Pali
equivalent of Tattvarthastitra 9.1 (asrava-nirodhah samvarah), one of
the best known siitras of this famous treatise. Tracing the sources of the
remaining quotations would be helpful for a clearer chronological and
geographical assessment of the Pali 17ka. But even if their statements do
not exactly correspond to what we read in the Tattvarthasiitra or similar
works, they are close enough to these texts to show that the information
of the Pali commentator is sound:
Bondage (bandha) is defined as the intimate union of the soul
with karmic matter, 190

Expulsion of karmic particles (nijjara) is said to be the non-
occurrence of the natural condition which creates a karmic result!0!
and thus is meant to stop karmic maturation.

Salvation (mokkha) is “the fact of being free from all karmic
matters”,'9? an equivalent to Tattvarthasiitra 10.3 krtsna-karma-ksavo
moksah.

The definition of ajiva is the only one for which no quotation is
adduced. All the same, the Mahatika’s statement is quite in line with the
Jain conception:

Th[is] notion applies to matter (puggala), motion (dhamma), rest
(adhamma), space (Gkdasa) and time (kdla).193

100Bandho kamma-puggal antara-samyogo ti vacanato, 11l 1386.10; compare
Tattvarthasitra 8.2: jivah karmano yogvan pudgalan adatte.

l01Kammaphala—ppamm‘yd pakativa appavatti nijjaro ti vacanato, 111 1386.13-
14. The Pali wording is not very straightforward. No similar phrasing could
be traced in Jain sources. In Buddhist literature nijjara is commonly used as
a masculine, whereas the idioms used by the Jains normally use it as a
feminine in its technical meaning. The gender-distinction cum meaning-
distinction is discussed in P. Skilling. Mahasitras 11 (Oxford, 1997), pp.
414-18.

1020Mokkho pi savva-kamma-vimokkho ti vacanato, I 1 386.14.

l03Puggala—dhammddhammékdsa-kdlesu ajiva-saiia, 111 1386.7; compare
Tattvarthasitra 5.1 ajiva-kava dharmadharmakasa-pudgalah, and 5.39 kalas
ca; Kundakunda, Paiicastikaya v. 124.
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The inclusion of time and its recognition as an independent
substance are not taken as self-evident in the Jain tradition, and the
status of this concept has been the topic of numerous discussions.
Works of Digambara affiliation normally recognize it as belonging to
the category of ajiva; this fact could be a clue about the kind of source
used by the Pali commentator. The interpretation of the unique technical
meanings of dharma and adharma as principles to ensure the motion
(gati) and the steadiness (sthiti) of living beings and matter, to help
these functions only, and not as terms of ethics, is fully correct.!%* The
list of the characteristics of matter agrees broadly with the Jain counter-
parts. Compare Visuddhimagga-mahatika:

sadda-phassa-riipa-rasa-gandha-santhana-bandha-bheda-sukhuma-para-
aparaghata-ppabha-cchaydjjaka-tamani puggala-lakkhanam ti puggalo (11
1386,7-8)

and Tattvarthasiitra 5.23:

spars$a-rasa-gandha-varnavantah pudgalah; (24) $abda-bandha-sauksmya-
sthaulya-samsthana-bheda-tamag chayatapdddyotavantah.

The words for sound, palpability, form (Pali riipa/TS varna), taste,
smell, shape, binding, splitting, subtle(ness), shadow and darkness are
the usual ones in such a context. Grossness (TS sthaulya) has no corre-
sponding Pali term but may be implicit in sukhuma; the distinction
between heat (or hot light) and cool light, which is conveyed in the
Tattvarthasiitra by the contrasting pair atapa and uddyota, has a vague
parallel in ppabha and ujjota (corr. for eds. ujjaka). If the unsatisfactory
para-aparaghdta may be understood as “composed with another [and]
not composed with another” (?), it could be a reminiscence of the
distinction between atoms (anu) and conglomerates (samghata), which
is expected in this environment and at this point of the argumentation,

103phammadhamma jiva-puggalanam gati-tthiti-mattatava tad-avisitthd,
Vism-mht 1386.9; compare Tattvarthasutra 5.17: gati-sthitv-upagrahau
dharmddharmayor upakarah ; etc.
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even if these terms are generally not a part of the above mentioned list
in Jain texts.103

Finally, the way vimokkha is treated is clearly evocative of the
method normally applied in Jain exegesis to the analysis of key terms.
This method takes the help of various well-determined parameters and
finds its full development in the so-called niksepa. In its simplest form,
the parameters are two, namely dravya and bhava. The dravya aspect
refers to the concrete or literal meaning of a term, while the bhdva
aspect refers to its meaning in a spiritual or religious context. Here, the
text says, dravya-mokkha implies that a soul is only immateriality,
whereas bhava-mokkha is the absence of any modification in the soul
caused by the states of passion, etc.!06 Although with a possible confu-
sion in the contents of the terms, this is roughly reminiscent of a distinc-
tion known from some Jain sources, apparently only Digambara.
According to them bhava-moksa refers to the process of modification
through which the soul is able to annihilate the four karmas that have a
vitiating effect upon its qualities (the ghativa-karmas), whereas dravya-
moksa refers to liberation from the four determining karmas the
function of which is only to generate embodiment and individual
particulars. 107

The sub-commentaries seem rather well acquainted with Jain
scholasticism and methods of argumentation, especially with the one
known as “sevenfold predication” which is so typical. While the techni-
cal term satta-bhariga does not seem to occur in the Pali canon itself, it

vdada stands as an indirect designation for Jain philosophy. The

1058ee Tattvarthasiitra 5.25: anavah skandhas ca, (26) samghdta-bhedebhya
utpadyante.

106706 ca aripa-mattam eva ti avam dravva-mokkho; bhava-mokkho pana
Jivassa ragddi-bhavdparinamo, Vism-mht 1386.16-17.

107gee the references collected in the Jainendra-Siddhanta-Kosa (Dethi:
Bharatlya Jiianapitha, 1987) vol. 3, pp. 322-23 (Kundakunda, Paiicastikiya
vv. 150-53; Nemicandra, Dravyasamgraha, v. 37). For the list of the eight
karmas see above n. 32.
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commentator’s purpose is to demonstrate “the untenability of the
doctrine of the seven predicates, which claims that entities possessing
origin, decay, and persistence may be permanent, may be impermanent,
and may be inexpressible”.198 The terms used for defining the triple
character of the existent are exactly those of the Jain treatises : utpada-
vyava-dhrauvya-yuktam sat, to quote just one famous sitra from the
Tattvartha (5.29). On the other hand, the commentator restricts his list
to the three primary predicates of the sevenfold set, which are sufficient
for his argumentation:

(1) in a way everything is;
(2) in a way everything is not;
(3) in a way it is unutterable.

The four missing ones are easily obtained by combining those three
in different manners:

(4) in a way it is and in a way it is not;

(5) in a way it is, in a way it is unutterable;

(6) in a way it is not, in a way it is unutterable;

(7) in a way it is, in a way it is not, in a way it is unutterable.

The Pali wording is quite accurate and in full agreement with the
Jain counterpart. One immediately notices the basic word siya, a start-
ing point for the generic term syadvdda, which became the standard
designation for this process. In the course of the systematic refutation
which is then undertaken, one also comes across the typical term
anekantavada, “the theory of the manifoldness of reality” which
considers that each entity consists of diverse forms and modes, of
innumerable aspects, and that destruction (i.e. losing the previous form),
appearance (i.e. assuming a new modification), and continuity (i.e.
persistence of the essential nature) coexist :

108 Uppada-vava-dhuvata-yutta-bhava siva niccad, siva aniccd, siva na vattabba
ti adind pavattassa satta-bhaviga-vadassa ayuttard vibhavita hoti, Sv-pt I
198.20-23.
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But those who say: “Just as when a crown is made out of a golden
pot, the existence of a pot disappears and the existence of a crown
arises, whereas the existence of gold remains the same, exactly in the
same way, in the case of all properties, one property disappears,
another one arises, but the specific property remains” [to them it
should be said ...]4109

This example adduced to illustrate the Jain view and ascribed to its

tradition can be recognized as reminiscent of the idea expressed by the

Jain Digambara philosopher Samantabhadra (c. A.D. §50) in his

Aptamimamsa (3.59):

ghata-mauli-suvarnartht nasotpada-sthitisv ayam
$oka-pramoda-madhyasthyam jano yati sa-hetukam.

When the pot is destroyed, the crown is created and the gold stays on,

the [same] person desiring {them], experiences pain, joy and neutrality

— justifiedly.”110

But the refutation underlines that the Jain way of arguing starts on a

wrong basis and is self-contradictory :

What is the gold which remains the same in both the pot and the
ornament ? If it is said to be materiality, then it is impermanent like
sound. If it is said to be an aggregation of materiality, an aggregation

19¥e pana vadanti “yatha suvanna-ghatena makute kate ghata-bhavo nassati,

makuta-bhdvo uppajjati, suvanna-bhavo titthati veva, evam sabba-bhavanam
koci dhammo nassati, koci dhammo uppajjati, sa-bhavo pana titthati’ ti (te
vattabba), Sv-pt I 198.29—99.3.

11OMy translation. Compare N.J. Shah, Samantabhadra’s Aptamimamsa,

Critique of an Authoriry (along with English translation, introduction, notes,
and Akalanka’s Sanskrit Commentary Astasati) (Ahmedabad, 1999), p. 55.
See also B.K. Matilal, The Central Philosophy of Jainism (Anekantavada)
(Ahmedabad: L.D. Series 79, 1981), p. 39, along with Kumarila’s explana-
tion in the Mimamsa-§loka-vartika. Among other similar examples adduced
in this connection by the Jains are the one of the milk and the curd
(Aptamimamsa 11160 for the Buddhist interpretation of the same example
see, for instance, D I 201.26ff.) or the one of the seed, the sprout, and the tree
(Tattvapradipika on Kundakunda’s Pravacanasara 2.9), the pot and the clay
(cty on Tattvarthasitra 5.29).
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is a mere conventional term to which neither existence. nor non-
existence, nor permanence apply. Thus no doctrine of anekanta can
obtain here. ... Moreover, the self and the world are not of an “eternal,
non-eternal, indicible” nature ... like lamps and so on. For it is
impossible to recognize a permanent, impermanent, indicible own-
nature in form, etc., the nature of which is to rise and fall. Similarly [it

is impossible to recognize] one form or the other among “permanent”,

etc. in the living principle‘1 1

In so stating, the Pali commentator reflects the first among the
traditional objections opposed to syad-vada, i.e. self-contradiction,
which he underlines again when he rejects the Jain assertion “There is
soul, in a way it is permanent, in a way it is not”.112 For the Jains, how-
ever, syat and anekanta do not mean uncertain or confusing answers but
conditional assertions meant to embrace the complex nexus of

reality.!13

To conclude: The Buddhists of the Pali sources are not very differ-
ent from other external observers, ancient or modern, who have looked
at Jain ways of life and conceptions, both in the topics which have
caught their attention and in their approach. As far as practice is con-
cerned, they are mainly the question of nudity, extreme asceticism, strict
rules for begging, and eating. As far as doctrine goes, they are the Jain
categories and the Jain way of looking at living beings with the crucial
point of one-sensed living beings. In several cases it is not easy to

1 1Sv—pg I 199.3ff. Translation (with minor adjustments) from The Discourse on
the All-Embracing Net of Views, translated from the Pali by Bhikkhu Bodhi
(Kandy, 1978), p. 156.

llerthijt'vo, 50 ca siva nicco, siva anicco, Sv-pt 1 298.26.

1135ee the clear, accurate statements of B.K. Matilal, op. cit., a very convenient
book which has the advantage of considering the Jain philosophical system
together with the objections it has produced from other schools: “The
Anekanta doctrine, to be sure, is neither a doctrine of doubt (or even uncer-
tainty) nor a doctrine of probability. Thus syat means, in the Jaina use. a
conditional YES. It is like saying, ‘in a certain sense, yes'. It amounts to
conditional approval” (p. 52).
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distinguish Jains from Ajivikas, who are shown as sharing ideas or
customs. As sharp critics, the Buddhists have emphasized sensitive
issues which were fundamental to their opponents, such as the extreme
consequences of the theory of non-violence combined with the question
of intentionality. They are prompt to denounce the casuistry of the Jain
tenets or arguments. As can be seen from stray references given above
to non-Pali Buddhist sources, these points are also those highlighted in
the Buddhist perception of Jainism as expressed in Sanskrit or Tibetan
texts.

Although the basically polemical attitude of Theravadins has
naturally restricted the power of their analyses, confrontation with
available Jain texts shows that sound and reliable evidence is clothed in
literary garb, that there is a full awareness of Jain technical terminology.
The second layer of Pali exegesis, especially the sub-commentaries
written by Dhammapala, contains valuable material. It seems to reflect a
historical context where “Jains” seems to mean rather “Digambaras”
than “Svetambaras”. As far as Dhammapala is concerned, this could be
explained by his South Indian milieu, where Digambaras were more
numerous than their rivals. But in non-Pali Buddhist sources — as well
as in non-Buddhist sources — there are hints which suggest that
Digambaras were also the main, if not the only, target, as if the
Svetambara tradition were negligible. This fact has still to be explained.

Nalini Balbir



The Legend of the Establishment of the Buddhist Order
of Nuns in the Theravada Vinaya-Pitaka

Even the Buddhist world has not remained unaffected by the
growing awareness of the position of women, and Western Buddhist
groups in particular have found it necessary to discuss the attitude of
Buddhism to the position of women in society. Clarification of the
attitude of early Buddhists towards women, and especially of the
position accorded to nuns in the early Buddhist community, may well
be expected from a detailed examination of the Vinaya-pitaka. This
book of the discipline of the Order rules on many questions regarding
the daily life of monks and nuns of the time and also contains much
information relating to cultural history. Passages which include
references to or indeed exclusively refer to nuns shed light on the
attitude towards women in early Buddhism.

Apart from the Bhikkhunivibhanga, which contains those rules of
the Patimokkha that only apply to nuns as well as their histories and the”
relevant commentaries, there are few passages in the Vinaya-pitaka
which specifically relate to women. However, an examination of those
passages in the Khandhaka reveals much which renders a consistent
evaluation of the position of women in early Buddhism more difficult.
In this paper the first section of the tenth chapter of the Cullavagga (Cv
X.1 = Vin II 253-56) will be examined for direct and indirect state-
ments regarding the position of women. In this section the events

This is an English translation by Marianne Rankin of the essay “Die Legende
von der Einrichtung des buddhistischen Nonnenordens im Vinaya-Pitaka der
Theravadin” published in Studien zur Indologie und Buddhismuskunde,
Festgabe des Seminars fiir Indologie und Buddhismuskunde fiir Professor Dr.
Heinz Bechert, Reinhold Griinendahl, Jens-Uwe Hartmann, and Petra Kieffer-
Piilz, eds. (Bonn: Indica et Tibetica Verlag, 1993), pp. 151—70. The essay has
not been revised, but the author has appended a list of additional publications
which bear on the subject. Ed.
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leading to the establishment of the Buddhist Order of nuns are
described. Within this framework, the eight special rules for nuns (garu-
dhamma) were laid down. These were to be accepted by every woman
before her entry into monastic life. In addition, this passage contains
sayings of the Buddha about women and their influence on Buddhist
doctrine.

At the beginning of the first section of the tenth chapter of the
Cullavagga, the events immediately preceding the establishment of the
Buddhist Order of nuns are described. In general terms these are as
follows: the foster mother (and aunt) of the Buddha, Mahapajapati
Gotami, is the first woman to ask the Buddha to permit the acceptance
of women into the Order in principle.! The Buddha does not give his
consent to this request of Mahapajapati, which she repeats three times.2

lVin 11 253 (Cv X.1.1): sadhu bhante labhevva matugamo tathagatappavedite
dhammavinaye agarasma anagariyam pabbajjan ti (“It would be good, sir, if
women could leave home for homelessness in the dhamma and vinaya
expounded by the Tathagata™). The term pabbajja here is to be taken merely as
a contrast to the worldly life, not in the sense of a technical term for lower
ordination. In the Bhiksuni-Karmavacana (Schmidt 1993, 3a1), however, the
terms pravrajyam upasampadam are used at this point.

2vinII 253 (Cv X.1.1): alam Gotami ma te rucci matugamassa tathagatappa-
vedite dhammavinaye agdrasma anagdarivam pabbajja ti (“Enough, Gotamf,
let it not please you for women to leave home for homelessness in the dhamma
and vinava expounded by the Tathagata”). Thus it is not an explicitly negative
answer by the Buddha, but rather that he advises Mahapajapati Gotam1 against
her request — without giving a reason. Similarly ma rucci/ma ruccittha is
used in Vin I 198 (Cv VIL3.16): alam Devadatta, ma te rucci samghabhedo,
garuko kho Devadatta samghabhedo ti and in Vin I 150 (Mv 1IL11.6):
mavasmantanam samghabhedo ruccittha ti (cf. Also Hiniiber, 1968, section
260). — Sp 1290f. comments on the passage of the Cullavagga referred to
here: kamam honti kilametva pana anekakkhattum vdacitena anunindtam
pabbajjam dukkham laddha avam amhehi ti samma paripalessanti ti garukam
katva anujanitukamo patikkhipati (*{The Enlightened One] instills respect [for
the Pabbayjja. thinking}: ‘The [women are] eager [to receive the Pabbajja] but
are in want [of it]. They will observe the Pabbajja very carefully, which is
permitted [by me] only after much petitioning, [because the women think]:
"This Pabbajja was hard to attain for us!’’ [With these thoughts the
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Mahapajapati Gotami, although evidently much grieved, is not
completely discouraged. She cuts her hair off, dresses in a robe, and
with other women of the Sakya clan, follows the Buddha, who has
meanwhile moved on to Vesali.? There Ananda observes her piteous
state and questions her, so she explains the situation to him.# Thereupon
Ananda himself takes the matter up. He too expresses Mahapajapati’s
wish three times to the Buddha, but in vain. Later, however, by skilfully
steering the conversation® he draws from the Buddha the admission that
in principle women are capable of attaining Enlightenment,® and by
alluding to the many services which Mahapajapati rendered the Buddha
in his youth, Ananda manages to get the Buddha to agree in principle to

Enlightened One] who wishes to permit {the Pabbajja] rejects it.”).

3This passage is omitted in the Bhiksuni-Karmavacand ; there Ananda speaks to
Mahapajapatl Gotamt just after she has left the Buddha.

“In the Pali (Vin II 254) Gotami says “the Enlightened One does not permit” (na
bhagava anujanati) and in the Bhiksuni-Karmavacana (Schmidt 1993, 3b4),
“women do not attain” (na labhate matrgramah) is said.

SAfter his direct request has failed, Ananda thinks, (Cv X.1.3 = Vin II 254):
yan niindham afifiena pi pariyayena bhagavantam yaceyyam (“What if I were
to ask the Enlightened One in a different way™). The portayal in the Culla-
vagga thus implies intentional manipulation of the Buddha by Ananda. It is not
clear, however, whether the reproaches made to Ananda during the first
council relate to this deliberate manipulation (Cv XI.1.10 = Vin II 289): idam
pi te avuso Ananda dukkatam yam tvam mdtugamassa tathagatappavedite
dhammavinave pabbajjam ussukkam akasi (“This too is a dukkata [mis-
demeanor] on your part, that you made such an effort to further women in the
dhamma and vinaya expounded by the Tathagata™). — In the Bhiksuni-
Karmavicani (Schmidt, 1993, 4a1/2), Ananda only asks the Buddha once for
his agreement ; the description of how Ananda steers the conversation another
way is entirely absent.

6Vin 11 254 (Cv X.1.3) bhabbo Ananda matugamo tathagatappavedite dhamma-
vinave agarasma anagdrivam pabbajitva sotapattiphalam pi sakadagami-
phalam pi andgamiphalam pi arahattam pi sacchikdtun ti (“Ananda, when
women leave home for homelessness in the dhamma and vinava expounded by
the Tathagata, they are able to realise the fruit of entry into the stream, the fruit
of once returner, the fruit of non-returner and [the state of an] arhat”). — This
passage is missing in the Bhiksuni-Karmavdcana.
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the admission of Mahapajapati — and thus of women in general — into
the Buddhist Order.’

The acknowledgement that women are capable of attaining
Enlightenment is fundamental for a definition of the position of women
in early Buddhism. It means that in this respect the Buddha regarded
men and women as equal.8 This assessment may also have been
decisive for the Buddha’s assent to the establishment of an Order of
nuns.” Gustav Roth puts it as follows: 10 “The existence of such a view
is of fundamental importance for the existence of an Order of Buddhist
nuns.”

The agreement to the establishment of the nuns’ Order was not
given unconditionally. This may be deduced from the further course of
events described in this section of the Cullavagga. Only if Mahapajapati
is prepared to follow the eight garudhammas (literally, “important

7In contrast, the course of events in the Bhiksuni-Karmavacand (Schmidt 1993,
4a1-6a3) is as follows: Ananda only asks the Buddha once to grant admission
to women into the Buddhist Order. The Buddha answers ma te ... rocatam
(Pali: ma te rucci) as in the Pali version and gives as the reason for his answer
that the dhamma and vinaya would not last long (no time period is given here!)
if women obtain the Pabbajja and Upasampada. The comparison of women to
diseases follows this (see below) and only then comes the specification of the
eight garudhammas to be observed by women.

8Cf. also Vajirarafianavarorasa, Vol. I, p. 142.

9Cf. Horner, 1930, p. 103 ; cf. Pitzer-Reyl, 1984, p. 19, and cf. Heng-Ching
Shih 1991, p. 84. It should be noted here, however, that the attainment of
Srotapanna rank is not synonymous with the attainment of the lowest grade of
the Buddhist monastic path to salvation, as Jens-Peter Laut 1991 (p. 268 and p.
266, n. 55) evidently assumes. In this regard, the text examined by Laut should
be checked again to determine whether it does in fact represent the ancient
Turkish version of the legend of the establishment of the Buddhist Order of
nuns.

10BhiVin (Ma-L), p. xxxi.
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rules”) may she (thereby) belong to the Order.!! Although these eight
garudhammas serve not only as admission criteria but also as rules to be
observed for life by every nun,!2 in the Pali Vinaya!3 they are not
connected with the Bhikkhunipatimokkha. At the same time, in seven
garudhammas there are parallels either in words or in content with the
Pacittiya section of the Bhikkhunivibhanga.! As will be explained
below, it is possible that it was due to later editing by monks, that a list
of the rules that seemed to them most important should be juxtaposed to
the eight Parajika rules applying to nuns.!3 As regards the grade of
penalty, the garudhammas are on a par with the Samghadisesa offences.
This is shown by the content of the fifth garudhamma (see below).
Furthermore, the content of passages in which monks are mentioned in

Hvin 11 255 (Cv X.1.4.): sace Ananda Mahapajapatt Gotami attha garu-
dhamme patigaphati sa ‘v’ assa hotu upasampada, and Vin II 257 (Cv
X.2.2.): yadaggena Ananda Mahapajapatigotamiya attha garudhamma
patiggahitd, tad eva sa upasampanna ti.

2This is expressed in the sentence following each garudhamma (Cv X.1.4 =
Vin Il 255): ayam pi dhammo sakkatva garukatva manetva pijervd yavajivam -
anatikkamaniyo (“This rule is to be respected, honoured, esteemed and
observed for life and must not be broken”).

13Gustav Roth (BhiVin(Ma-L), pp- xxixf.) has been able to establish that the
position of the section within the Vinaya traditions containing the garu-
dhammas is approximately the same across the various Buddhist schools: in
the Pali Vinaya-pitaka, in Fa-Hsien’s translation of the Mahasamghika
Vinaya, in the Tibetan version of the Milasarvastivada Vinaya, and in the
Bhiksuni-Karmavacana. He thus assumes that the direct connection between
the garudhammas and the Bhiksunivibhanga found in the Mahasamghika-
Lokottaravadin Vinaya is artificial, diverging from the arrangement in an
“original” version.

l4¢f. also BhiPr, pp. 8, 118. This will be examined in more detail when garu-
dhamma 5 is considered below.

151t is noteworthy that there are thus eight Parajika rules, eight garudhammas
and — in so far as one can include the garudhammas as a category of
misdemeanor alongside the other classes of offence of the Bhikkhunivibhanga
— eight categories of offence for nuns. Thus things are evened up, in that the
Bhikkhunivibhanga has no Aniyata section and thus contains one category of
offence less than the Bhikkhuvibhanga.
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connection with transgression against the garudhammas leads at least to
equating the garudhammas with the Samghadisesa offences. One of the
attributes a monk must possess in order to be allowed to instruct nuns is,
according to Pacittiya 21 of the Bhikkhuvibhanga,!0 that he should not
have offended against a garudhamma. Here the garudhammas listed in
the Cullavagga, which are applicable only to nuns, cannot be meant.
Probably, as Horner says,!” the Samghadisesa rules are meant, for the
relevant passages of the Mahavagga and the Cullavagga dealing with
monks who have transgressed the garudhammas, mention parivasa,'8 a
kind of trial period which constitutes part of the punishment for monks
who have committed a Samghadisesa offence.!?

Garudhamma 1 requires “the complete subordination of nuns to
monks”.20 The sequence of the eight rules specific to nuns begins with a
stipulation which makes it quite clear that a nun is always beneath a
monk in social rank. “A nun, even if she has been ordained for a
hundred years, is to make a respectful [verbal] greeting, to stand up, to
make the greeting with palms laid together and to carry out the acts of

16Vin IV 51: na ... garudhammam ajjhapannapubbo hoti.
17Cf BDIV, p. 66, n. 1.

18vin I 49: sace upajjhavo garudhammam ajjhdpanno hoti parivasaraho ... ;
Vin I 52: sace saddhivihariko garudhammam ajjhapanno hoti parivasaraho
. Vin I 226: sace upajjhavo garudhammam ajjhdpanno hoti
parivasaraho. The equation of the Samghadisesa rules of the monks and the
garudhammas of the nuns is particularly clear in the two following passages:
Vin I 143 idha pana bhikkhave bhikkhu garudhammam ajjhapanno hoti
parivasaraho (“But here, O monks, a monk has transgressed against a
garudhamma, and has thus become one who deserves parivasa™), and parallel
to that, Vin I 144 : idha pana bhikkhave bhikkhunt garudhammam ajjhapanna
hoti manattaraha (“But here, O monks, a nun has transgressed against a
garudhamma, and has thus become one who has deserved manatta™).
Buddhaghosa (Sp, p. 1069) also expounds this passage in this way: garu-
dhammam ajjhapanno hoti parivasaraho, mildya patikassandaraho hot,
manattaraho abbhanaraho, sarigho kammam kaitukamo hoti.
19The grade of penalty is explained in detail in Vin IIT 112 (in the word-for-
word commentary on Samghadisesa 1 of the Bhikkhuvibhanga).

20Thus BhiPr, p. 118.
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homage to a monk, even if he has only been ordained that day.”?!
Although it can be established that the wording of this garudhamma is
not very close to that of Pacittiya 94 of the Bhikkhunivibhanga (Vin 1V
343),22 a close correlation in content can nonetheless be perceived. At
that point in the Bhikkhunivibhanga it is stated that a nun is not
permitted to sit in the presence of a monk without having asked his
permission. The garudhamma examined here thus goes further than
Pacittiya 94, as it appears that a nun who is seated must stand up when a
monk approaches, in order to make the necessary gestures of respect. At
the same time, Cv VL.6.5 (Vin II 162) says that women — along with
nine other groups of people — are nor to be greeted by monks
(matugamo avandiyo). Nuns, on the other hand, only have the Buddha’s
permission to withhold, by means of a dandakamma,?3 the respect
otherwise due to a monk in exceptional cases (namely if a monk has
behaved improperly towards an individual nun or to the Bhikkhuni-
samgha).24

In this context, the further course of the narrative in the Cullavagga
is interesting. There it is recounted that Mahapajapati — again through
the mediation of Ananda — asks the Buddha to rescind garudhamma 1 "
and to permit the main criterion of greeting, with the appropriate
actions, between monks and nuns to be seniority rather than sex.25 The
Buddha, however, vehemently rejects this suggestion. “That is

2lyin 11 2 55 vassasatupasampanndya bhikkhuniya tadahupasampannassa
bhikkhuno abhivadanam paccutthanam afijalikammam samicikammam
katabbam. In the Bhiksuni-Karmavacana (Schmidt 1993) this garudhamma is
placed last (see 6a1/2).

22vin IV 343 :ya pana bhikkhuni bhikkhussa purato anapuccha asane
nistdevya, pacittivan ti. Cf. also BhiPr, p. 118.

23Description of the implementation of a dandakamma in Vin I 84 (Mv 1.57).

24Vin 11 261f. (Cv X.9.1): avandivo so bhikkhave bhikku bhikkhunisamghena
katabbo ti. Cf. also Vajiraraianavarorasa, 1983, p. 264.

25vin 11 257f. (Cv X.3): sadhu bhante bhagava anujanevva bhikkinad ca
bhikkhuninafi ca yathavuddham abhivadanam paccutthanam afijalikammam
samicikamman ti.
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impossible, Ananda..... Ananda, the adherents of other religious
communities, whose dhamima is badly expounded, will not greet women
with respect ..., how then can the Tathagata prescribe a respectful
greeting of women?2¢ Thereupon he lays down that a monk who shows
respect to a nun commits a dukkata offence.?’ It emerges from this
passage that the Buddha definitely regarded himself, and the Order he
founded in the context of his wider social milieu and in particular in
relation to the other religious communities existing at that time.?8 At the
same time this garudhamma shows that at least some of the traditional
ideas of the relations between the sexes were taken over into the life in
the Buddhist Order, for in Asian countries the manner and sequence of
greeting are important etiquette, reflecting the social structure.??
Garudhamma 2 reads, “A nun shall not spend the rainy season in a
residential district where there is no monk.”30 Pacittiya 56 of the
Bhikkhunivibhanga (Vin IV 313) is identical to garudhamma 2. The
definition of abhikkhuko nama avaso in the word for word commentary
on this Pacittiya rule also contains a reason for the prescription: na
sakka hoti ovadaya va samvasaya va gantum: “It is not possible to go
for instruction or samvasa” 3! Samvasa means “living together” and as a

26Vin 11 257, 258 : atthanam etam Ananda anavakdso .... ime hi nama Ananda
affiatitthiya durakkhatadhamma matugamassa abhivadanam ... na
karissanti, kim arga pana tathagato anujanissati matugamassa abhivadanam
Lo L

27As the term dukkata is used as the designation of an offence here, it may be
assumed that this rule was not laid down until after the closing of the
Patimokkha (cf. Oldenberg’s introduction to Vin I, p. xx).

28A further example of this is the legend of the establishment of the Uposatha
ceremony in Vin I 101-104 (Mv IL.1-3). Here too the Buddha — at the
suggestion of King Bimbisara — takes his bearings from the adherents of
other religious communities who meet at periodic intervals to make their
teachings known.

29Thus also Horner, 1930, p. 121.

30vin 11 255: na bhikkhuniya abhikkhuke avase vassam vasitabbam. — This
garudhamma is placed third in the Bhiksuni-Karmavacana (see Schmidt
1993, 5a2/3).

31Buddhaghosa (Sp, p. 938) explains this: samvasdaya ti uposathapavarana-
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technical term in the Vinaya-pitaka “the community which carries out
legal action together, recites together and has the same instruction.”32
Consequently garudhamma 2 is closely connected to garudhamma 3
(see below). During the rainy season, which monks like nuns are to
spend at a fixed place, the nuns will be under the control of monks ;33
however, at the same time they will be guaranteed male protection.

Garudhamma 3 states that twice a month a nun is to ask for two
rulings from the Order of monks, one regarding the Uposatha day and
the other about monks coming to offer instruction.3* This garudhamma
is in complete agreement with Pacittiya 59 of the Bhikkhunivibhanga
(Vin IV 315). The nuns were obliged to ask the monks for information
about the Uposatha ceremony as the exact date was determined by the
monks.3?

pucchanatthdya: “For samvasa is: for the purpose of asking [the date of]
Uposatha and Pavarana.” For further information Buddhaghosa refers to the
passage of the Pacittiya-rules in the Bhikkhuvibhanga which relates to the
instruction of the nuns.

32Thus in Vin III 28 samvaso nama ekakammam ekuddeso samasikkhatd, eso
samvaso nama. so tena saddhim n’ atthi, tena vuccati asamvdso ti: “Living
together means: common legal procedure, common recitation and the same
instruction. One refers to as asamvdso a person with whom this is not the
»
case.

33Cf. also Pitzer-Reyl, 1984, p. 26.

34vin 1l 255: anvaddhamasam bhikkhuniya bhikkhusamghato dve dhamma
paccasimsitabba uposathapucchakafi ca ovadipasamkamanaii ca. In the
Bhiksuni-Karmavdacana this garudhamma only states that the nuns are to ask
for the assignment of instruction every fortnight. The Uposatha ceremony is
not mentioned there (bhiksunya Ananda bhiksoh Sakasad [sic] anvarddhama-
sam avavadanusasant paryesitavyd). Here this garudhamma is placed second
(see Schmidt 1993, 5a1/2).

35Barua, 1966, p. 77, assumes that the nuns were unable to set the date.
However, Barua does not give proofs in support of this assertion. It may be
concluded from the further course of the description in the Cullavagga that
the recitation of the Patimokkha was completely taken over by the nuns
shortly after the setting down of the garudhammas (Cv X.6.1-3 = Vin 1I
259,260; see also Mv 11.36.1 = Vin I 135). Thus the nuns exercised their own
administration of justice within their Samgha (cf. also Pitzer-Reyl, 1984,



52 Ute Hiisken

The instruction given to the nuns, the main subject of which was
the garudhammas,3® changed over time. At first, the whole Bhikkhuni-
samgha visited the monks in order to receive instruction. However,
mistrust by “the people” soon led to only two or three nuns at a time
being allowed to visit a monk, who had been designated by the
Bhikkhusamgha as bhikkhunovadaka (“instructor of nuns”), for this
purpose (Cv X 9.4 = Vin II 263f.). Monks were forbidden to enter the
nuns’ area (bhikkhuniipassaya) to give instruction. This may be con-
cluded from Pacittiya 23 of the Bhikkhuvibhanga (Vin IV 56). During
their instruction the monks questioned the nuns as to whether they had
kept the garudhammas, checking that they had maintained the
discipline.3”

Garudhamma 4 and Pacittiya 57 of the Bhikkhunivibhanga (Vin IV
314) describe the pavarana ceremony3® for nuns: “At the end of the
rainy season a nun shall satisfy both orders in three respects: by that
which is heard, seen and suspected.”3? According to the description in
the Cullavagga, at first nuns did not perform this ceremony at all. Then
they performed it only within their order and later, in a third move, the
complete order of nuns performed the pavaranda in front of the order of
monks. As this caused trouble in the Bhikkhusamgha, the Buddha
decreed that a pavarand was first to be completed in the nun’s order. On
the following day a nun appointed as spokeswoman by the

p. 27).

36Vin IV 315 ovado nama attha garudhamma. Stipulations regarding the
carrying out of the instruction of nuns are contained in Pacittiya 21-23 of the
Bhikkhuvibhariga (Vin IV 49-57). Cf. BhiPr, p. 122.

37Pitzer-Reyl, 1984, p. 27, sees here “a further instrument of control” over the
nuns.

3Detailed regulations for this ceremony for nuns in Cv X.19 (Vin II 275f.); the
regulations concerning this for monks are in Mv IV.1.14 (Vin I 159f)).

39vin 11 2 55 : vassam vutthava bhikkhuniva ubhatosamghe tihi thanehi
pavaretabbam ditthena va sutena va parisankaya va. — Cf. Hiniiber 1968,
pp- 157f, section 147. This garudhama is the only one which is in the same
place in the Bhiksuni-Karmavacana (see Schmidt, 1993, 5a3/4/5) and in the
Pali tradition.
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Bhikkhunisamgha was to go with the Bhikkunisamgha to the
Bhikkhusamgha and was to carry out the pavarand ceremony again (Cv
X.19=Vin II 275f.) in front of the Bhikkhusamgha. Before that, the nuns
had asked each other to say whether they had seen, heard or merely
suspected any offence. On the following day these proceedings were
repeated in front of the order of monks. The nuns’ spokeswoman asked
the monks to voice their objections.4Y The monks did not ask for
objections from the nuns. Thus the nuns were controlled by two
authorities, the monks only by one.

Garudhamma 5 stipulates that nuns who offend against a
garudhamma must perform 14 days of manatta in front of both
orders.*! This garudhamma is the only one of the eight garudhammas
for which there is no equivalent, either literal or in content, in the
Pacittiya section of the Bhikkhunivibhanga. However, garudhammas 2,
3, 4 and 7 correspond literally to Pacittiyas 56, 59, 57 and 52 of the
Bhikkhunivibhanga. There is a contradiction here within the Vinaya
regulations as the penalty for a Pacittiya offence does not include the
imposition of manatta,*? which is part of the penalty designated for a
Samghadisesa offence.3

It is also noticeable here that within the series of the eight rules
(garudhammas), seven regulations delineate the characteristics of these
offences, and one rule (garudhamma 5) merely defines the penalty. In
the categories of offence in the Patimokkha the penalty is defined either
in each rule itself (Parajika),** or at the end of the category of offence in
question (Samghadisesa), or in the commentary to the rules

40ct. BhiPr, p. 123.

4lvin I 255: garudhammam ajjhapannava bhikkhuniya ubhatosamghe
pakkhamanattam caritabbam. In the Bhiksuni—-Karmavacana (see Schmidt,
1993) this garudhamma is placed seventh (5bg/5, 6a1).

42An offence against one of the Pacittiya rules requires a simple confession.

43Here in garudhamma 5 it is not a matter of parivdsa. Nuns, as opposed to
monks, are not obliged to complete a parivdsa in the case of a Samghadisesa
offence (cf. also BD IV, p. 192, n. 2).

44Cf. Hecker, 1977, p- 93.
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(Nissaggiya-Pacittiya, Sekhiya); or it may emerge from the designation
of the offence itself (Pacittiya, Patidesaniya). Further rules contain no
penalty (Adhikarana-Samatha), or the penalty is not pre-determined
(Aniyata). This inconsistency within the Vinaya regulations can be
judged as an indication that the compilation of the eight garudhammas
recorded in the Cullavagga does not stem from an original conception,
but is the result of a development. Accordingly it is possible that the
compilation of the garudhammas which we have before us today is
more recent than the rules corresponding to the garudhammas in the
Pacittiya section of the Bhikkhunivibhanga.

Garudhamma 6 contains the two most important procedural
differences between nuns and monks in bestowing the Upasampada:
“After having obeyed the six precepts for two years, a Sikkhamana must
request Upasampada from both orders.”*5 Only women are subject to
the condition of a two year probationary period,*¢ and the condition that
Upasampada must be taken twice, with consent from both the nuns’ and
the monks’ Orders.*’ This garudhamma expresses the dependence of

4Svin 11 255: dve vassani chasu dhammesu sikkhitasikkhaya sikkhamanaya
ubhatosamghe upasampada pariyesitabba. This garudhamma is placed first
(4b5, sar1) in the Bhiksuni-Karmavacana (see Schmidt, 1993), which makes
sense. In this tradition the point is only that a woman has to request both the
Pabbajja and the Upasampada from the monks; a two year probationary
period is not mentioned (bhiksubhyah sakasad [sic] Ananda matrgramena
pravrajyopasampad bhiksunibhavah pratikamksitavyah). In content,
Pacittiyas 63 and 64 of the Bhikkhunivibhanga (Vin IV 319 and 321)
correspond to the first part of this garudhamma. Picittiya 63 rules that a nun
who takes into the Order a Sikkhamana who has not been instructed in the six
precepts for two years commits a Pacittiya offence. Piacittiya 64 adds the extra
condition that a Sikkhamana must be approved by the Order.

46 Admission to this probationary period is also formalised by a legal act
(kamma), as may be concluded from the history of Pacittiya 63 of the
Bhikkhunivibhariga (Vin IV 318f.; cf. BhiPr, p. 137).

47The progress of a woman up to the attainment of nun’s status is thus as
follows: (1) A lay member (updsika) becomes a SamanerI through the
Pabbajja. (2) As soon as a SamanerT is 18 years old, she may ask for
permission from the Order of nuns, to begin the two year probationary period.
The completion of the probationary period is the prerequisite for admission to
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the Order of nuns on the Order of monks particularly clearly, as it
guaranteed the influence of the monks on the admission of a woman to
the Buddhist Order. The final decision whether to receive a woman into
the Buddhist Order lay with the monks.

The six precepts to be obeyed by the Sikkhamana during the
probationary period correspond in content to four of the five s7la*® to be
adhered to by lay members: to refrain from killing living creatures,
from theft, from falsehood, and from the consumption of intoxicating
drink. In addition the Sikkhamana was not to be unchaste or to eat at the
wrong time.*

It is remarkable at this point that the Buddha, at the very moment of
granting the establishment of a nuns’ Order, uses a term (sikkhamana)
without giving any further explanation, although he could not possibly
have used it before. The procedure by which a woman became a
Sikkhamana and the rules she was to obey during this time are
described in the history of Pacittiya 63 in the Bhikkhunivibhanga, but
not at this point in the Cullavagga. So one may presume that this
particular garudhamma stems from the time when the Buddhist Order
of nuns was already a permanent part of the Buddhist community. It is
possible that after the death of the Buddha there was a tendency within

the Upasampada. Now the Samaneri is given the title Sikkhamana. If she
breaks any of the six precepts during the probationary period, then (2) begins
all over again. (3) After completion of the probationary period the Sikkha-
mana asks the Order of nuns for Upasampada. (4) After Upasampada by the
Order of nuns, she is taken by all the nuns to the Order of monks, where she
(or rather another nun on her behalf) requests Upasampada again. Only after
the Order of monks has given her Upasampadi, is she a fully-fledged member
of the nuns’ Order, a Bhikkhuni.

48Cf. also Nyanatiloka, 1983, p. 209.

49These six precepts are listed in Pacittiya 63 of the Bhikkhunivibhanga (Vin IV
319). They are formulated as follows:pardtipdta veramanim dve vassani
avitikkammasamadanam samadiyamé, adinnadanda veramanim
samadiyami, abrahmacariva veramapimi ... samddiyami, musavada
veramanim ... samadivami, suraneerayernd jiapamadatthand veramanim ...
samadivami, vikalabhojana veramanim ... samadiyamiti. Cf. also Horner,
1930, pp. 138ff.
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the community of nuns to abolish this extra probationary period for
nuns. At this, the more conservative members of the order may have felt
compelled to give added weight to its institution by giving the ruling in
the garudhammas the authority of the Buddha’s words.

Garudhammas 7 and 8 refer to personal relationships between
monks and nuns.

Garudhama 7: “A nun is in no way allowed to insult or disparage a
monk.”30 This garudhamma corresponds to Pacittiya 52 of the
Bhikkhunivibhanga (Vin IV 309). Here, according to Horner,>! refer-
ence is made to the conflict between the “group of six nuns” and Upali,
described in the history of Pacittiya 52 of the Bhikkhunivibhanga. Thus
it is most probable that this garudhamma is of a later date when the
Order of nuns already existed. On the other hand, the sequence of the
origin of individual parts of the Vinaya-pitaka cannot be clearly
determined. Thus, if Oldenberg is correct in his assumption that the
histories of the individual rules in the Patimokkha originated at roughly
the same time as the Mahavagga and Cullavagga, then Horner’s
argument is invalid. The result of Horner’s reflections can nevertheless
be viewed as correct, because insulting or disparaging behaviour toward
monks by nuns would not have required an extra ruling in the
Patimokkha if it had already been regulated in the garudhammas, which
according to tradition had been laid down previously. This is
particularly unlikely given the fact that an offence against a
garudhamma entails a considerably harsher punishment (namely
fourteen days manatta) than neglect of a Pacittiya rule.

Garudhamma 8 : “From today, for nuns, speaking3? to monks is

50vin 1II 255: na bhikkhuniva kenaci parivavena bhikkhu akkositabbo
paribhasitabbo. Horner, 1930, points out that there is no rule for monks
which forbids them to insult nuns. Insulting a nun by a monk is only
mentioned in Anguttara-nikava V, pp. 70f. (cf. Horner, 1930, p. 126 and note
2), where it is given as one of ten reasons for suspension from participation in
the recitation of the Patimokkha.

Sl 1930, p. 158.
52Rhys Davids and Oldenberg. 1885, p. 324. n. 4. translate vacanapatha by
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forbidden, but for monks, speaking to nuns is not forbidden.”53 This
garudhamma corresponds in content partly to Pacittiya 95 of the
Bhikkhunivibhanga (Vin IV 344): ya pana bhikkhuni anokasakatam
bhikkhum paitham puccheyya, pdcittivan ti (**A nun who puts a question
to a monk who has not given her permission [to do so, commits a)
Pacittiya {offence]”).

On the one hand, the garudhammas separate the nuns’ Order from
the monks’ Order, as they are only valid for nuns; on the other hand
they integrate the two Orders, in that they regulate the personal
relationship of the nuns to the monks.>* They are thus of fundamental
importance in the evaluation of the position of the Bhikkhunis in
relation to that of the Bhikkhus. In the garudhammas “the dependence
of the Bhiksunisangha on the Bhiksusangha is at times quite bluntly
expressed”.” All eight garudhammas express an aspect of the personal
subordination of individual nuns to the monks.>® Hermann Odlenberg,
in fact, sees the significance of the Bhikkhunisamgha within the early
Buddhist community as defined through the garudhammas.>’ He is
perhaps not going too far when he says,>® “As the wife is under the
guardianship of the husband, the mother under the guardianship of her ~
sons, so the Order of nuns is under the guardianship of the Order of
monks.” Although the Bhikkhunisamgha is in itself a completely

“admonishing”. Oldenberg, 1959, p. 345, gives reasons why vacanapatha
here cannot be taken to mean that a nun is not allowed to speak to a monk at
all. He maintains that what is meant is that she is not allowed to call a monk
to account for an offence. As against that, the sequence of addressing one
another was apparently dependent on social hierarchy and thus “speaking to”
in the narrower sense may be intended here.

53vin I 2 55: ajjatagge ovato bhikkhuninam bhikkhiisu vacanapatho, anovato
bhikkhianam bhikkhunisu vacanapatho.

548ee also BhiPr, p- 118.

S5BhiPr, p- 8. Cf. also Oldenberg. 1959, p. 345.
S6BhiPr, p. 8.

57ct. Oldenberg, 1959. p. 347.

580ldenberg, 1959, p. 343.
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independent institution, as a whole it is subordinate to the
Bhikkhusamgha. Roth even suspects that the garudhammas were in fact
aimed at discouraging women from entering the Order.> This
interpretation, however, does not seem appropriate to the historical
situation. When the Buddha, contrary to contemporary custom, admits
women into his Order, he is on new spiritual ground, which demands
particular consideration for the views of “the people”.

When Mahapajapati has accepted the eight garudhammas without
hesitation, Ananda conveys this to the Buddha. It is only then that the
Buddha expresses his misgivings about the admission of women into
the Buddhist Order to Ananda, and establishes the consequent impor-
tance of keeping the eight garudhammas.®® Before this, the founder of
the religion had explained the consequences of his assent to the estab-
lishment of an Order of nuns thus: !

3BhiVin(Ma-L), p. xxxi.

60Vin II 256 (Cv X.1.6) seyyathapi Ananda puriso mahat talakassa patigacc’
eva alim bandheyya yavad eva udakassa anatikkamandya, evam eva kho
Ananda maya patigacc’ eva bhikkhuninam attha garudhamma pafifiatta
yavajivam anatikkamaniya ti (“Ananda, just as a man, looking ahead, builds a
dam for a great {water] reservoir, so that the water does not overflow, so have

I, with foresight, laid down for nuns eight garudhamma which are to be kept
for life”).

6lyin1I 2 56 (Cv X.1.6) sace Ananda nalabhissa marugamo tathagatappavedite
pabbajjam ciratthitikam Ananda brahmacariyam abhavissa,
vassasahassam saddhammo tittheyya. yato ca kho Ananda matugamo
tathagatappavedite ... pabbajjito, na dani Ananda brahmacariyam
ciratthitikam bhavissati, pafic’ eva dani Ananda vassasatani saddhammo
thassati. seyyathapi Ananda yani kanici kulani bahutthikani appapurisakani
tani suppadhamsiyani honti corehi kumbhatthenakehi, evam eva kho Ananda
yasmim dhammavinaye labhati mdtugamo ... pabbajjam na tam
brahmacarivam ciratthitikam hoti. seyyathapi Ananda sampanne salikkhette
setatthika nama rogajati nipatati evan tam salikkhettam na cirasthitikam hoti,
evam eva kho Ananda yasmim dhammavinaye labhati matugamo ...
pabbajjam na tam brahmacarivam ciratthitikam hoti. seyyathapi Ananda
sampanne ucchukkhette mariijetthikd nama rogajati nipatati evan tam
ucchukkhettam na ciragthitikam hoti, evam eva kho Ananda yasmim
dhammavinaye labhati matugamo ... pabbajjam na tam brahmacariyam
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“If, Ananda, women had not received the Pabbajja in the dhamma
and vinaya expounded by the Tathagata, the Brahma path would have
lasted long. The saddhamma would have lasted 1000 years. And now,
Ananda, that women have received the Pabbajja in the dhamma and
vinaya expounded by the Tathagata, the Brahma path will not last long,
Ananda. The saddhamma will last only 500 years.52

“Just as families with many women and few men are easily over-
powered by thieves, so the Brahma path in whose dhamma and vinaya
women receive the Pabbajja will not last long.

“Just as when a disease known as mildew affects a whole rice field,
that field will not last long, so the Brahma path in whose dhamma and
vinaya women receive the Pabbajja will not last long.

“Just as when a disease known as blight affects a whole field of
sugar cane, that sugar cane field will not last long, so the Brahma path
in whose dhamma and vinaya women receive the Pabbajja will not last
long.”

Women are equated with disease and their admission into the
Buddhist Order allegedly brings about an earlier decline of the Buddhist
teaching. The Buddha says this, not as the reason he is against the estab- ’
lishment of the Order of nuns,%3 but only after the deed has already been
done.

These statements are difficult to reconcile with the fact that the
Buddha had without hesitation admitted that women had the ability to
attain Enlightenment and had in the end assented to the establishment of
an Order of nuns. Here on the one hand the ambivalence becomes clear
which reflects the currents of a time of radical spiritual change and on
the other hand this passage illustrates the personal conflict in which the
founder of the religion may have found himself. His affection for his

ciratthitikam hoti.

62The numbers given are surely not to be taken literally. Probably, in fact, long
periods of time are meant (cf. Horner, 1930, p. 105, n. 3). No time is given in
the Bhiksuni-Karmavacana (Schmidt, 1993), 4a2/3.

63However, Bhiksuni-Karmavacana (Schmidt, 1993), 4a2/3.
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foster mother led him to wish to protect her interests but also led him
into conflict with his wider social milieu, as the decision to include
women in the community of the Order was not usual at that time.

Beginning from the assumption that the events recorded in the
Cullavagga did in fact take place in this or in a similar way, an attempt
has been made to formulate a uniform assessment of women on the part
of the Buddha.

B.C. Law takes the view that the rights which were granted to the
nuns within the Samgha were not the result of the liberal attitude of the
Buddha, but that on the contrary they had been hard won by the nuns
themselves. He starts from the assumption that the Buddha himself was
against the establishment of the Order of nuns,% but had to bow to the
persistent entreaties of the women. At the same time, Law believes it
probable that the Buddhist Order of nuns was only established after the
Buddha’s death.%5 This interpretation, however, is not supported by a
critical examination of the texts.

In several more recent works on women in early Buddhism it has
been unanimously established that in comparison to his contemporaries,
the Buddha himself took a progressive attitude toward women.®¢ As the
idea of the admission of women into ascetic communities was nothing
new,%’ the decision to establish an Order of nuns was not so excep-
tional. However, as Horner states, the Buddha gave a strong further
impulse to a new development of his time.%8 In addition, Horner points

64CT. Law, 1927, p. 66.

65Cf. Law, 1927, p. i.

66Thus Horner, 1930; Kabilsingh, 1984; Pitzer-Reyl, 1984; and Jordt, 1988,
pp- 31-39.

57There were a great many Jain nuns living in Vesali, where the events leading
to the admission of women into the Buddhist Order took place, according to
Horner, 1930, p. 108. This statement, however. she only substantiates through
one passage, Jataka 536 (cf. Horner, 1930. p. 108, n. 5). On parallels in the
traditions regarding the establishment of Orders of Jain and Buddhist nuns cf.
Horner, 1930, p. 102.

68Cf. Horner, 1930, p. 108: thus also Pitzer-Reyl, 1984, p. 20.
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out that apart from this point in the Cullavagga there are no further
proofs in the Vinaya that the Buddha was originally against the estab-
lishment of an Order of nuns.%? Another conjecture expressed in the
literature suggests that the reservations of the Buddha regarding the
establishment of a nuns’ Order was due to his realistic appraisal of the
situation of women living the homeless life.”0 It was clear to him that
women belonging to no household would be deprived of protection.
Transferral of this protecting role to the monks would have meant that
they would have had to take on within the Samgha the very role which
they had just decided to give up by joining the Order to concentrate on
their spiritual development. Although early Buddhism did not differen-
tiate between men and women regarding the ability to achieve
Enlightenment, in other areas Kajiyama concludes that social discrimi-
nation against women was predominant.”!

As has been shown, the passage examined here contains eloquent
but partially contradictory information regarding the position of women
in early Buddhism. On the one hand, the acknowledgement that women,
like men, are able to attain Enlightenment illustrates that the Buddha
did not discriminate between the sexes in this respect. Such a specific’
assessment is fundamental for a definition of the position of women
within a community in which the declared goal of each member is the
attainment of Enlightenment (escape from the cycle of rebirth). In
addition, the result of the events described in the first section of Chapter
Ten of the Cullavagga, that is, the establishment of the nuns’ Order by
the Buddha, establishes that the founder of the religion was prepared to
take into account the concept of equality of the sexes provided for in
Buddhism, documented here by acknowledgement of the full ability of
women to attain Enlightenment.

On the other hand, the garudhammas make it clear that a nun is

69Cf. Horner, 1930. p- 105.

70¢t. Kabilsingh 1984. pp. 24f. and cf. Kajiyama. 1982, pp. 53-70, see
especially p. 60.

¢y, Kajiyama, p. 70. and Jordt. 1988. p. 34.
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always below a monk in social rank. In fact, these particular rules for
nuns also ensure that the nuns are guaranteed male protection and
knowledgeable instruction. Nevertheless, this is outweighed by the
aspect of the control exercised by the monks. The nuns were usually
subject to two authorities, the monks to only one, and the final judge-
ment always rested with the monks. Although the Bhikkhunisamgha
was conceived as a completely independent institution in itself, as a
whole, nevertheless, it was subordinate to the Bhikkhusamgha. The
traditional ideas of the relations between the sexes were thus taken over
into the life of the Buddhist Order.

It must be added here that the Buddha was probably not able to free
himself entirely from the idea of woman as temptress and so did not
consent unreservedly to the establishment of a nuns’ Order.”2
According to Pitzer-Reyl, an assessment of the position of women in
early Buddhism is impossible without taking account of the rule of
celibacy, which is fundamental to the Buddhist community (Parajika 1
of the Bhikkhuvibhanga). As Buddhism is a religion with basically
ascetic characteristics, it partly took over from Brahmanism the tradi-
tional view that identified woman with a sexuality hostile to
Enlightenment (being a distraction from the religious goal).”3 The
Buddha evidently saw himself and the Order he founded in the context
of his wider social milieun and in particular within the context of the
other religious communities which originated at that time. The Buddhist
Order was founded in a time of radical spiritual change and Buddhism
was but one of many newly established ascetic religious communities.
Thus, while it was possible for the Buddha to take the risk of
disseminating his new ideas, he must also have been aware that the new
would only last if it first gained the acceptance of his contemporaries.

An added complication was that the Buddhist Order had been
conceived as dependent on the good will of a lay community and was
thus in competition with the other religious communities established at

72Ct. Also Kabilsingh, 1984, pp. 25f., and Pitzer-Reyl, 1984, p. 20.
73Cf. Pitzer-Reyl, 1984, pp. 16f.
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the time. Against this background, the hesitation of the Buddha over the
establishment of an Order of nuns is also understandable. On the one
hand, he wanted to take into account the concept of equality provided
for in Buddhism, and in addition to that there was probably the
particular obligation he felt towards his (foster) mother, yet on the other
hand, the demands of the wider social milieu could not be ignored.
Many passages in the Vinaya indicate that the Buddha was an innovator
as well as being a conservative person.

According to tradition, a number of the rules of the Suttavibhanga
were only drawn up because “the people” complained about the
behaviour of the monks or nuns.”# These complaints are, however, often
described as based on misunderstandings and misinterpretations on the
part of the laity. Nevertheless the Buddha always reacted by laying
down a rule, thus complying with the wishes of “the people”. This
conformism of the Buddha, documented in the Vinaya, confirms the
conjecture that it was his thinking with regard to the understanding of
the lay members which was the cause of his hesitation as well as for the
subordination of the nuns to the monks. It is possible that he was afraid
that if he accorded equal status to women within his Order, it would
cost him many members and thus endanger the very survival of the
Buddhist Order. Bearing in mind that Buddhism was only one among
many contemporary ascetic groups this 1S more than probable.
Nevertheless, while interpreting the histories of the Patimokkha rules, it
must be borne in mind that they are probably more recent than the
corresponding rules themselves. Often the whole history only represents
a “schematic setting for the content of the formula”.7> This leads to the
conjecture that the histories of the individual rules of the Patimokkha
contained in the Suttavibhanga arose for the most part from the need of

74Thus Parajika 2 and Samghadisesa 7 of the Bhikkhuvibhanga, Samghadisesa
1, Nissaggiya-Pacittiya 1, 11, and 12 of the Bhikkhunivibhanga. Cf. also
Hecker, 1977, p. 95.

T5BhiPr, p. 185.
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the monks and nuns to have a historical basis for each rule.”®

The passage examined here contains clear indications that the
legend of the establishment of the Order of nuns did not originate
entirely from events which actually took place. In view of the chrono-
logical succession of the events described, the text seems much more
likely to have been extended gradually, reflecting the concerns of
various “editors”. According to Horner, it was the men who handed
down the texts. It was therefore quite possible that they neglected to
transmit some of the passages which referred to women. Only events
which were so unusual that they could not be omitted were handed
down. She explains,’” “It should be remembered too, that monks edited
the sayings attributed to Gotama and they would naturally try to
minimise the importance which he gave to women.” Possibly the legend
recounted in this section of the Cullavagga may be seen as a reflection
of such a development. Thus it is also uncertain whether the Buddha
himself demanded so complete a subordination of nuns to monks as is
laid down in the eight garudhammas.

There was a time lapse between the death of the Buddha’® and the
final codification of the Vinaya. As the Buddha left his community
without a spiritual leader, many problems arose for the then leaderless
Samgha. Often the rules for behaviour laid down by the Buddha were
inadequate to meet new cases of conflict. Therefore new rules had to be
drawn up. These rules were also attributed to the Buddha, the sole
“lawmaker” in his lifetime,”® in order to prevent any doubt as to their
binding character. It is probable that during this period, elements of a
patriarchal system gained greater acceptance, altering the concept of
equality originally provided for in Buddhism.

76Cf. BhiPr, p. 185. Dieter Schlingloft, 1964. p. 538. takes this view: “In one
story or another memories of actual incidents in the community may have
been reflected. However, most of the stories are pure invention in order to
give reasons for the regulations.”

7THorner, 1930, p. 105.
78Cf. Bechert, 1991.
79Hecker. 1977. p- 90.



The Legend of the Establishment of the Buddhist Order of Nuns 65
It is possible that the compilation of the garudhammas to hand
constitutes a later insertion into the Vinaya, which is more recent than
the rules corresponding to the garudhammas in the Pacittiya section of
the Bhikkhunivibhanga. Pointers toward this are the inconsistency in the
sequence of garudhammas (see garudhamma 5 in particular); the unsys-
tematic order of the eight garudhammas in the Cullavagga; the differ-
ence in the sequence of garudhammas in the traditions of other
Buddhist schools,80 as well as the parallels both literal and in content in
the Pacittiya section of the Bhikkhunivibhanga. It is therefore possible
that the compilation of the eight garudhammas is not based on an
original conception but is the product of a process of development. It
may be assumed that some of the garudhammas examined here stem
from the time when the Buddhist Order of nuns was already a fixed
component of the Buddhist community. Possibly after the death of the
Buddha there was a tendency within the nuns’ community to abolish the
additional rules for nuns, or at the least, to mitigate them, whereupon
conservative members of the Order may have felt compelled to give
them added weight by establishing them as the garudhammas.

ABBREVIATIONS
BD 1.B. Horner (transl.), The Book of the Discipline, Vinaya Pitaka
Vols. 1-6, London 1938-66.
BhiPr Ernst Waldschmidt, Bruchstiicke des Bhiksuni-Pratimoksa der

Sarvastivadins, Leipzig 1926 (Kleinere Sanskrit-Texte, 3).

BhiVin(Ma-L) Gustav Roth, ed. Bhiksuni-Vinaya including Bhiksuni-
Prakirnaka of the Arya-Mahasamghika-Lokortaravadin, Patna
1970 (Tibetan Sanskrit Works Series, 12).

Cv Cullavagga.

Mv Mahavagga

80A further indication is also the direct link of the garudhammas with the
Bhikkhunivibhanga in the Vinaya of the Mahasamghika-Lokottaravadin. Roth
explains (BhiVin(Ma-L), p. xxx), “This throws a clear light upon the tendency
which has been observed in regard to the arrangement and the composition of
our Bhi-Vin(Ma-L), the tendency being to supply a complete set of the
Bhiksuni-Vinaya as a whole which is consistent in itself.”
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Tuvattati/tuvatteti Again

One of the rare desi-words in Pali, tuvagtati,! is discussed by W.B.
Bollée in his article “Notes on Middle Indo-Aryan Vocabulary 11”.2 His
article follows one by Ludwig Alsdorf,? who discovered this word in
the Asokan edicts of Dhauli and Jaugada. Previously, the words of the
relevant sentence (P/Q) e kilamte siyati* te<na> ugaca samcalitaviye
tuvatitaviye etaviye va at Dhauli had been segmented as tu vatitaviye.
However, as L. Alsdorf rightly pointed out, fu (“but”) is used only in the
Girnar version, while all other versions have cu. This, however, raises a
semantic problem concerning the newly discovered Asokan word
tuvatitaviye, which Alsdorf discussed at some length, using the evidence
found in Jain texts. To this Bollée added the relevant Theravada
references.

In both Buddhist and Jain literature, tuvartati/tuvasteti and
tuyattai/tuyattei are usually and correctly assumed to mean “to lie
down”. There is no etymology, however, to support this. The traditional
derivation as given by Jain commentators is a strange, even desperate,
attempt to Sanskritize this word as tvagvartayati (“das drollige Sanskrit-
Aquivalent™), which seems to be due to purely phonetic considerations
(“Lauteschieberei”), but of course, once created, the word almost
necessarily developed a semantic life of its own. The second part of the
compound must have invited commentators to assume a meaning such
as “lying down [and] rolling from one side to the other”.

Unfortunately, the verb tuvatitaviye stands next to samcalitaviye in
the Adokan inscriptions. Although Alsdorf also clearly saw that the Jain
parallels are not sufficient to establish the exact meaning of tuvatiraviye

ISee von Hiniiber, 2001, § 72.

2Bollée, 1983-84, pp. 112 foll.

3 Alsdorf, 1968.

40n siyari being one word, see von Hiniiber, 2001, §437.
5Alsdorf, 1968, p. 18 = 478.
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as used by Asoka,® he nevertheless succumbed to the temptation to
follow the Jain “etymology” in part and assumed a meaning such as
“sich rithren”, or “be active” as Bollée translated Alsdorf. With
commendable caution, W. B. Bollée draws attention to the Pili evidence
not discussed by Alsdorf, pointing out the difficulties rather than giving
solutions.

The problem of ruvattati, however, was not put to rest, but taken up
again recently in an article by H. Tieken, who reviewed the evidence
once more in his study “Middle Indic tuvarta-".” Tieken is certainly to
be commended for assembling all relevant passages from Jain and
Buddhist literature and placing them side by side with the Asokan
inscriptions, thus making it easy to view all the material.

Tieken’s argument begins with Asoka and with Alsdorf’s opinion
concerning the meaning of tuvatitaviye, to which he adds his own
derivation from Sanskrit ati-vrt-, suggesting it means “to move
excessively”. According to the Poona Dictionary, however, the meaning
of ati-vrt is rather “to go beyond”, etc., as we would expect. The
phonetic development postulated by Tieken is not an easy one: “loss of
the initial a- in ati- and labialization of the vowel representing -r-".8
The vowel “labialized”, however, is the -i- in ati-, while -r- would
develop quite regularly into -a- in (a)tu-va-.

Without taking into consideration either the semantic or the
phonetic difficulties, Tieken tries to read his interpretation into the Jain
and Buddhist texts. As is well known from previous discussions, the
verb occurs in Jain texts, e.g., in such stock phrases as parakkamejja va
citthejja va nistejja va tuyattejja va (“should exert himself, stand, sit, lie
down”).? As Tieken noted, this is in stark contrast to the assumed

6Alsdorf, 1974, p. 19 = 479.

TTieken, 1996.

8Tieken, 1996, p. 17.

91t seems to have escaped the attention of scholars that the meaning of ruvartar

is also confirmed indirectly by the four irivapatha of the Buddhists: gamana,
thana, nisajja, sevyva (CPD s.v. irivapatha 2., ¢.g., S 'V 78,3).
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meaning of the word in ASokan inscriptions. He therefore turns to the
Theravadins for help.

The word occurs in Vinaya contexts for monks and for nuns. The
following is said with reference to monks: ... na ekamafice
tuvattitabbam na ekattharand tuvattitabbam ... yo tuvatteyya, apatti
dukkatassa, (“one should not lie down on one bed, one should not lie
down under one cover ... whoever lies down [commits] a dukkata
offence”).10 This rule was adapted for nuns and incorporated into the
Bhikkhuni-Patimokkha as Pacittya XXXL! va pana bhikkhuniyo dve
ekamarice tuvatteyyum, pacittiyam (“whatever two nuns lie down on one
bed [commit] a Pacittiya offence”).12 The commentary in the Sutta-
vibhanga explains this as ekaya nipanndya apara nipajjati (“after one
has lain down, another lies down™).!3 As Bollée points out, this gives a
very precise meaning for ruvattati in a relatively early text. Although it
is difficult to date older Pali literature with any precision, the
composition of the Bhikkhuni-Patimokkha can hardly be later than
Asoka, thus pointing to rather early usage for the verb. Later usages in
Pali, such as sayane "han tuvattami,'* continue the old meaning.

This would stand in the way of Tieken’s understanding fuvattati as
any sort of “bodily activity”. Therefore, he has to back up his argument
with “the accusation made by outsiders with regard to the laxity of the
monks and nuns. On the basis of this passage it may be argued that
tuvatta- ‘to show excessive activity’ has actually found its way into the
canon as a colloquial expression for having sex.” This argument,
however, is categorically ruled out by the Vinaya. For, as explained in
extenso et ad nauseam in the commentary on Parajika !5 having sex
with anybody or anything results in immediate expulsion from the

Ovint 124.10-13.

1T This rule is discussed in Hiisken. 1997, pp. 194 foll.; cf. Pacittiya XXXII.
12Vin IV 289.1** foll.

B3Vin1v 289.s.

4Ap 137.8.

Svin 111 28.23-40.25.
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order. Here, the infraction is only a dukkata offence for monks,
corresponding as usual to a pacittiya for nuns, so that we must follow
the commentary in the Suttavibhanga, which takes ruvatteyya to mean
nipajjati. Moreover, Pacittiya XXXI for nuns also corresponds to
Pacittiya VI for monks: yo pana bhikkhu matugamena sahaseyyam
kappeyya, pacittiyam (“Whatever monk should share a bed with a
woman [commits] a Pécittiya”).16 This underlines the fact, if it is
necessary to do so, that simply lying down is, as expected, an offence.

Consequently, there is no way to explain away the meaning “to lie
down” for tuvartati. This obviously leaves us with a problem in the
Asokan inscriptions. There does not seem to be, however, much room
or even much need to deviate from the usual meaning of ruvarrati,
which is amply supported by the texts. It should be kept in mind that it
was only because the verbs samcalitaviye and etaviye stood next to
tuvatitaviye that Alsdorf was led to assume a meaning involving
movement for tuvatitaviye after a rather superficial look at the Jain
evidence. The closer examinations made by both Bollée and Tieken
show that the fairly rich evidence in Jain and Buddhist literature should
not and cannot be overruled by one single passage in an inscription that
is still poorly understood despite the effort made and the progress
achieved by Alsdorf. He even had to reckon, probably correctly, with
mistakes by the engraver in this very passage.

What then is said in the inscriptions at Dhauli and Jaugada in the
relevant sentence ? It clearly begins with e kilamte siyati “who is
exhausted ...”. Then it seems to recommend that this exhausted official
should do three things described by three participia necessitatis, namely
samcalitaviye — tuvatitaviye — etaviye. Contrary to the discussion so far,
only tuvatitaviye is clear and comprehensible: An exhausted official
was simply given the choice of doing what is quite natural, to take some
rest. In a similar situation, even the Buddha said shortly before his
death: kilanto 'smi Cundaka nipajjissami (“1 am exhausted, Cundaka, I

6yin IV 19,31 foll.
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want to lie down”).17 The exact connotation of sam-cal- and sam-car- is
not known. In Sanskrit they mean respectively, “to quiver, to move

?

away” and “to meet, to approach, to practise”.!® Nor is the exact
connotation of etaviye known. For *etabba is unattested in canonical
Pali texts, and etavya seems to be rare in Sanskrit. In both languages it
would be usual to use gantavyal/gantabba. Thus research somehow
seems to have moved in the wrong direction, investigating the obvious
and avoiding the obscure.

One thing, however, is made perfectly clear from the way this
problem was approached. It is neither wise nor sound methodology to
start from an assumed meaning in a single passage in an epigraphic text
that is moreover fairly obscure, then try to explain (if not distort) the

semantics of words that are well attested in literature.

O. v. Hiniiber
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Playing with Fire: The pratityasamutpada
from the Perspective of Vedic Thought

The present paper is an attempt to look at the law of dependent
origination (pratityasamutpada) from the perspective of earlier Vedic
thought, rather than that of the Buddhist texts and tradition. This
perspective reveals several striking similarities between the Buddha’s
chain and the Vedic ideas of creation.

These similarities are reflected in the general structure of both
processes and, in many instances, in particular notions denoting their
stages. I am, nevertheless, well aware that in their specific contexts the
Vedic creation and the Buddha’s pratityasamutpada displayed a whole
gamut of distinct meanings. I am also aware of the fundamental differ-
ence between these two processes: the former (the process of the
creation of the world) is regarded as desirable ; the latter, which leads to
suffering, is not.

In my analysis I shall work with the classical formulation of the
pratityasamutpada, consisting of twelve links. I am aware of the exis-"
tence of different formulations in the Pali Canon,! but taking all of them
into consideration goes beyond the scope of this paper and needs a
closer collaboration between Vedic and Buddhist scholars.

I am going to show the most important Vedic equivalents of each
link and the main lines along which the Buddha’s reasoning may have
gone. Since I am not a Buddhologist, I do not attempt to analyze here all
the meanings which have been ascribed to these links in Buddhism; 1
restrict myself to their principal and most general meanings.

I would also like to stress that I am aware that the interpretation of
‘the pratityasamutpada as a polemic against the Vedic cosmogony
tackles only one aspect of this huge problem; as the Buddha said to
Ananda: “This conditioned origination is profound and it appears pro-

ISee Mejor 1994, pp. 136-49.
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found”? (gambhiro cayam ananda paticcasamuppado gambhiravabhaso
ca). The investigation of all the other questions connected with the
understanding of the Buddha’s chain remains within the scope of
Buddhology.

Generalities

On the most general level, the Vedic cosmogony and the pratitya-
samutpada describe the creation of the conditions for subject-object
cognition, the process of this cognition, and its nature, which, in both
descriptions, is represented by the image of fire.3

Inspired by Prof. Richard Gombrich’s investigation,* I am inclined
to believe that this similarity is neither accidental, nor caused by the
Buddha’s inability to free himself from the mental paradigms of his
culture. I would rather argue that he formulated the pratityasamutpada
as a polemic against Vedic thought.> Through the identification of the
creative process with the process that leads only to suffering, he rejected
the Brahmanic way of thinking in a truly spectacular way.

In Vedic cosmogony, the cognitive process is undertaken by the
self-cognizing Absolute. The reflexive character of this process is
expressed by the word drman, which denotes both the Absolute itself,
the conveyor of the cosmogonic process, and the forms assumed by the
Absolute in this process: the world, the human being, the inner Self,
and finally the fire altar, which expresses those manifestations on the
ritual level. The negation of the arman’s existence postulated in the
Buddha’s doctrine of anatta leads to the conclusion that the whole
Vedic cosmogony is based on a false assumption and its acceptance
inevitably leads only to suffering.

p11 55, Gombrich’s translation (in Gombrich 1996, p. 46).

3See Reat 1990, p. 328.

4Gombrich 1996; Gombrich 1992, pp- 159—78.

5This may have been done not by the Buddha personally, but by the authors
who composed the Pali Canon. In such a case, they would be the ones who

disputed with the Veda. Who disputed is less important here than the fact that
there was such a dispute.
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The character of the similarities between the Vedic creation and the
pratityasamutpada enables us to propose a tentative reconstruction of
the line of the Buddha’s argument, which consisted in the redefinition
of Brahmanic notions and ideas.® Although the Buddha rejected the
existence of the atman, he did not reject the arman’s transformations,
but in formulating his pratityasamutpdda he restricted their meaning so
as to make them denote the process of human entanglement in empirical
existence. This process is deprived of any absolute grounds that could
serve as its justification, so the best thing that can be done is to stop it as
soon as possible.

A general example could be provided by the famous declaration of
the Buddha that in this “fathom-long body” (vyamamatte kalevare) is
the world, its origin, its cessation, and the path which leads to its
cessation.” The Sanskrit term vyamamatra appears in SB 1.2.5.14
denoting the measure of the altar. It has the shape of a man and is not
only the counterpart of the sacrificer but also the manifested counterpart
of the Creator (Prajapati), and his body 1s understood as being identical
with the cosmos within which all the cosmogonic changes take place. If |
we deny the existence of the Creator, these changes can occur only in a
human being.

The Vedic cosmogonic descriptions begin already in the Rigveda,
which constitutes the basis for later Brahmanic philosophy. Both the
fundamental model of creation and the characteristic way of describing
it were formulated here. Creation is described in metaphors which have
many semantic layers and allow for simultaneous expression of all
aspects of the creative process understood as the cognitive

6See Gombrich 1996, pp. 31ff, 42 Gombrich 1992, pp. 162

7S 1 62: api khvaham avuso imasmififieva vyamamatte kalevare safifiimhi
samanake lokam ca paffidapemi lokasamudayam ca lokanirodham ca
lokanirodhagaminim ca patipadan-ti.
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transformations of Agni, fire.® The famous Nasadiya (RV 10.129)
assembles the Rgvedic cosmogonic ideas into a general model and
introduces a new kind of description which uses not only metaphors but
also abstract terminology.®

The model of creation proposed by the Nasadiya constitutes an
important starting point for later philosophic speculations. The essen-
tials of the process change neither in SB nor in the oldest Upanisads.
The differences lie mainly its description. In early SB, the cognitive
character of the cosmogony is expressed in metaphors, the metaphor of
eating food and of the sexual act;!V in later S$B and the early Upanisads,
descriptions using abstract terminology appear more and more
frequently, although metaphors are also in use.

It goes beyond the scope of this paper to analyze all the reasons for
this continuity in cosmogonic conceptions, but two of them seem to be
evident. The first is the Vedic assumption about the basic character of
the Rgveda: later literature constitutes its commentary, which has to
explain the details of Rgvedic thought rather than to formulate new
metaphysical postulates. The second is the possible repetition, under the
guidance of a spiritual teacher, of the mystic experience of Rgvedic
poets (kavi #si), during which the riddle of the world’s creation and
existence was solved.

It is possible to find the references to various Vedic texts (RV, SB,
BU, AU, TU and CU) in the pratityasamutpada. It seems that the
Buddha chose those cosmogonic descriptions which met two condi-
tions : first, they explicitly express the cosmogony as transformations of
the atman; second, they preserve their cognitive meaning, even if they
are taken out of the Vedic context.!!

8This is the main thesis of my book “Kosmogonia Rygwedy : Mysl i metafora”
(“The Cosmogony of the Rgveda: Thought and Metaphor™) forthcoming this
year (2000).

9See Jurewicz 1995a, pp. 141-51, Jurewicz 1995b, pp. 109—28.
10See Jurewicz 1997, pp. 31—46.

See below on, vijiana, namaripa, the limitation of the number of the
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At the same time, it seems that the Buddha (perhaps for polemical
purposes) aimed greatly to simplify the Vedic ideas ; the most important
result of this is that he let go the cyclical character of the process: the
pratityasamutpdda is a simple, linear process.!2 And finally, in formu-
lating the notions which denote the successive links of the chain, he
used abstract terminology instead of metaphors (which he made much
use of in his own explanations).!3

We could say then, a bit paradoxically, that in this chain the
Buddha extracted the essence of Vedic cosmogony and expressed it in
explicit language.

1. avidya

The actual term avidya does not appear in Vedic cosmogony. But
the ability to cognize appears in it. Firstly, the pre-creative state of
reality is identified with the state of being unknowable: the Rgvedic
Nasadiva describes it as the state in which neither sdr nor dsat exists.
These notions have both ontological and epistemological meaning, so
their negation means not only that neither being nor non-being exists in
the pre-creative state but also that it is impossible to assert whether ’
anything exists or does not exist. It is a state of total inexpressibility.
Using the Buddha’s term, one could call it pre-creative avidya.

Continuing the description of the creation, the Nasadiya describes
the manifestation of the creative power of the Absolute, called tdd
ékam, and then describes the appearance of darkness hidden by itself
(tdma asit tdmasa gilhdm). In the Rgveda, darkness symbolizes the
states which are characteristic for night, when no activity physical or
mental takes place; cognition begins with the vdrenyam bhdrgas of
Savitf arousing thoughts (RV 3.62.10). The image of darkness which
appears after the image of the creative manifestation should be

avatanas.

12The only exception is the possible repetition of avidva in trsnd.

13See first of all the concepts trsnd and updadana instead of the image of Agni
the fire.
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interpreted as expressing the impossibility of cognition.

This inability to cognize is different from the pre-creative one. It is
the state in which not every kind of cognition is impossible but only the
subject-object one. The two spheres, the hiding and the hidden, mark
the future subject-object division. But at this stage of creation both
spheres are dark, so still identical, and cognition cannot be performed.
Using the Buddha’s term, one could call it creative avidyd.

The later cosmogonic texts usually do not describe the pre-creative
state of unknowableness,!# but very often depict the second, creative
inability to cognize, understanding it as the impossibility of subject-
object cognition exactly as inferred from the Nasadiya description. The
most explicit text is BU 1.4.: here the Creator (atman) in the form of
man (purusavidha) realizes his own singularity : he looks around and he
does not see anything else but himself, which indicates not only that
there existed nothing aside from himself, but also that he was not able to
cognize anything other than himself.!?

The idea of the inability to cognize, the result of the absence of
anything other than the Creator, is also expressed in the suggestive
metaphors of Agni the fire, who because of hunger attacks his Creator
(SB 2.2.4.1-4), and of Death, identified with hunger, who looks for
food (BU 1.2.1).

41t description appears in the descriptions of liberation, see for example BU
4.3.23-32.

15BU 1.4.1: ammaivedam agra asit purusavidhah | so ‘nuvikya nanyad atmano
‘pasyat|; see also AU 1.1:drma va idam eka evagra asin nanyat kimcana
misat. It seems justified to associate the idea of winking expressed by the root
Vmis with the idea of being alive and awake, which in its turn is associated
with the possibility of cognition. It also seems probable that the idea of being
a not-cognizing arman may constitute one of the meanings of avidva, which is
the source of all the successive events inevitably leading to entanglement in
the empiric world. This inevitability is also present in the Vedic cosmogony :
once arman manifested his inability to cognize, the rest of the creative process
became a constant attempt to fill the epistemic and ontological gap which
appeared in the perfect and full Absolute.
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2. samskara

When the Creator asserts the absence of anything other than himself
and his inability to cognize, the wish or desire for the presence of “a
second” appears in him. In BU 1.2.1 this wish is expressed in the
formula armanvi syam, because “the second” is identical with the
Creator; in other words, “the second” is his own dtman.!®

This cosmogonic Creator’s wish to create the arman is sometimes
expressed in SB by the subjunctive form of the verb sam Vkr (with or
without abhi). Here, Prajapati wants to build himself (armanam) in the
form of a fire altar, which is his body and the cosmos at the same time.
He exudes from himself his eating (subjective) and eaten (objective)
parts. Then, he devours food with his eating part. Thus, Prajapati builds
himself up (armanam abhisamskaroti), which is a natural consequence
of eating.!”

For instance, in SB 6.2.1 Prajapati, wishing to find his son Agni
hidden in the five sacrificial animals, says: “They are Agni. I want to
make them myself” (SB 6.2.1.5: ime va agnir iman evatmanam abhi-
samskaravai).'® He kills the animals, cuts off their heads, puts them on
(upa \/dha'), and throws the torsos into the water. Then he looks for the
torsos, calling them himself (arman, SB 6.2.1.8: yam imam armanam
apsu prapiplavam tam anvicchani). He takes water and earth which was
in the contact with the torsos of the animals and builds the bricks. Then
he thinks: “If I create my true self in this way, I will become a mortal
carcass, with the evil unremoved” (SB 6.2.1.9: vadi va idam ittham eva
saddtmanam abhisamskarisye martyah kunapo’napahatapapma

16What follows is the description of the creation and formation of the arman,
which is, first of all, the cosmos (BU 1.2, BU 1.4, AU), but also the human
being, and also the innermost self of the cosmos and the human being (AU).
The fact that the presence of “the second” is the necessary condition for
subject-object cognition is often stated in BU in its descriptions of liberation.
e.g. 4.2.14, 4.3.23-32.

17See $B 7.1.2, 10.4.2 and 6.2.1 analysed below.

18Eggeling's translation (in Eggeling 1989, Vol. 3, p. 162).
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bhavisyami). He bakes the bricks in the fire and out of the torsos of the
animals he builds the altar; the heads he puts under the altar. Thus he
reunites the heads of the animals with the torsos in the fire altar which is
himself, his own arman, and becomes the fire (gB 6.2.1.12: tato vai
prajapatir agnir abhavat).

The creation of the second self described in the myth is the creation
of the self in the process of eating. Agni’s disappearance from
Prajapati’s range of view corresponds to the images of the internal void
felt by Prajapati, attested in many places in $B, which should be
identified with hunger.!® Prajapati’s desire to find Agni is in fact the
desire to eat him. SB 6.2.1.15 identifies five animal forms of Agni with
food (anna).? The animals are prepared before eating: they are killed
and their heads are separated from their torsos. The image of putting on
(upa Ndha) the heads refers to the act of eating them, through which
Prajapati puts the heads inside himself. It is not necessary to cook them
because they are of fiery nature: they have mouths identified in the
Veda with fire.2! The eating of the fiery heads allows Prajapati himself
to obtain the mouth enabling him to eat food. We may conclude that the
image of the cooking of the torsos in the fire symbolizes not only the act
of cooking food before it is eaten — lest it be eaten raw, which may
cause death — but also the very act of eating food and digesting it in the
internal fire of the Creator. Thus, Prajapati, having eaten the fiery
animals, becomes the fire; he confirms his identity with the fire and at
the same time he regains himself in his arman.

It is important to see the similarity between SB’s description and
the Upanisadic descriptions presented above: the image of Agni’s
disappearance, and so of his absence, corresponds to the image in which
the arman realizes his singularity, so the absence of any object and the

l9E.g. 3.9.1.1, 10.4.2.2 where Prajapati feels empty (riricana iva mene), 7.1.2.1
where the food is flowing out from Prajapati when he is relaxed.

YN Tandyamahdabrahmana 21.2.1 (in Lévi 1898, p. 25) the creatures run away
from Prajapati fearing that he will eat them.

21Gee for example SB 7.1.2.4.
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impossibility of its cognition. So it appears that the beginnings of the
cosmogony in the Veda could be described in the terms of the pratitya-
samutpdda : samskara arises from avidya.*?
3. vijiiana

The term vijiana appears in TU 2 in a significant context. TU 2
describes five armans called “buckets” (kosa): one made of food and
liquid (annarasamaya), one made of breath (pranamaya), one made of
the mind (manomaya), one made of consciousness (vijianamaya), and
one made of bliss (anandamaya). What the TU is here presenting is the
liberating process during which a human being cognizes and realizes
ever deeper layers of himself: all the armans have the form of man
(purusavidha) — they have the head, the sides/wings, the feet/tail, and
the torso. This means that these dtmans are also the fire altar and the
cosmos, exactly like Prajapati’s arman in $B.23 They also have the same
form of man as the arman (Creator) from BU 1.4.

If we reverse the process described in TU (which is justified on
Vedic grounds),?* we get the image of the creation of the successive

221t is worth noticing that in the very image of hunger the ideas of avidya and of
samskdra are present: hunger is both the lack of food and the desire to have
it.

23This identification directs us to the five layers of the fire altar and to the
sacrificer’s journey along these layers up to heaven, which is performed
during the sacrifice. The above description of TU would probably be the first
description of liberating activity understood as the act of climbing up, not
only within the cosmos, but also within one’s own body up to the head (which
is identified with heaven), since the successively realized kosas are inside the
human being.

24 Also the description of the four stages of atman (see CU 8.7—12) has this
twofold meaning of the liberating and the creative process. In later thought
(smrti), the pralaya’s order clearly reverses the order of creation. It is also
worth noting that there is a great similarity between the order in which the
five armans are realized and the stages of yoga in its later formulation: dsana
means bodily practice (corresponding to the atman annarasamaya),
pranayvama is breath practice (arman pranamaya), nirodha is the cessation of
mental perception (@rman manomaya) and of the buddhi’s activity (atman
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atmans, that is, of the successive forms of oneself having head,
sides/wings, feet/tail, and torso.25 Now the datman anandamaya
symbolizes the pre-creative state,0 the arman vijianamaya symbolizes

vijianamaya) which culminates in the realization of the highest reality (@rman
anandamava). The roots of classical yogic ideas seem to be here.

255ce $B 10.4.2.26, where Prajapati, having created three worlds identified
with the womb and with the ukha, pours himself into them — made of metres,
of hymns, of breaths, and of gods — identified with semen (sa esu trisu
lokesitkhayam | yonau reto bhittam armanam asificac chandomayam stoma-
mayam pranamayam devatamayam). The three worlds which are the womb
and the ukhda, should be identified with the eater (the ukha as the belly, that is,
something which eats, appears in $B 7.5.1.38; in BU 1.4.6 the womb and the
mouth and the internal part of hands are identified as those parts of arman
which are hairless). The Prajapati’s @tman — made of metres, made of
hymns, made of breaths, made of gods — is the eaten food. And this very act
results in creating the new drman of Prajapati, which is expressed in forms of
the root sam \/k_r: “In the course of a half-moon the first body (arman) was
made up, in a further [half-moon] the next [body — atman], in a further one
the next — in a year he is made up whole and complete” (translation in
Eggeling 1989, Vol. IV, p. 354, tasyardhamdse prathama arma samaskriyata
davivasi paro davivasi parah samvatsara eva sarvah krtsnah samaskriyata 1).
The process of creating a new arman for Prajapati is identified with the
building of the fire altar (SB 10.4.2.27); we may presume that his three
armans enumerated above are the three citis of the altar corresponding to the
earth, the antariksa, and the sky. One should remember, however, that in the
fire altar we have five citis (there are two more: one between the citi
corresponding to the earth and that to the antariksa and one between the citi
corresponding to the antariksa and that to the sky).

26This seems to contradict the claim made above that the pre-creative state is
the state of unknowableness. There are, however, many descriptions in the
Upanisads which identify this state with the state in which cognition is
impossible (e.g. BU 4.3.23-32, 4.2.14). As explained there, the impossibility
of cognition results from the Absolute’s singularity. The idea of this
singularity is also present in the notion of dnanda, which is also used to
denote the bliss gained in the sexual act, during which the unity of the subject
and the object is realized (as far as is possible), and this unity may be inter-
preted in Vedic thought as the state of singularity of the subject: according to
BU 1.4.3, when the arman wants to create his “second self” he splits himself
into husband and wife and this division is the very creation of “the second”.
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the Creator’s first manifestation, that of his consciousness ;27 the arman
manomaya is the appearance of thought and of desire for a second self;
the appearance of the arman pranamaya and annarasamaya is the
creation of the second self which is alive and has a body thanks to
eating and drinking.

The above description of the cosmogony generally agrees with the
cosmogonic descriptions of SB, in which Prajapati, having manifested
himself (atman vijiianamaya), wants to create his second self (atman
manomaya), and then transforms himself into the eater and the food.
Vedic thought identifies the prana with fire 28 which is the eater, while
anna and rasa obviously play the role of food.

BU 4.4.5 supports the cosmogonic interpretation of the reversed
process described in TU 2. This lesson gives important evidence for the
understanding of vijiana in Buddhism as the transmigrating element,
the analysis of which goes beyond the scope of this article. The term
vijianamaya appears here after the description of the dead and (at the
same time) liberated dtman and is used exactly in the same order as in
TU: the arman brahman is made of consciousness, made of mind, made
of breath, made of eye, made of ear, made of earth, made of water,
made of space.2? Finally, it appears that the arman is made of the whole
cosmos, so we should presume that BU 4.4.5 describes the return of the
atman to the world after his death/liberation and his repeated
cosmogenesis, in which the arman brahman mentioned in the beginning
corresponds with the arman anandamaya in TU.30

27Vijﬁdna is the highest cognitive power in the human being, e.g. BU 2.4.5:
arma va are drastavyah srotavyo mantavyo nididhyasitavyo maitreyi | atmano
va are darsanena sravanena matya vijfianenedam sarvam viditam|.

28See note 57.

95a va avam arma brahma vijianamayo manomayah pranamavas

caksurmayah srotramavah prthivimaya apomayo vayumava akasamavas
tejomavo’tejomavah kamamavo'kamamayah krodhamavo’krodhamayo
dharmamayo 'dharmamavah sarvamavah | tad vad etad idammayo’domaya
itil.

30See also BU 4.4.22 : arman vijianamava in the space of the heart, being
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Assuming that the vijfigna link corresponds to this stage of the
Vedic cosmogony in which the Creator manifests his consciousness, it
is important to notice that in the Brahmanic ideas of creation the
manifestation of the consciousness is cyclically repeated. The creation
of the world is the process of the arman’s realization of his inability to
cognize, of his wish to cognize himself, and of his cognitive power.
This power once again displays its inability to cognize, its wish to
cognize, and its cognitive act, and so forth. In other words, the process
is the constant manifestation of the d@rman as the object of cognition, as
the will to cognize the object, and as the subject performing the
cognition.

We may then assume that the avidya link refers to all the states of
ignorance (objective states) which manifest themselves in the
cosmogony. So the samskdra link refers to all the acts of the creative
will to dispel ignorance, and the vijidna link refers to all the subjective
manifestations which realize this will. This means that the sequence
avidya — samskdra — vijiiana can be used to express the whole Vedic
creation.3!

sarvasya vasi sarvasyesanah sarvasyddhipatil; a very similar (but later)
description to the susuprti state in MaU (5-6): yatra supto ... na kaficana
svapnam pasyati ... esa sarvesvarah | esa sarvajiiah | eso’ntaryamf |, which
makes a synthesis of TU’s (sarvajiia) and CU’s (svapnam na pasyati) descrip-
tions of the third stage of the darman. In BU 3.9.28.7 brahman is both vijiana,
and ananda.

It should be added that the cosmogonic scheme which agrees with the
reversed process of TU is continued by the later descriptions (later Upanisads,
smrti and classical samkhya), where the first manifestation of the Absolute
(smyrti) and of the prakrti (samkhya) is the buddhi, identified with the vijfiana
in KU 1.3,9. There are other similarities between the buddhi and the vijiiana:
the most important function of the buddhi are discernment and decision
making (adhyavasdya); the idea of discernment is also present in the root vi
\jiid. Buddhi (as the vijiana) is also the highest human cognitive power.

31See namaripa, sadavatana, trsnd. The mechanism is the same, although the
Buddha in his description used different terms. If avidva referred to the pre-
creative state, it could have an ontological meaning (like the terms asat or
anrta), 1. e. asserting the non-existence of any pre-creative reality.
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The miserable situation of the arman can be seen very clearly now:
it not only does not exist, but, what is more, it cyclically repeats its false
cognition and postulates its own existence. Put in the terms of the first
three links of the pratityasamutpada, the Vedic cosmogony reveals its
absurdity.

4. namaripa3?

In Vedic cosmogony, the act of giving a name and a form marks the
final formation of the Creator’s atman. The idea probably goes back to
the jatakarman ceremony, in the course of which the father accepted his
son and gave him a name. By accepting the son, he confirmed his own
identity with him, by giving him a name he took him out of the
1unnamed, unshaped chaos and finally created him.33 The same process
can be observed in creation: according to the famous passage from BU
1.4.7, the atman, having given name and form to the created world,
enters it “up to the nail tips”.34 Thus, being the subject (or we could say,
being the vijiiana), he recognizes his own identity with the object and
finally shapes it. At the same time and by this very act he continues the
process of his own creation as the subject: within the cosmos, he equips
himself with the cognitive instruments facilitating his further
cognition.3> As the father lives in his son, so the atman undertakes

32The Vedic sources of this link are known to Buddhologists, see Frauwallner
1990, Vol. 1, pp. 216ff.

33n $B 6.1.3 Prajapati gives names to Agni in order to make him apahata-
papman, “without evil”; papman is identified with death (mrtyu, see for
example SB 10.4.4.1, 11.1.6.8), and death symbolizes the pre-creative state.

34This means that the arman and the cosmos have the same purusavidha shape
(taddhedam tarhy avyakriam asit | tan namaripabhyam eva vydkriyata ... sa
esa iha pravista a nakhagrebhyah |). The idea of the namaripa appears also
in $B 6.1.3, SB 11.2.3, CU 6.1-4. The Creator enters the world after its
division into name and form also in $B 6.1.3. In SB 11.2.3.1-6 and in CU
6.3.2—4 the entrance of the Creator into the world takes place at the very
moment of its division into name and form.

35According to the BU 1.4.7, the arman takes up cognitive activity within the
created cosmos, giving names to his cognitive powers: pranann eva prano
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cognition in his named and formed self 36

But self-expression through name and form does not merely enable
the Creator to continue self-cognition. At the same time, he hides him-
self and — as if divided into the different names and forms — loses the
ability to be seen as a whole.3” Thus the act of giving name and form
also makes cognition impossible, or at least difficult.

I think that this very fact could have been an important reason for
the Buddha’s choosing the term namaripa to denote an organism in

nama bhavati vadan vak pasyams caksuh Srpvai Srotram manvano manah |
tany asyaitani karmanamany eva |. In $B’s metaphor of eating, the giving of
name and form is the creation of food and its devouring, which results in
creating the eater.

36This whole idea can also be expressed in SB’s metaphor of eating: the eater,
having created his own body, enters it. On the one hand, it means that the
eater eats the created body and thus makes it his own (confirms his own
identity with it). On the other hand he lives in the new body acquired thanks
to the act of eating it, see SB 6.2.1, quoted above.

37This idea is present for example in SB 6.1.3, where the act of giving names to
Agni and his assuming forms adequate to the names results in its being
impossible to recognize Agni as a whole: only his different forms are visible
(SB 6.1.3.19 : s0’vam kumdro ripany anupravisan na va agnim kumdram iva
pasyanty etdny evasya ripani pasyanty etani hi riapany anupravisat |).
Similarly, in BU 1.4.7 the division of the arman into name and form causes it
to become imperceptible as a whole: yatha ksurah ksuradhane ‘vahitah syad
visvambharo va visvambharakuldye | tam na pasvanti | akrtsno’hi sah | ... sa
vo ‘ta ekaikam updste na sa veda | akrtsno hy eso ‘ta ekaikena bhavati |
atmety evopdsita | atra hy ete sarva ekam bhavantil. It should be noted that in
BU 1.4 the description of the creative division into name and form appears
after the description of dtman’s division into male and female parts, so the
order is different from that in the Buddha’s chain, where namarapa appears
before sadavatana. Likewise, SB’s description of Agni, divided into name
and form, appears before the whole story of creation which was interpreted as
a description of the beginnings of creation. I would explain this as the
Buddha’s attempt to gather different Vedic descriptions in one general, simple
scheme in which the cognitive character of the concepts is the most important.
The main line of both schemes is the same: the creation of the subject is
followed by the creation of the object no matter what it is called (the arman
who is as great as a man and a woman embracing each other or the arman
who is divided into names and forms).
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which vijiana settles. If we reject the arman, who, giving himself name
and form, performs the cognitive process, the division of consciousness
into name and form has only the negative value of an act which hinders
cognition. As such, it fits very well into the pratityasamutpada
understood as the chain of events which drive a human being into
deeper and deeper ignorance about himself.38

5. saddyatana, 6. sparsa, 7. vedana

The cognitive character of the next three links of the pratitya-
samutpada (saddyatana, sparsa, vedand) is obvious,3® but it is worth
noticing that they also concur with the stages of the Vedic cosmogony.

The appearance of the subjective and objective powers during
creation takes place in the act of the arman’s division into name and
form. It is also metaphorically described by BU 1.4.3: the arman, led by
the desire for its second self, becomes as great as a man and a woman
embracing each other. Then it divides itself into husband (subject) and
wife (object), who join together in the sexual act, which symbolizes the
cognitive union of subject and object.40

From this perspective, it is also important that the term dyatana
appears in the cosmogonic descriptions of AU. This Upanisad begins
with a description of the arman’s lonely existence before creation. It
realizes its cosmogonic will and creates the worlds and their eight
guardians (lokapala), also called deities (devata). These guardians are
born in the process of heating the cosmic man, who is split into

38The image of the Creator’s manifestation in name and form is one of the most
explicit Vedic images expressing the cognitive character of creation. This
could also be an important reason for the Buddha’s choosing the term
namariipa.

39ee Oldenberg 1994, pp. 222ff,, Frauwallner 1990, Vol. 1, pp. 218

40gy 1.4.3. sa haitavan asa yatha stripumamsau samparisvaktau | sa imam
evarmanam dvedhdpatavat | tatah patis ca patnt cabhavatam | ... tam
samabhavat | tato manusya ajavanta |. The fact that in the sexual union of the
subject and the object the Creator unites with his female part is confirmed in
SB6.1.2.1: s0 ‘gnind prehivim mithunam samabhavat, see also SB 6.1.2.2-9.
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cognitive instruments which are the source of their cognitive power, and
out of which their respective guardians are finally born. Thus, each
lokapala becomes the highest cognitive manifestation governing the
respective cognitive power and instrument (e.g. the sun governs the
eyesight and the eye).*! But in order to exist they need an object: they
are in danger of dying and they ask the arman: “Find us a dwelling in
which we can establish ourselves and eat food”*? (AU 1.2.1: ayatanam
nah prajanihi yasmin pratisthita annam adama). The arman brings
them a cow and a horse, but they are rejected by the guardians, who
finally accept a man. So drman tells them: “Enter, each into your
respective abode™*3 (AU 1.2.3: yathdyatanam pravisata). And the
guardians enter the man in the inverse order of the creative process. 4
Thus dyatana in AU is the abode of the highest subjective powers
dwelling in the cosmos and in a human being (purusa), governing the
cognitive powers and instruments. At the same time, each ayatana
becomes the object of cognition of these cognitive powers and
instruments (e.g. the eye cognizes the sun through eyesight). So their
appearance in AU has the same meaning as the appearance of the six

lmykha — vac — agni, ndsike — prana — vayu, aksini — caksus — aditva,
karnau — srotra — disas, tvac — lomani — osadhi-vanaspatayah, hrdaya —
manas — candramas, nabhi — apana — mriyu, Sisna — retas — apas. Note
the similarity between the creative process and other Vedic cosmogonic
descriptions analysed here, and at the same time the similarity with the links
of the pratityasamutpada. The dtman, having realized its cognitive incapacity’
(in $B’s expressions the lack of food and its own hunger, the avidyd link)
creates its cosmic manifestation in the form of man (armanam purusavidham),
in which it settles the highest subjective power (the vijfidna link preceded by
the will to create — samskara).

420livelle’s translation (in Olivelle 1998, p. 317).

430livelle’s translation (in Olivelle 1998, p. 317).

agni — vac — mukha, vaviu — prana — ndsike, adirva — caksus — aksini,
disas — §rotra — karnau, osadhi-vanaspatavah — lomani — tvac, candramas
— manas — hrdava, mrtvu — apana — nabhi, apas — retas —Sisna. This is
the final formation of the d@rman’s self, corresponding to the final creation of
the fire altar and cosmos in SB and BU and the ndmaripa link in the
pratitvasamutpdda. AU sees it also as the creation of the human being.
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abodes in the pratityasamutpdda: the manifestation of the subjective
powers and their objects.43

As far as vedand is concerned, the convergence of Vedic
cosmogony and the Buddha’s chain is not so clear, although one may
indicate possible paths of exploration. The meaning of vedana as the
emotional reaction to contact directs us to BU 1.4.2-3, where the lack of
“the second” means the lack of possibility of experiencing negative
(fear) or positive (joy) feelings towards an object. The creation of “the
second” will create the possibility of experiencing these feelings.

It is also worth noticing that the root Vvid appears in the
cosmogonic context at CU 8.12.4-5. This Upanisad describes the
liberation of the datman through the process of realization of the four
states and then the cognitive return of the liberated atman into the
world, which means his repeated creation. Here the root Vvid denotes
the arman’s consciousness of the will to perform subject-object
cognition. 46

43See Schayer 1988, p. 114. The difference lies in the number of the abodes, of
which AU enumerates eight. Five abodes in AU (mukha, nasike, aksin,
karnau, rvac) agree with the abodes enumerated by the Buddha, the sixth is
the heart (hrdaya), which in the Buddha’s chain is replaced by the mind
(manas, connected with the heart also in AU). The last two (nabhi, Sisna)
have cognitive meaning only in the Vedic context, so it is not surprising that
they do not appear in the pratirvasamutpada.
4atha vatraitad akasam anuvisannam caksuh sa caksusah puruso darsandva
caksuh | atha yo vededam jighraniti sa atma gandhaya ghranam | atha yo
vededam abhivydharaniti sa armabhivyaharaya vak | atha yo vededam
Srnavaniti sa atma sravandava srotram | (4) atha yo vededam manvaniti sa
atma | mano’sya daivam caksuf |. The image of sight dispersed in space refers
to the Rgvedic images of the cosmogonic sunrise which creates the possibility
of seeing and cognizing : @kasa is the space which is brightened by the rising
sun; caksusah purusah is atman — the Creator of the world identified with
the sun, who manifests himself in the form of a golden man standing in the
space between the earth and the sky. marking the path of the rising sun and
constituting the cosmic pillar (skambha). It is he who is aware of his will to
perform subject-object cognition.
One possible Vedic source of vedanda as the effect of sparsa on the philo-
logical level seems to be BU 3.2.9. where the causative of Vvid is used to

-
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If we posit that the Buddha referred to this image in formulating the
vedana link, it is important to notice the difference between the descrip-
tion of CU and the pratitityasamutpdda: in CU the consciousness of the
subject-object cognition precedes the act, whereas in the Buddha’s
chain, it comes after the act. On the other hand, we might argue that the
next link in the pratityasamutpada is trsnd, which is the craving for
continued subject-object acts, so it is possible to claim that here too
vedand precedes the successive subject-object acts.

8. trsnd, 9. upadana

The process of Vedic cosmogony can be further expressed in the
next two links of the pratityasamutpada, trsnd and upadana.

After the final creation of the cosmos, human beings become the
next manifestation of the Creator’s subjective power. This is clearly
seen in the Rgvedic Nasadiya, according to which the Creator (:dd
ékam) manifests itself as the cosmos (abhif) and then divides into the
subjective part, constituted by the poets (kavdyas), and the objective
part, constituted by the world cognized by the poets. Next, Nasadiya
describes the poets’ union with the world as they extend the ray (rasmi).
This image (apart from its other meanings) symbolizes the act of releas-
ing semen and the poets’ sexual union with the world.#7 This in turn
symbolizes the poets’ cognitive act, as the very essence of their activity
is the cognition and naming of reality. At the same time, the sexual
character of the metaphor strengthens the similarity of the act it

denote the act of recognizing tactile contact (trvag vai grahah | sa
sparsendtograhena grhitah | tvaca hi sparsan vedayate |).

47See Jurewicz 1995a, pp 145-14; Jurewicz 1995b, pp. 120-24. BU 1.4.4,
having presented a description of the birth of the human beings from the first
sexual act between husband and wife, does not describe their creation but the
creation of different masculine parts of the dtman, which — led by sexual
craving, we can presume — looks for the appropriate feminine parts in order
to join with them sexually: s@ gaurabhavad vrsabha itarah | tam sam
evabhavat | tato gavo’javanta | vadavetarabhavad asvavrsa itarah |
gardabhitara gardabha itarah | tam sam evabhavat | tata ekasapham ajavata |
and so forth.
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expresses to the act expressed by the links of rrsna: craving for another
person constitutes the basis of sexual activity.48

It is important to notice here that the poets’ activity realizes on the
microcosmic scale the cosmogonic activity of the Absolute.49 This fact
sheds an interesting light on the division of the pratityasamutpada into
two shorter chains, one of which begins with avidyd and the other with
trsnd, as proposed in the commentary on the Udanavarga.5® The Vedic
material justifies the division of the pratiryasamuipada in this way,
which further supports the thesis that the Buddha was referring to Vedic
data when he formulated his chain,>!

The references are more distinct here than may at first appear. The
Buddha in his descriptions of frsna very often refers to the image of
fire.>2 1 think that the reason why he does so is not only because the
metaphor of fire is particularly expressive, but also because something
more lies behind it: here he is referring to the Vedic image of creation
as performed by human subjects.

Now we have to go back to the Rgvedic image of the poets pervad-

»

48This reflects the cyclical character of Vedic cosmogony: the appearance of
the poets precedes the manifestation of semen and desire in the Creator (a
typically sexual image), and the poets repeat the Creator’s activity.

49This may also be expressed in the terminology of the pratirvasamutpada : the
poets meet an unknown object (symbolized in the Rigveda mainly by a rock
or the night), which corresponds to the image expressed in the pratitya-
samutpada as avidya, then they assume the subjective form (vijiana), which
is probably preceded by the will to get the object (samskara ; the presence of
this will is guaranteed by the sexual metaphor used to describe the poets’
activity). The next stage is the recognition of the object and its creation
(namardpa). This correspondence with the pratitvasamutpada is especially
clear at BU 1.4.4. The idea that man repeats the Absolute’s creative activity is
also present in the interpretation of the ritual in $B which is the step-by-step
repetition of the cosmogony of Prajapati.

50See Mejor 1996, p. 124.
51My interpretation is different from that of Frauwallner (1990, Vol. 1, p. 220),

who postulated that the two shorter chains came first and were then
superficially joined together.

528ee Oldenberg 1994, pp. 223-24.
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ing the dark object with their ray. In other hymns of the Rigveda, the
poets (called kavi,fsi or fathers) are depicted as inflamed with internal
heat (tdpas) and they burn the rock, which symbolizes the object that
they recognize. They are often identified with specific families of poets,
especially with Angirases — the sons of Agni.>3

What is more, in the Rigveda forms of the root \trs, from which the
noun #rsnd is derived, denote the fire’s activity.54 It may be assumed
that in formulating the zrsna link, the Buddha was also referring to the
fiery activity of the poets burning the world in the cosmogonic act of
cognition. In his chain, their activity is deprived of its positive dimen-
sion and is identified only with the negative aspect of fire, which in its
insatiability digests, and thus destroys, itself and the world around it.

One more thing is important here. The state of primal creative igno-
rance is often expressed by the image of hunger, which in turn is identi-
fied with Agni.?> It appears then that the beginnings of creation were

53See for example RV 3.31, 4.1-3, 9.97.39, 10.109.4, 10.169.2. Angirases as
sons of Agni: RV 1.71.8. Agni himself is called Angiras (see for example RV
1.31.1. 1.127.2, 6.11.3, 10.92.15) and kavi (e.g. RV 1.149.3, 4.15.3, 5.15.1,
6.7.1).

54The covetous burning identified with devouring is so characteristic a feature
of the fire that it becomes the basis for comparisons: RV 10.113.8 raddhdm
vrtrdm dhim indrasya hdnmandgnir nd jdmbhais trsv dnnam avayat ll. Agni
as tatrsand RV 1.31.7, 2.4.6, 6.15.5d y6 ghrné nd tatrsand ajdrah, while he
burns the trees and the bush RV 1.58.2,4, 7.3.4, 10.91.7. See also RV 4.7.11"
trsi ydd dnnd trsind vavdksa trsim ditdm krnute yahvo agnih | vdtasya
melim sacate nijirvann asim nd vajayate hinvé drva |l, RV 1.140.3 trsucyiit,
RV 4.4.1 trsvim anu prdsitim dranano. The second meaning of the forms of
the root Vtrs is the state caused by the influence of the warmth: thirst (RV
1.85.11, 1.116.9, 1.173.11, 1.175.6, 5.57.1, 7.33.5, 7.69.6, 7.89.4, 7.103.3,
9.79.3), lack of water (RV 4.19.7), sweating (RV 1.105.7). In RV 8.79.5 form
of the root \/t.r:v refers to mental desire (arthino vdnti céd drtham gdchan id
dadiiso ratim | vavrjyiis trsyatah kdmam |l).

55See above, samskara. Compare the void experienced by Prajapati expressed
in SB by the forms of the root Vric, see also $B 2.2.4, BU 1.2. It has already
been noted that the state of primal ignorance is also identified with death. It is
interesting to compare this state with what Gombrich (1996, p. 78) says about
Mira: “Buddhist Mara at the same time represents desire, and the life he is
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also understood in the Veda as the manifestation of fire, exactly like the
poets’ creative activity.’® From the Vedic perspective, the prarirya-
samutpada’s division into two shorter chains, starting from avidya and
trsnd, is fully justified.

The identity of the poets’ activity and the beginnings of creation
results from the basic Vedic assumption that cosmogony is the manifes-
tation of Agni, the fire, who, out of the darkness symbolizing the pre-
creative state of ignorance, emerges in creative enkindling and gener-
ates the conditions of cognition: light which reveals shapes and speech
that enables their naming and recognition.>” When Agni the fire fully

urging is the life in the world, performing the fire sacrifice (aggihutta)”. In
the Veda, death appears in the beginnings of cosmogony and, identified with
hunger and Agni, comprises desire. I would wonder, then, whether aggihurta
should be taken in its narrow, ritual meaning ; it may be better to understand it
as referring to fire as the metaphysical principle of cosmogony and life.

56 RV trsnd is joined with the nfrrti symbolizing the pre-creative state (1.38.6
mo su nah pdra-para nirrtir durhdna vadhit | padistd tfsnaya sahd 1) or with
the enemies of the Aryans (RV 1.130.8) symbolizing the same (because they,
are dark (e.g. RV 1.130.8), they are asleep (RV 4.51.3), they are not able to
cognize (e.g. RV 3.18.2), to speak in a proper way (e.g. RV 3.34.10), or to
perform sacrifices (e.g. RV 7.6.3)).

5TThis idea goes back to RV (e.g. the idea of apam ndpat) and is developed in
later Vedic thought. Prajapati’s a@tman is created in the process of burning
(\/tap) and has the form of the fire altar; the confirmation of the Creator’s
identity with fire constitutes the last act of the cosmogony. In SB 2.2.4
creation is the act of blowing out the fire identified with prana. In SB 10.5.3
the transformations of the manas end with the manifestation of fire. There are
also evident proofs that the idea of the Upanisadic arman goes back to the
idea of fire, for instance the identification of Agni and dtman with prana and
the wind (already in RV 1.34.7, 7.87.2) and with the sun (RV 1.115.1,
1.163.6). In RV 1.73.2 Agni is compared to the dtman. The Upanisadic
evidence also attests the fiery nature of the atman, who in the creative process
transforms through burning (BU 1.4, AU Viap) and congealing under the
influence of the warmth (AB Vmiirch). See also BU 1.4.7, where the arman
divided into names and forms is compared to the fire hidden in its nest (note
37), and also CU 3.13.7-8, where the means of cognition of the drman are the
means of cognition of the fire: rasyaisa drstih | (7) vatraitad asmifi Sarire
samsparsenosnimanam vijandti | tasyaisa srutir yatraitat karnav apigrhya
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manifests his blazing @tman in the cosmos, creation is taken up by the
burning poets. Through them Agni burns in the world he created. He
burns voraciously and constantly needs fuel in order to exist. And this
constant, voracious devouring of the fuel and its digesting are expressed
by upadana. The meaning of this word is both “fuel” and “grasping”.%
The first evokes the fire metaphor with its concrete meaning of burning
fuel and eating food ; the second is more abstract and refers to cognitive
activity. So it encompasses the activity of Agni as described in the
Veda.

10. bhava, 11. jati, 12. jaramarana

The last three links of the pratityasamutpada evidently may refer to
the activity of fire which may come into being, be born, and die because
it burns the fuel. This is how the Buddha interpreted it.5°

In the Vedic formulation, it is the constant cognitive craving of the
fiery Absolute which guarantees the coming into existence (bhava) of
the creation. This is also expressed by the Vedic metaphors for subject-
object contact: the metaphor of sexual union and the metaphor of eat-
ing, actions which result in a new existence or assure the continuation of
the existence achieved so far.50

Some similarities between the last three links of the pratityasamut-
pdda and the Vedic cosmogony may also be seen in AU, where the
dtman, having created the cosmos and man (purusa), opens the top of
the head and is born in it, in order to recognize that it is he who is man*

ninadam iva nadathur ivagner iva jvalata upasrnoti |.
58See Gombrich 1996, pp. 48, 67-69; also, Oldenberg 1994, pp. 22324
598ee Oldenberg 1994, pp. 223-24.

60What is more, it is the very cognitive act directed to an object which assures
the existence of the subject which ex definitione is the cognizing entity : at the
moment when the cognition is interrupted, it ceases to be the subject. The
fulfilment of self-cognition and the disappearance of the desire for it to
continue means the end of the world, just as for the Buddha the disappearance
of craving means the end of the process realized in all the links of the
pratirvasamutpada.
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and the cosmos (AU 1.3.12-13). Then AU describes three births of the
afman in human beings: inside a woman at the moment of conception,
during the physical birth, and at death (AU 2). Thus, the atman exists in
the world before its birth and its death: its bhava precedes its jati and
jaramarana.

Describing the existence of the drman in the form of an embryo
inside the womb, AU several times uses the causative form of the verb
Vbhii in order to denote that his life is supported by his mother. It is not
impossible that the term bhava in the Buddha’s chain refers to this very
image.®! The possible references to this part of AU could be confirmed
by another, later Buddhist interpretation of the pratityasamutpada,
according to which these three last links describe the existence that
follows the existence described in links 3-9 (vijiana — updadana).

In its description of the three births of the drman, AU stresses the
reflexive character of this act, which is understood as the atman’s self-
transformations. The atman existing in man as his semen is at the same
time the father — the giver of semen, and the semen itself — the
potential offspring. The arman, fed by its pregnant mother, becomes.
identical with her, so it is its own mother. This reflexive character is
also present in the description of the arman’s dying.%2

According to AU, the arman is nourished by the pregnant woman in
her womb: “For the continuance of these worlds, for it is in this way
that these worlds continue”®3 (esam lokanam samtatva evam samtata

61AU 2.1.2-3: sdsyaitam atmdanam atra gatam bhavayati (2) | sa bhavayitri
bhavayitavya bhavati | tam stri garbham bibharti | so’gra eva kumdram
Jamnano’gre’dhi bhavayati | sa yat kumaram janmano’gre’'dhi bhédvavaty
atmanam eva tad bhavavati | (3)

(’zpuru_se ha va ayam adito garbho bhavati yad etad retah | tad etat
sarvebhyo'ngebhyas tejah sambhittam dtmany evatmanam bibharti | (2.1.1)
tat striya atmabhityam gacchati vatha svam angam tatha | tasmad enam na
hinasti | (2.1.2.) so ‘svavam arma punyebhyah karmabhyah pratidhivatel
athasvavam itara aoma krtakrrvo vavogatah praiti | sa itah pravann eva punar
javate | tad asva trtiva janma | (2.1.4).

63Translation by Olivelle (1998, p. 321).
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hime lokah). This immediately makes one think of the idea of the
dharmasamtana which appears in the explanations of the pratitya-
samutpada.%* The difference is crucial: in the Vedic cosmogony
lokanam samtdna is realized thanks to the self-transformations of the
atman;, in the pratityasamutpdda, the atman does not exist; there are
only changes.%

It is surely significant that the locus classicus for the exposition of
the pratityasamutpdda is called the Mahanidanasutta. The word nidana
appears in the cosmogonic context in RV 10.130.3: “What was the
prototype, what was the counterpart and what was the connection
between them?” (kdsit pramd pratimd kim niddnam). In SB 11.1.6.3
pratimd is the cosmos identified with the fire altar, in SB 11.1.8.3
pratimd is sacrifice.%¢ The prama is Prajapati, the Creator, the nidana,
the link between the Creator and the creation: their identity. Thus
pramd and pratima resolve themselves into nidana which guarantees
and expresses their identity.

Nidana, denoting the ontological connection between different
levels and forms of beings, also refers to the epistemology: it also gives
the explanation of this connection.%” I presume that this is the first
meaning of nidana in the title of the Buddha’s sermon. It is really “a
great explanation”: there is no arman, the nidana of the cosmogony.
The negation of the ontological nidana constitutes the Buddha’s
mahanidana.

I would like to propose a mental experiment here. The Buddha
preached at least some of his sermons to educated people, well versed in
Brahmanic thought, who were familiar with the concepts and the
general idea of the Vedic cosmogony. To them, all the terms used in the
pratitvasamutpada had a definite meaning and they evoked definite
associations. Let us imagine the Buddha enumerating all the stages of

64Mejor 1996, p. 122.

65See Gombrich 1996, p. 62.
66Smith 1989. pp. 73-75.
67Smith 1989, p. 79.
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the Vedic cosmogony only to conclude: “That’s right, this is how the
whole process develops. However, the only problem is that no one
undergoes a transformation here!” From the didactic point of view, it
was a brilliant strategy. The act of cutting off the arman — or rather,
given his fiery nature, the act of blowing him out — deprives all the
hitherto well-defined concepts of their meanings and challenges the
infallibility of all their associations, exposing the meaninglessness,
absurdity even, of all the cosmogonic developments they express.

The similarities between the Vedic cosmogony and the pratitya-
samutpdda which I have been trying to show are too evident to be pure
coincidence. If we agree with the thesis that the Buddha in formulating
the pratityasamutpdda was referring to Vedic cosmogony, his chain
should be treated as the general model for Vedic cosmogony but
negating its metaphysical, cognitive, and moral sense. To apply the doc-
trine of anatta here would be to deny the atman as the metaphysical
basis of all cosmogonic transformations as well as its final forms as they
successively appear in the stages of the process. This deprives the Vedic
cosmogony of its positive meaning as the successful activity of the
Absolute and presents it as a chain of absurd, meaningless changes
which could only result in the repeated death of anyone who would
reproduce this cosmogonic process in ritual activity and everyday life.

And since fire is the intrinsic character of the atman, nirvana can
mean not only the liberating recognition of the arman’s absence, but
also the refutation of the whole of Vedic metaphysics, which postulates
that fire underlies, conditions, and manifests itself in the cosmogony.

Joanna Jurewicz



ABBREVIATIONS

AB Aitareya Upanisad

BU Brhadaranyaka Upanisad
Cu Chandogya Upanisad

D Digha Nikaya

KU Katha Upanisad

Mau Mandiikya Upanisad

RV Rgveda

S Samyutta Nikaya

SB Satapatha Brahmana

TU TaittirTya Upanisad
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The Cause of the Buddha’s Death

The Mahaparinibbanasuttanta, the longest text in the Digha-nikaya
(D 1I 72.1-168.5), contains what seems to be a fairly reliable source for
the details of the death of Siddhattha Gotama, the Buddha. It allows
readers to follow the story of the last days of the Buddha, beginning a
few months before he died (D II 106.19 fol.).

Although the surta portrays the Buddha as a miracle worker, who
could have lived up to the end of a kappa on the condition that someone
invited him to do so (D II, 103,1-15), who determined the time for his
own death (D II, 99,7-9; 104.19), and whose death was accompanied by
miracles such as the shower of heavenly flowers, sandal powder, divine
music (D I1, 137,20 foll.) etc., the Buddha is also depicted as an old man,
who grumbled about his failing health and growing age (D 1II, 120,19%
foll.), who almost lost his life because of a severe pain during his last
retreat in Vesali, and who was forced to come to terms with his
unexpected illness and death after consuming a special dish offered by
his host, the smith Cunda (D II 127.5). After the Buddha ate this
particular dish, he suddenly fell ill. The name of this dish, sikara-
maddava, attracted the attention of scholars, though, in spite of all
efforts, the exact significance of this word remains obscure, most likely
because it is the name of a very special local dish. The Chinese versions
of the Mahaparinirvanasitra, investigated also by A. Bareau, indicate
that the true meaning of sikaramaddava was soon lost.!

Although the philological investigations end in a dead alley, the
sutta also provides medically significant details about the Buddha’s
symptoms and signs of illness, including reliable information about his
medical circumstances over four months previous to his death. All this
precious information has attracted hardly any attention.

When the Buddha entered his last rains retreat at Beluvagamaka, he
fell ill (D II 98.26-99.14). The symptom of the illness was sudden,

ISee the appendix.
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severe pain, briefly described as so intense that it almost killed the
Buddha. The sutta does not, however, describe the location or character
of this pain.

This part of the story also provides information important to under-
standing the nature of the Buddha’s last illness. For we learn that the
Buddha already had a serious illness, symptoms of which recurred and
finally killed him; the food he ate was not the only cause of his death.

The Time of the Death of the Buddha

The Theravada Buddhist tradition adheres to the assumption that
the historical Buddha passed away during the night of the full moon in
the month of Visakha (May or June in the solar calendar), the same full
moon during which he was born and experienced enlightenment. This
date is in contradiction with the information given in the Maha-
parinibbanasuttanta which states clearly that the Buddha died soon after
the rains retreat, most likely some time between November and January.
This date concurs with the description of the miracle of the unseason-
able leaves and flowers of the sala trees (yamakasala sabbaphaliphulla
honti akalapupphehi, D 1l 137,20 fol.), between which the Buddha lay
down, because the sala tree blossoms only in March.? This date also has
consequences for the interpretation of sitkaramaddava. For, autumn and
winter are unfavorable seasons for the growth of the mushrooms that
some scholars believe were the source of poison in the Buddha’s last
meal. .

Differential Diagnosis of the Iliness of the Buddha

The sutta tells us that the Buddha felt ill immediately after eating
sikaramaddava. Since we do not know anything about the true nature
of this food, it is impossible to draw any conclusions from this dish
concerning the cause the Buddha’s death. But we do know that the onset
of the Buddha’s illness was rapid. The disease started while eating, so

2Renate Syed, Die Flora Altindiens in Literatur und Kunst (Miinchen, 1990;
Ph.D. thesis, Miinchen 1982), pp. 559-71, on Sala/sala (Vatica robusta,
Shorea robusta); on the blossoms, p. 567.
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the Buddha assumed that there was something wrong with this unfamil-
iar delicacy and he suggested to his host that the food be buried (D 11
127.21-25). Soon the Buddha suffered severe stomach pain and passed
blood from his rectum (D II 127,35 fol.).

Was food poisoning the cause of the illness? Unlikely. The
described symptoms do not indicate the typical symptoms, which rarely
cause a diarrhea of fresh blood. Bacterial food poisoning usually
requires an incubation of two to twelve hours to manifest; only then
does diarrhea occur, usually with vomiting but never with passing of
blood.

Another possibility is chemical poisoning, which does have an
immediate onset. However, it is unusual for it to cause bleeding unless
corrosive chemicals such as strong acid were ingested. But such agents
would have caused upper gastro-intestinal bleeding with a vomiting of
blood, which is not mentioned in the text. Moreover, it is unthinkable
that the Buddha’s host would prepare a toxic dish for him.

A parasitic contamination in the food can also be ruled out as it
would not produce a bloody diarrhea with severe abdominal pain after
the meal.

Peptic ulcer diseases can be excluded from the list of possible
causes. In spite of the fact that they produce an immediate onset, they
seldom occur with acute fresh blood, but rather with black stool. For
ulcers higher than the ligament of Treitz, the anatomical border between
the upper end of the jejunum and lower end of the fourth part of the
duodenum, when there is severe bleeding, it would manifest as a bloody
vomiting, not a passing of blood through the rectum. Other evidence
ruling against this possibility is that patients with large gastric ulcers
usually do not have an appetite. By accepting the invitation of Cunda,
we can assume that the Buddha felt healthy for a man in his early
eighties. It should also be kept in mind, however, that turning down an
invitation would have been a rather severe rebuke of Cunda’s good
intentions.
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Given the Buddha’s age we cannot rule out that he did have a
chronic disease, such as cancer or tuberculosis or a tropical infection
such as dysentery or typhoid, all of which were probably quite common
in the Buddha’s time and could produce bleeding of the lower intestine.
But they are usually accompanied by other symptoms, such as lethargy,
loss of appetite, weight loss, growth of a mass in the abdomen, none of
which are mentioned in the sutta.

A large haemorrhoid can also cause severe rectal bleeding, but it is
unlikely that a haemorrhoid would cause severe abdominal pain unless
it is strangulated. But then it would have greatly disturbed the walking
of the Buddha to the house of his host, and bleeding from a
haemorrhoid triggered by eating a meal is rare.

What disease might be accompanied by acute abdominal pain with
the passing of massive fresh blood, commonly found among elderly
people, and triggered by a meal ? Mesenteric infarction: an obstruction
of the blood vessels of the mesentery. Acute mesenteric ischemia is a
grave condition with a high morbidity and mortality. Anatomically, the
mesentery is a posterior part of the intestinal wall that binds the whole
intestinal tract to the abdominal cavity. An infarction of the vessels of
the mesentery normally causes a necrosis of a large section of the
intestinal tract, which results in a tear and laceration of the intestinal
wall. The pathology normally produces severe pain in the abdomen with
massive passing of blood. Normally, the patient dies of acute blood loss.
The course of this disease most closely matches the information given>
in the sutta, including that the Buddha later asked Ananda to fetch some
water for him to drink.

As the story goes, Ananda refused to bring him some water, as he
saw no source for clean water (D II 128.20-23). He argued with the
Buddha that the nearby river was muddied by a large caravan of carts.
But still the Buddha insisted. People suffering from mesenteric infarc-
tion crave water due to blood loss (cf. also D II 134.22).
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A significant question can be asked at this point: Why did the
Buddha not go to the water himself, instead of pressing his unwilling
attendant to do so?

The answer is simple. The Buddha was suffering from a shock
caused by severe blood loss (cf. D II 128,15-17). Probably he was no
longer ambulatory, and from then onward to his deathbed he most likely
had to be carried on a stretcher.> However, this is not mentioned in the
text, where it is stated that the Buddha continued to walk (e.g., D II
134.20), until he reached Kusinara. This, it is generally assumed, was
not the intended final destination of his journey, because the description
of the road the Buddha took rather points to his native town,
Kapilavatthu.

Before passing away, the Buddha told Ananda that Cunda was not
to be blamed and that his death was not caused by eating sitkara-
maddava (D 11 135,10-136.19). This statement can perhaps be inter-
preted in the following way: The meal was not felt by the Buddha to be
the immediate cause of his death. He knew that the symptoms were a
recurrence of an illness that a few months earlier had almost killed him.
Siikaramaddava, no matter what it was, only triggered his death because '
of a preexisting condition.

Mesenteric Infarction: The Cause of the Disease and Its Progress
Mesenteric Infarction is a disease commonly found among elderly
people, caused by the obstruction of the main artery that supplies the
middle section of the bowel, the small intestine. The most common
cause of the obstruction is the degenerative change of the wall of the
blood vessel, the superior mesenteric artery, giving a severe abdominal
pain, also known as abdominal angina. Normally, the pain is triggered
by a large meal that requires the higher flow of blood to the digestive
tract. As the obstruction persists, the bowel is deprived of its blood

3This question had already worried the commentators: siniddham bhojanam
bhuttatta pana tanuvedana ahosi, ten’ eva padasa gantum asakkhi (Sv 568 .26
fol.) “because he had eaten fat food, the pain was small. Therefore, he could
walk”. (O.v.H.)
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supply ; this subsequently leads to an infarction, or gangrene of the
section of the intestinal tract, which in turn results in laceration of the
intestinal wall and causes profuse bleeding into the intestinal tract and
bloody diarrhea. The disease gets worse as the liquid and contents
inside the intestines ooze out into the peritoneal cavity, causing
peritonitis or inflammation of the abdominal walls. Such complications
add to an already high mortality among patients who do not die due to
the loss of blood alone. In modern medicine, if the pathology is not
corrected by surgical operation, the disease often progresses to septic
shock due to the bacterial toxin infiltrating into the blood stream.

Retrospective Analysis

From the differential diagnosis given above, it is most likely that
the Buddha suffered from mesenteric infarction caused by an occlusion
of an opening of the superior mesenteric artery. This caused severe pain
that almost killed him a few months earlier, during his last rains retreat.
With the progress of the pathology, a certain proportion of the mucosal
lining of his intestine sloughed off, which became the origin of the
bleeding site. Artherosclerosis was the cause of the arterial occlusion, a
small occlusion that did not result in bloody diarrhea, but did cause the
symptom of abdominal angina. The Buddha had his second attack while
eating siikaramaddava. The pain was probably not unbearable in the
beginning, so he was not sure what went wrong. Suspicious about the
nature of the food, he asked his host to have it all buried, so that others
might not suffer from it.

Soon, with more pain and the passing of fresh blood, the Buddha
realized that his disease was serious. Due to the loss of blood, he went
into shock. The degree of dehydration was so severe that he could not
maintain himself any longer and had to take shelter under a tree along
the way, feeling very thirsty and exhausted. It is probably true that the
Buddha got better after taking some drink to replace his blood loss, and
some rest.
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A patient with shock, dehydration and profuse blood loss usually
feels very cold. And this was the reason why he told his attendant to
prepare a bed using four sheets of the sarighati (D 11 128,15-17).

After a mesenteric infarction, patients normally live for ten to
twenty hours. From the information contained in the sutta we are able to
estimate that he died about fifteen to eighteen hours after the attack.
During that time, his attendants may have tried their best to comfort
him. However, it would be highly unlikely that a shivering patient
would need someone to fan him as is described in the sutta (D 11
138.26). This then may be the true reason why the Buddha asked the
well-meaning monk Upavana to step aside, saying that he blocked the
view of the gods.

Still, the Buddha may have recovered from a state of exhaustion,
which allowed him to continue his dialogues with a few people as
recorded in the Mahaparinibbanasuttanta. But finally, late in the night,
the Buddha died from septic shock due to bacterial toxins and the
infiltration of contaminated intestinal contents into his blood stream.
This medical history is consistent with the usual course of this illness
for a person of the Buddha’s age.*

Mettanando Bhikkhu, M.D.
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APPENDIX
The Last Meal of the Buddha
A Note on sikaramaddava

As we learn from the above article, the last meal of the Buddha was
not the immediate cause of, but contributed only indirectly to his death.
A similar view is found, though of course not based on medical
considerations, in the later part of the Milindapafiha. The question
raised by Milinda is answered by Nagasena (Mil 174.9-176.,9) stating
that na mahdardja tatonidanam bhagavato koci anuppanno rogo
uppanno, api ca mahdrdja bhagavato pakatidubbale sarire khine
ayusankhare uppanno rogo bhiyyo abhivaddhi. ... natthi, mahdardja
tasmim pindapdte doso, na ca tassa sakka doso aropetun ti, (Mil
175.23-176,9) (“It was not from that source [i.e. the last meal], sire, that
an illness arose that had not [so far] arisen, but it was, sir, because of the
natural weakness of the Lord’s physical frame and because of the
waning of the components of his life-span that the illness which arose in
him grew so much worse. ... There was no defect, sire, in the alms-
gathering and it is not possible to ascribe a defect to it.”).3

This is part of a long debate within Theravada on this section of the
Mahaparinibbanasuttanta, beginning at a very early date and concentrat-
ing on two points. One is the possible fault of Cunda in offering food to
the Buddha which seemed to have caused his death, the other is the
nature of that very food. >

The earliest trace of that debate concerning the second point in the
Theravada tradition is found in the commentary on the Maha-
parinibbanasuttanta: sikaramaddavan ti natitarunassa natijinnassa
ekajetthakasikarassa pavattamamsam. tam kira mudufi c¢'eva siniddhan
ca hoti. tam patiyadapetva sadhukam pacapetva ti attho (Sv 568,13-17)
(“Siakaramaddava means : the fresh meat of an excellent boar, which is
neither too young nor too old. For this is soft and fat. Having had it

5Trans. by I.B. Horner. This concurs with D II 135.19-136,19 and is emphasized
in the commentaries.
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prepared means having had it cooked.”). The subcommentary by
Dhammapala explains: sakaramaddavan i vanavardhassa
mudumamsam. yasmd Cundo sotdpanno, afifie ca bhagavato
bhikkhusarnghassa ca aharam patiyadenta anavajjam eva pativadenti,
tasma vuttam pavattamamsam. tam kird ti ndatitarunassa ti adina
vuttavisesam. tatha hi tam mudufi ¢’ eva siniddhaii ca ti vuttam.
mudumamsabhavato hi abhisankharanavisesena ca maddavan ti vuttam
(Sv-pt 1T 218,9-15) (“Sitkaramaddava means: the soft meat of a wild
boar. Because Cunda as a Sotapanna, and others, when they prepare
food for the Buddha and for the assembly of monks, prepare only
faultless [food], therefore it is called fresh meat. ‘For it is” [introduces
the] qualification expressed by ‘of a not too young, etc.’. And therefore
it is called soft and fat. Because of the soft nature of the meat and
because of the special way of preparing it, it is called maddava.”).

This explanation is supplemented again by Dhammapala in his
Udana-atthakatha (Paramatthadipani 1): siakaramaddavan ti sitkarassa
mudusiniddham pavattamamsan ti Mahd-atthakathdyam vuttam. keci
pana sitkaramaddavan ti na sitkaramamsam, sitkarehi madditavamsa- |
kaliro 1i vadanti. afifie sitkarehi madditapadese jatam ahicchattakan ti.
apare pana sikaramaddavan nama tam ekarasayanan® ti ganhimsu
(Ud-a 399.23-400,1) (“Sitkaramaddava means: the soft, fat, fresh meat
of a boar as it is said in the Maha-atthakatha. However, some say that it
is not the meat of a boar, but bamboo sprouts crushed by boars. Others
say it is a mushroom growing at a place trampled upon by boars. But
others took sitkaramaddava to mean an elixir that prolongs life.”).

Similar explanations are also found in the Sumangalavilasini, how-
ever only in the Burmese tradition:’ eke bhananti: sakaramaddavan ti
pana muduodanassa paficagorasayisapacanavidhdnassa nam’ etam
vathd gavapanam nama pakanamam. keci bhananti sitkaramaddavam

650 read following E. J. Thomas, quoted below.

"The following text is printed without further comment in the Chattha-
sangdyana edition; Sv (C° 1918 (Simon Hewavitarne Bequest Series)) states
that the text is not found in any of its Sinhalese sources.
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nama rasdayanavidhi, tam pana rasayanasatthe agacchati. tam Cundena
bhagavato parinibbanam na bhaveyya ti rasayanam pativattan ti, (Sv
568, note) (“Some say sitkaramaddava is the name of soft rice prepared
by cooking a broth with the five products from the cow {i.e. milk, curds,
buttermilk, butter, ghee]. This is a name like ‘rice pudding’, a name of a
a cooked dish. Some say sikaramaddava means some sort of elixir.
This, however is the tradition in the science of elixirs. This elixir was
prepared by Cunda with the intention that the parinibbana of the Lord
should not happen.”).

It is difficult to say whether this text is old or is a later interpola-
tion. The second explanation given here is confirmed by Dhammapala.
Moreover, the word sitkaramaddava is quoted by using nama, not by iti,
which might indicate that this is an old explanation also based on the
Sthala-atthakatha.8

All this evidence shows that during Dhammapala’s time at the
latest the exact meaning of sitkaramaddava was completely forgotten.
Moreover, we learn that Buddhaghosa’s explanation is based upon the
old Atthakatha. Consequently, this explanation is most likely centuries
older than the Sumangalavilasini.

Thus we are left with four, if not five choices: meat, bamboo,
mushroom, a life prolonging elixir, and a drink prepared from milk and
rice. Only the interpretations of sitkaramaddava as meat and mushroom
survived into modern times.

Older European opinions on this word, including, for example, H.
Oldenberg, “Eberfleisch”,? and T. W. Rhys Davids, “dried boar’s flesh”

pS

80.v. Hiniiber, Entstehung und Aufbau der Jataka-Sammlung. Akademie der
Wissenschaften und der Literatur (Mainz: Abhandlungen der sozial- und
geisteswissenschaftlichen Klasse, 1998, No. 7). p. 171; and A Handbook of
Pali Literature (Berlin, 1996) §§ 249, 261.

9Reden des Budha: Lehre, Verse, Erzihlungen (Miinchen, 1922), p. 109 =
(Freiburg, 1993), p. 150.
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and “quantity of truffles”,!0 are collected by D. G. Koparkar, “Sikara-
maddava” (Poona Orientalist 9 [1944], pp. 34-42). A few years later,
but without being able to use Koparkar, E. J. Thomas took up the matter
again in his article “Buddha’s Last Meal” (Indian Culture [Calcutta] 15
(1948-49), pp- 1-3), discussing the evidence found in the Theravada
commentaries, which only a few years earlier had been discussed
already at great length and in great detail by E. Waldschmidt in his
Beitriige zur Textgeschichte des Mahaparinirvanasiitra (Nachrichten
der Akademie der Wissenschaften in Gottingen; Philologisch-
historische Klasse 1939, pp. 55-94) = Von Ceylon bis Turfan:
Schriften zur Geschichte, Literatur, Religion und Kunst des indischen
Kulturraumes (Gottingen 1967, 8o-119, pp. 76 foll. = 1071 foll.).
Thomas was obviously unaware of this article, most likely due to the
breakdown of communication during the Second World War. Nor does
he refer to R. O. Franke, who had done almost the same already in
1913.11 Both Franke and Thomas favour “boar’s flesh”, as does the
PED. The latest English translation of the Digha-nikdaya by Maurice
Walshe (Boston 1987, p. 256) tries to evade controversy by translating
“pig’s delight”.1?

The last Western scholar so far, it seems, to have discussed this
matter is G. R. Wasson, “The Last Meal of the Buddha” (JAOS 102

10Byddhist Suttas (Sacred Books of the East, XI; Oxford, 1881), p. 72: “dried
boar’s flesh”, but Dialogues of the Buddha, Part 11 (London, 1910), p. 138
“truffles”.

11Dzjg'ha—nik(iya: Das Buch der Langen Texte des buddhistischen Kanons in
Auswahl, R. O. Franke, trans. (Gottingen 1913), p. 222, n. 4.

12This translation is not tenable because maddava does not mean “delight”. The
translation is justified in a long note, where it is said that modern interpreters
favoured the translation “truffles”, which is not correct. The preference is
rather for “meat” than “mushroom”.

There is, however, a predecessor to Walshe’s transiation in K. E.
Neumann, Die Reden Gotamo Buddhos: Die Mittlere Sammlung (4th ed.,
Zurich, 1956), p. xxxi (introduction, 1895). “Eberlust”, but “Ebermorchein”
in the translation (1906) of Die Lingere Sammlung (3rd ed., Zurich, 1957),
p.271.
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[1982]. pp. 591-603),!3 who, unsurprisingly, favours the translation
“mushroom”.

This opinion is also preferred in the Chinese translation of the
Dirghagama, which can be found conveniently in A. Bareau,
Recherches sur la biographie du Buddha dans les Sitrapitaka et les
Vinayapitaka anciens, 11 Les derniers mois: Le Parinirvana et les
funérailles, Vol. 1 (Paris 1970), pp. 265 foll. This Chinese translation
seem to be based on a Sanskrit (or Gandharl) word like candanakarna
(I’oreille d’arbre santal), which points to a mushroom. Other Chinese
translations or parallel texts such as the Mahaparinirvanasitra do not
mention any specific meal. Still, it seems implausible to postulate a later
addition in the text of the Theravadins and in the Chinese Dirghagama
on the basis of these parallels. For it is much easier to assume that an
old word was either no longer understood properly or was felt to be
offensive and was dropped than that there was a late invention of an
obscure term such as sitkaramaddava.

Moreover, the structure of the section in the Mahaparinibbana-
suttanta where sakaramaddava occurs points to a rather old text,
because the preceding prose is summed up in a verse (D II 128,6*-
12%).14

It seems unlikely that a clear and universally acceptable solution of
the problem of the meaning of the word sikaramaddava can ever be
reached. The oldest available evidence from the old Atthakatha and the
word itself rather points to meat; as pointed out by Waldschmidt, later
Buddhists found this interpretation offensive. But it would not have
offended the compilers of the Theravada canon. For the Buddha did
accept sitkaramamsa once : sampannakolakam sitkaramamsam tam me

I3Earlier literature is listed in note I, which supplements Koparkar as quoted
above.

140n this particular text structure: L. Alsdorf, Die Arva-Strophen des Pali-
Kanons metrisch hergestellt und textkritisch untersucht (Mainz: Akademie
der Wissenschaften und der Literatur, Abhandlungen der sozial- und
geisteswissenschaftlichen Klasse, 1967, No. 4). p. 60, no. 2.



The Cause of the Buddha’s Death 117

bhagava patiganhatu ... patiggahesi bhagava (A 1l 49.21-23) (“Pork
with jujube ... may the Lord accept that from me. The Lord accepted”).
The commentary explains this as pakkam ekasamvaccharika-siikara-
mamsam, Mp 111 253.8 fol.

Most likely, sitkaramaddava is a genuine old local name of a dish
being based on sitkara (“boar, pig”) and maddava. If so, the meaning of
the compound could be lost easily like, for example, the German local
dish Schweinshaxe, based on standard German Schwein and Bavarian
dialect Haxe (“leg”). As long as a sufficient corpus of standard high
German texts survives, one would always understand the first member
of the compound, whereas the second one would be liable to fall into
oblivion soon, though in this case it is an old Indo-European word
related to Sanskrit kaksa and consequently provided with an etymology.

Finally, Theravada tradition is also concerned with the fact that this
particular food can be digested only by a Tathagata (D II 127,21-25). It
may be sufficient here to draw attention to the Kasibharadvajasutta,
which has been discussed by A. Bareau, “La transformation miraculeuse
de la nourriture offerte au Buddha par le brahmane Kasibharadvaja”, in )
Etudes a la mémoire de Marcelle Lalou (1977) = Recherches sur la
biographie du Buddha dans les Siitrapitaka et les Vinayapitaka anciens,
Il Articles complémentaires (Paris 1995), p. 267-276.13 In the com-
mentary on this sutta similar instances are collected (Pj II 154.1-7):
Food to be digested only by a Tathagata is the paydsa offered by
Kasibharadvija (Sn 15.5 cf. S I 168.34), the paydsa offered by Sujata (Ja
I 68.28), the sikaramaddava offered by Cunda, and the gula offered by
Kaccana (Vin I 225.17).10

Oskar v. Hiniiber

5The accompanying garhas are also discussed by P. Horsch, Die vedische
Gatha- und Sloka-Literatur (Bern, 1966), pp. 244 foll.

16Cf, Mil 231.23 foll.






LanZ2 Na as a Centre of Pali Literature
During the Late 15th Century

Research into Theravada literature composed in Pali has been
concentrated so far on India, the homeland of Buddhism, and on the two
major surviving traditions of Ceylon and Burma respectively. Thailand,
Laos and Cambodia, on the other hand, have received comparatively
little attention. This is obvious from two well-known, fairly
comprehensive monographs, which were written long ago to describe
the Pali literature of both Ceylon and Burma.! As far as Thailand is
concerned, however, there is only a slim, though important article by G.
Ceedés (1886-1969) on this subject. Less than a decade ago, this article
was fortunately supplemented, but not superseded, by a substantial,
well-researched study by Supaphan na Bangchang.? Unfortunately, this
important contribution has had very little impact on international
research on Pali because it is written in Thai.

This progress in our knowledge of Pali literature and of
manuscripts preserved in Thailand was achieved only recently, so it
comes as no surprise that Siamese manuscripts were hardly ever used
when editions of the Pali Text Society were prepared. These editions are
almost exclusively based on material from Ceylon and Burma.> In spite
of this, it should not be forgotten that the earliest Pali manuscripts

This is the slightly enlarged version of a contribution to the Third Euro-
Japanese Symposium on Southeast Asian History: Religious Diffusion and
Cultural Exchange in Southeast Asia (14th—19th centuries), Hamburg 7-9
September 1998. An abbreviated version will appear in the congress volume.

IMabe} Haynes Bode, The Pali Literature of Burma (London, 1909); Gunapala
Piyasena Malalasekera, The Pali Literature of Ceylon (Colombo, 1928).

2G. Ceedes, “Note sur les ouvrages pali composés en pays Thai”, BEFEO 15
(1915), pp. 39—46. Supaphan na Bangchang, The Development of Pali
Literature Based on the Suttapitaka Composed in Thailand (Bangkok, 1990;
in Thai).

3 An exception is the recently published new edition of the Sagathavagga of the
Samyuttanikaya by G.A. Somaratne (1999), cf. OLZ (in press).
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traceable in Europe came from Siam. They are catalogued for the first
time in the Catalogus Codicum Manuscriptorum Bibliothecee Regice as
early as 1739 and belong to the Bibliotheque nationale in Paris today.
These manuscripts were used by Eugéne Burnouf (1801-52) and
Christian Lassen (1800—76) in their book Essai sur le pali inaugurating
research on Pali in Europe in 1826.4

For a short while, the printed version of the Tipitaka that was most
widely used was the version printed in Siam (present-day Thailand) in
1893-94. That edition was gradually superseded by the Pali Text
Society editions. The Siamese editions receded into the background also
because of certain shortcomings. Their manuscript basis was not clearly
defined in the introduction, for example, and different traditions seem to
have been confused. This follows from a very brief remark in the Brah
Rajabansavatara Chapap Brah Rajahatthalekha, which tells us that
manuscripts in dksara lava (“Lao letters”) and in dksara ramafia (“Mon
letters”) were used for “cleaning” and were then transcribed into dksara
khgm (“Khmer letters”) as part of the preparation of the restitution of
the Central Thai Pali canon in Bangkok in 1788-89.6 Thus, it seems, the
high value of the northern tradition was either not fully recognized at
that time, or no good northern manuscripts were easily accessible in
central Siam.

4E. Burnouf and Ch. Lassen, Essai sur le pali ou langue sacrée de la presqu’ile
au-dela du Gange (Paris, 1826) supplemented by E. Burnouf, Observations
grammaticales sur quelques passages de l'essai sur le pali (Paris, 1827).

SPrinted in Bangkok in 1 82534, 1182535 (12455): 81992. vol. 1L, p. 267. Cf.
also: Dhani Nivat Kromamun Bidyalabh. “The Reconstruction of Rama I of
the Chakri Dynasty”, JSS 43 (1955), pp. 21-48 = Selected Articles from the
Siam Society Journal, Vol. IV (Bangkok. 1959), pp. 238-65: see especially,
“Revision of the Buddhist Canon”, pp. 242ff.

6The introduction to the edition of the Tipitaka does not contain this
information: O.v. Hiniiber, “Einleitungen und Herausgeber friiher Pali-Drucke
in Siam”, Lex et Litterae: Studies in Honour of Oscar Botto (Torino, 1997)
[appeared in 1998, manuscript sent to the editor in 1986]. pp. 237-57.
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Consequently, it is no wonder that hardly anything was known
outside Siam about the Lan? Na tradition, where quite a few rather old
Pali manuscripts of partly excellent quality have survived.’

The vast majority of these northern manuscripts are fairly recent
and do not even contain Pali texts, but rather Thai Yuan literature. The
oldest of these manuscripts dates back to the year C.S. 940 (A.D. 1578)8
and contains a highly interesting text on calculating the calendar, the
Adhikamasavinicchaya.? Pali manuscripts, some of which are quite old,
form a small minority, about fifteen per cent, although this is only a
very rough estimate. The Pali texts contained in these manuscripts are
both canonical Theravada texts and works by local authors.

This northern tradition begins to emerge in A.D. 1471 with the
oldest dated manuscript of a substantial fragment of a Jataka text. About
the same time, inscribed Buddha images also begin to appear in Lan?
N3, whereas stone inscriptions can be dated to a little earlier than A.D.
1471. It is revealing to compare the development of these three sources
for written records. The comparative statistics for manuscripts copied
during the 15th to the 17th centuries, for inscribed Buddha images, and
for inscriptions show a parallel pattern : 10

THowever, important information on Northern Thai Pali manuscripts is found in
Harald Hundius, “The Colophons of Thirty Pali Manuscripts from Northern
Thailand”, JPTS, 14 (1990), 1-173; and in Catalogue of Palm Leaf
Manuscripts Kept in the Otani University (Kyoto, 1995).

8«C.5.” is the Cilasakkaraja era, which begins A.D. 638.

9Lan Na Literature: Catalogue of Palm-Leaf Texts on Microfilm at the Social
Research Institute (Chiang Mai : Chiang Mai University, 1986), Section 6, no.
108.

I9These figures are based on: Alexander B. Griswold, “Dated Buddha Images

of Northern Siam”, Artibus Asice, Supplementum XVI (Ascona 1957); Hans
Penth, Cariik d brah buddharip nai nagar jeivan hmai! (Bangkék, 1976),
and the figures given in H. Penth, Bulletin of the Archive of Lanna
Inscriptions, 2 (1990), p. 18, as of 31 December 1989. The calculation of the
number of manuscripts is based on my own observations.
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Inscriptions on Buddha images =~ Manuscripts
Stone or Bronzes

14th century 9 — —

15th century 109 35 (beg. 1465) 10 (beg. 1471)
(1450-1500: 98)

16th century 140 71 150
(95 prior to 1550)

17th century 25 8 50

All three branches of material thus concur in their respective
numerical development, and consequently, the numbers of the surviving
manuscripts and their distribution in time are not accidental but
evidently mirror the so-called “golden age of Lan2 Na culture”!! during
the late 15th and early 16th centuries and the subsequent decline after
the Burmese conquest in A.D. 1558. During the period preceding the
Burmese annexation of northern Thailand, more Pali works were
composed in Lan? Na than before or after. The best known work and
the one that has been studied the most, because of the historical value of
its content, is Ratanapafifia’s Jinakalamalini, which was completed in
A.D. 1527.12 It is well known, though somewhat puzzling, that no
northern manuscript of this text has come to light.

A second very productive author or compiler, Sirimangala, whose
works are dated between A.D. 1517 and 1524, is perhaps best known
for his Mangalatthadipani and Cakkavaladipani.!3 The latter text was
written in A.D. 1520 and survives in a very old, fragmentary northern
manuscript copied in C.S. goo (A.D. 1538). Consequently, it is
separated from Sirimangala’s original by only eighteen years and by

''H. Penth, A Brief History of Lan Na Civilizations of North Thailand (Chiang
Mai, 1994) pp. 13ff.

120.v. Hiniiber, A Handbook of Pali Literature (Berlin, 1996) (HPL) § 428 ; H.
Penth, Jinakalamalini Index: An Annotated Index to the Thailand Part of
Ratanapatiia’s Chronicle Jinakalamalini (Oxford and Chiang Mai, 1994), p-

V1.
13HPL §§ 389, 400.
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only fourteen years from the Mangalatthadipani. Therefore, it is not
unlikely that Sirimangala was still alive when this manuscript was
copied. This then would be quite unique in the history, not only of Pali
manuscripts, but of any older Indian or Southeast Asian tradition.

Na‘makitti, the third author of the same period, is almost forgotten,
though his work does deserve some attention. Nanakitti’s work has been
almost totally neglected up to now. This oblivion may be due in part to
the fact that he was a grammarian who composed a fairly comprehen-
sive commentary called Kaccayanaripadipani!4 on Buddhapiya’s well-
known Ripasiddhi. An old, complete manuscript of this commentary
comprising 15 phitk (bundles of twenty-four palm leaves each) that
dates from C.S. 950 (A.D. 1588)!3 is preserved today in the important
collection of Vat Sun Men in Phrae, a collection that consists mostly of
the early 19th-century Pali manuscripts brought together at the initiative
of the monk Kaficana in the early 19th century.

The text itself has not been studied, and it seems no edition has
been prepared. It is known only through the article by G. Ceedes, who
had not seen the Kaccayanarapadipani himself, but who knew of a
manuscript then extant in Cambodia. The colophon of the Phrae
manuscript gives some information on Nanakitti. It is said that he lived
in the Panasarima monastery situated to the northwest (pacchima-
uttara-bhage) of Abhinavapura, which is the Pali name for Chiang Mai.
The monastery has, unfortunately, resisted all attempts at identification.
The author describes himself as well versed in all branches of grammar
(sakala-veyyakarana-sanga-iiana) and as having a full command of the
Tipitaka together with its commentaries.

Ya&Cf. V. Trenckner, A Critical Pali Dictionary, Vol. I (Copenhagen, 1924-48),
Epilegomena (1948), pp. 1¥-99*: 5.1.42.

I5The donors, the upasakas Nein Tem Ba and Nan Sud Gam, who were
husband and wife, originally deposited this manuscript in the Phra Khav Ban
monastery in Chiang Seen, from which a second manuscript containing the
Sammohavinodani (Vibh-a) copied in A.D. 1612 is extant and found in the
Duang Di Monastery in Chiang Mai today (film no. 04-031-00).
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Although the date of composition is not mentioned, the name of the
king who provided the building in the Panasarama where Nanakitti lived
is given as Siri-Tibhuvanadicca-dhammaraja. Although no king of this
name is known in Lan? Na history, he can be identified without too
much difficulty. In praising this king, the colophon continues:
larkabhidhanena suvamsajena rajadhirajena. The form larkd is
misleading at first, as it seems to indicate a Sinhalese king. Comparing
colophons of other works by Nanakitti, however, shows that the correct
reading in laka. This, of course, is not a Pali, but a northern Thai word.
It is to be pronounced /lok/ and is used to name the sixth child,
particularly in a royal family. Furthermore, Dao? Lak!6 is listed as a
name of King Tilokah, who ruled Chiang Mai between 1441 and 1487.
According to an oral communication made by Hans Penth in Chiang
Mai long ago, Tiloka might well have coined his Pali name on the
model of the name of his contemporary and rival who ruled Ayuthaya
between 1448 and 1488 as Phra Parama-Trailoka-natha (Borommatrai-
lokanath). Needless to say, Tiloka and Tibhuvana are synonyms.

This identification can be considered as accurate; so Nz‘makitti
lived during the reign of King Tiloka, most likely towards the end of the
reign. For, as other dated works indicate, he may have outlived the king
by at least fifteen years.

Besides the grammatical commentary briefly discussed above, there
are two commentaries on the Vinaya and possibly eight on
Abhidhamma texts written by Nanakitti. It is uncertain whether there is,
or ever has been, a complete set of subcommentaries on the entire
Abhidhamma-pitaka. The traces of a Kv-a-y and Yam-a-y are vague as
they are found in the not entirely trustworthy handlist of the National
Library in Bangkok, originally published in A.D. 1921.!7 Three works

16Udom Rungriiangsri, Bacananukram Lan® Na Daiy, 2 vols. (Bangkok 1991)
[reviewed in ZDMG 145 (1995), p. 238]; and The Northern Thai Dictionary
(Bacananukram Bhasa Thin! Bhag Hneiig) (Chiang Mai, 2539 = 1996).

17This list has been reprinted in Bukkyo Kenkyd (Buddhist Studies)
(Hamamatsu) vol. 5 (1976}, pp. 79-57.
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of Nanakitti are dated: The Dhatukatha-atthayojana!® and the
Patimokkhaganthipada were composed in A.D. 1493-94, and the
Abhidhammatthasangaha-mahatika-yojana, named Paficika by Nanakitti
himself, in A.D. 1502—1503.19

The first commentary in the set explaining the
Abhidhammatthakatha, the As-y, was written with astonishing speed.
As one of the colophon verses states, it took Nanakitti only nine months
to finish this book comprising no less than 16 fascicles (phiik) or 248
printed pages in the Burmese edition of 1927

... dhirena therena Nanakittind
Atthasaliniya attha- yojana sadhu sankhata
Maghasiram upadaya yava Savanamdsato
navamdsehi nitthanam sampatta atthayojand.

As-y B® 1927 249,12%—15%

The wise Elder Nanakitti carefully composed the commentary on the
Atthasalini, and the commentary reached its end in nine months from
Maghasira (Nov.—Dec.) to the month of Savana (July—-Aug.).

This is in itself a rare statement found only three times in Pali
literature. The other two instances are the nigamana to the Samanta-
pasadika stating that this text was composed during the 20th and 21st
years of the King Sirinivasa,2® and the corresponding information
provided by Sumangalasami in the nigamana of his Abhidhammattha-

8The dates and colophons are found in G. Ceedes, as note 2, pp. 40f. The exact
date of Dhatuk-a-y is slightly doubtful: tathdgatassa parinibbanato
navatinsadhikesu dvisu vassasahassesu paripunnesu atikka-ntesu pacchda
vasse ... catupaifiasadhika-atthasatasakkardje assayuje mdsassa
kalapakkhajivadinabhite dasamadine : BE 2040 = A.D. 1497, butc.s. 854 =
A.D. 1492 does not concur, unless Nanakitti used the highly unlikely date 548
B.C. for the Nirvana instead of 543 B.C. as is usual in Thailand.

"9This text is only about half a century younger than Ariyavamsa’'s
Manisaramaiijisa on the Abhidhammatthasangaha, composed in Burma in
1466. A comparative study on the methods of commenting on the text used in
both these commentaries might yield interesting results.

20HPL § 209.
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edition and is said to have been composed in only twenty-four days,
which is indeed a remarkable speed, even if, as H. Saddhatissa points
out,2! this commentary is almost entirely based on the
Abhidhammattha-purana-sannaya by Sariputta, Sumangalasami’s
teacher.

Nanakitti not only mentions the time he needed for his work, but
also indicates the months during which he worked. Similarly, he states
at the end of Dhatuk-a-y that this commentary was finished in the
month of Assayuja (Sept.—Oct.) on the tenth day of the dark half of the
month, which was a Thursday (jivadina).%2 Consequently, it seems not
unlikely that this commentary was finished in October, immediately
before he took up the work on the As-y in November. If this is correct,
As-y, too, can be dated to A.D. 1492-93, although the nigamana does
not contain a year. No direct or indirect date is available for any of the
other Abhidhamma commentaries by Nanakitti, including Vibh-a-y,
which falls in between As-y and Dhatuk-y in the sequence of
Abhidhamma texts.

A decade elapsed before Nanakitti composed his last dated work,
the Paficika, which is a subcommentary to the highly popular handbook
by Anuruddha, the Abhidhammatthasangaha.23

21 Abhidh-s and Abidh-s-mht, introduction, p. xix; ¢f. HPL § 346.

22This and other colophons contain an interesting, though not entirely clear
remark : Nanakittinama-dhevvena therena Haribhuiijayvavasinam bhasava
kata avam dhatukathappakaranatthakathatthavojana. The meaning of bhasa
may follow Thai usage here, as H. Penth suggests in a letter of 10 Sept. 1998 :
“following the way/understanding of the (monks) living in Lamphun”, which
was a renowned seat of Theravida scholarship in Nanakitti’s time.

23The oldest dated manuscript of Abhidh-s is no. 37 dated A.p. 1571 in the
collection of the Siam Society, Bangkok; see O.v. Hiniiber, “The Pali
Manuscripts Kept at the Siam Society. Bangkok: A Short Catalogue”, JSS,
vol. 75. (1987), pp. 9-74.
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Altogether, Nanakitti wrote the following eleven commentaries :
L. Vinaya:
1. Patimokkhaganthidipani [Patim-gp-d]: 1492-93; ms G. Ceedes,2*
number of phiik uncertain; Epilegomena: 23 1.1,1;
2. Samantapasadika-attha-yojana [Sp-y]: no date; S¢ and mss at
Phrae ; 19 phiik; Epilegomena 1.2,14.
IL. Abhidhamma:
3. Atthasalini-attha-yojana [As-y]: no date (perhaps 1492-93); C¢,
B¢ and ms at Phrae; 16 phik; Epilegomena 3.1,152;
4. Sammohavinodani-attha-yojana [Vibh-a-y]: no date; C¢, B® and
mss at Phrae ; 16 phitk ; Epilegomena 3.2,152;
5. Dhatukatha-attha-yojana [Dhatuk-a-y] 1492—93; ms LK, and mss
at Phrae; 3 phiik; Epilegomena 3.3,15;
6. Puggalapafiiatti-attha-yojana [Pg-a-y] : no date; mss at Phrae; 1
phitk; [Epilegomena 3.4,15];
7. [Kathavatthu-attha-yojana] (Kv-a-y): existence uncertain;
Epilegomena 3.5,15;
8. [Yamaka-attha-yojana] (Yam-a-y): existence uncertain;
Epilegomena 3.6,15;
9. Patthana-attha-yojana [Patt-a-y]: no date; ms G. Ceedés; number
of phitk uncertain; [Epil. 3.7,15].

10. Abhidhammatthavibhavini-attha-yojana [Abhidh-a-mht-y]: 1502 ;
S¢; [Epil. 3.8.1,22].

24This refers to the article mentioned in n. 2 above.

25Epilegomena, as in n. 14. Titles and their abbreviations and numbers not
mentioned in the Epilegomena are put in brackets.
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I1l. Veyyakarana:

11. Kaccayanariipadipani (commentary on Buddhapiya: Ripasiddhi):
no date; ms at Phrae ; 15 phiik; Epile gomena 5.1,42.

As no research has been done on these commentaries, nothing is
known about their exact contents. Sp-y suggests itself as a good starting
point, for while only two books, Sp-y (S¢) and Abhidh-s-mht-y (5¢), are
provided with indexes in the printed editions, the latter text has only one
general index, starting in a fairly comprehensive way in volume one,
only to get slimmer and slimmer towards volume three, and ending on a
decidedly discouraging note: icc-evam-adi padanam anukkamo idh’
evam tava veditabbo. afifiani pi Aidtukamena sayam eva gavesitabbani
(Abhidh-s-mht-y III 601,9f.). “This is as far as the alphabetical list of
words goes. Whoever wishes to know other [words], must search for
himself.”

The Samantapasadika-yojana, on the other hand, also contains a
small and incomplete list of Pali works quoted. This provides some
useful first information about books available to and used by Nanakitti.
Combining this information with some material collected at random
from Sp-y, the following preliminary remarks can be made about these
commentaries. Anybody used to reading Vinaya commentaries will be
surprised, if not somewhat disappointed, by Sp-y, for, as a true
grammarian, Nanakitti explains the grammar of the Samantapasadika to
such an extent that it is at times hard to see that he has before him a text
on Buddhist law. The sophisticated legal discussions found in the works
of his predecessors seem to be almost completely absent.

Obviously, Nanakitti was not a vinayadhara. He arranges sentences
in such a way as to show the syntactical construction, which is called
sambandha. Much is said on word formation, on the meaning of
sometimes quite well-known words, or on the use of cases. All this is,
of course, based on Pali grammars such as Buddhapiya’s Ripasiddhi



Lan? Na as a Centre of Pali Literature 129

(Sp-y 1 4.27), Moggallana (Sp-y I 13,2) or Aggavamsa’s Saddaniti.2®
Therefore it is difficult to avoid the impression that the
Samantapasadika was used, if not misused, to instruct monks in the
basics of grammar rather than in Vinaya.

More useful, and at times quite interesting, are the variant readings
mentioned by Nanakitti, but not preserved elsewhere in the manuscript
tradition, e.g., iinam onan ti pi ca patha, Sp-y I 288,13 on Sp 297.30.
Furthermore, etymologies such as the one of Kusinara deserve some
attention: kuso hatthe etassa tveva attht ti kust, dandadito ika iti suttena
I (Kacc 368). kusi ca sa naro ca ti kusinaro, kusa-hattham naram
passitva mapitam nagaram kusinaram, Sp-y 1 22.11-13, or of Pali:27
pakattha ali pali atha va astham pati rakkhat? ti pali, Sp-y 1 13,1 ref. to:
patisma li hoti, attham pati rakkhati ti pali tanti, Mogg VII 228 (unadi).

One aspect of Nanakitti’s works is of immediate interest, however.
By quoting texts of other authors, he sheds some light on Lan? Na
literature, for these quotations not only demonstrate Nanakitti’s
learning, but at the same time show which texts were available in Lan?
Na by the turn of the 16th century.

Apart from this immediate evidence of the presence of certain
books, access to a complete Tipitaka should not have been a problem in
Nanakitti’s time. Today it is. No monastery in the north, with the
possible exception of Vat Su Men at Phrae, possesses anything like a
complete set of the Tipitaka in manuscript form. Nanakitti, on the other
hand, witnessed, and in all likelihood also participated in, the eighth
council according to Thai reckoning, convoked by King Tiloka in
Chiang Mai at Vat Jet Yot in A.D. 147778, where the king also had a

26The quotation anduya bandhanam andubandhanam. saddanitiyvam pana addi
ti vuttam, Sp-y Il 212,147 refers to § 447 adi bandhane andati, andi, Sadd
377.10, where the form andu is not mentioned.

27For older explanations of and different opinions on the word pali cf.:
O.v. Hiniiber, “On the History of the Pali Language” (1977) in Selected
Papers on Pali Studies (1994), pp. 76—90.
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library constructed to house the revised copy of the Tipitaka.28
Explanatory literature such as the Atthakatha must have existed at
Chiang Mai during that time as well. Thus the preconditions existed to
make Nanakitti a true satthakathatipitakadhara, a scholar “commanding
the Tipitaka together with the commentary”, as he is called in his
colophons.

The fairly incomplete index to the Thai printed edition of Sp-y
traces altogether more than twenty quotations in this text. This number
is at once reduced by one rather puzzling quotation from a text called
“Vakyopaiifidgsa”, queried with much justification by the Thai editors.
For tatha ti vakyopa#driase vuttam, Sp-y 1 569,13 simply means “said at
the beginning of the sentence”. Of course no such book exists.

It is certainly not surprising to find some quotations from canonical
Suttas or Jatakas, nor is knowledge of the Buddhavamsa with its
commentary, the Mahavamsa, and the Thipavamsa unexpected. Much
more interesting is occasional information on relatively late Pali
literature. Thus it seems Nanakitti is the first to provide a source for the
existence of the Visuddhajanavilasini, the commentary to the Apadana.
The earliest date for this otherwise undatable text was until now the
oldest surviving manuscript, copied in A.D. 1557 and preserved at Vat
Lai Hin.??

Moreover, Nanakitti quotes the following Vinaya commentaries :
Buddhaghosa’s Kankhavitarani, the Vinayaganthipada (i.e. the
Vajirabuddhitika), Buddhadatta’s Vinayavinicchaya3? with its
commentary, the Vinayatthamaiijisa (i.e. the commentary on the
Kankhavitarant), the Khuddakasikkhaporanatika (Khudda-s-pt) and
Khuddaka-sikkha(bhinava)tika (i.e. the Sumangalappasadani (Khudda-

28penth, Jinakalamalini Index, (as note 12 above) p. 218 ; see also, E.W.
Hutchinson, “The Seven Spires: A Sanctuary of the Sacred Fig Tree at
Chiang Mai”, JSS vol. 39 (1951), pp. 43ff.

29HPL § 302.

30This is quoted as Vinayavinicchayapatho, Sp-y II 232.29.
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s-1)),3! the Uttaravinicchayatika, Vacissara’s Stmalankara and his
Simalankarasamgaha. His quotations thus confirm the wrong attribution
of the Kankhavitarani to Buddhaghosa as well as Vinayaganthipada as
the original, though rarely used, title of the Vajirabuddhitika:32 vinaya-
ganthipade ... vuttam.

If we accept the information given in the index to Sp-y, he even
seems to know the name of the author of the otherwise anonymous
commentary on the Uttaravinicchaya when he quotes a long and
interesting paragraph on coins and currencies, ending in a number of
verses:

Uttaravinicchayatikayam’ pana :

missakakahapano yeva nilakahapano. tatth’ eva hi poranasatthavihitalakkhanam
[‘tam lakkh°®] dissati. [katham] pafica masa suvannassa, tatha
rajatassa, dasa masa tambassa ti ete visati mase missetva
bandha[na]tthaya vihimattam loham pakkhipitva akkharanam [°ani]
ca hatthipadadinam [hatthi-adinam ?] afifiatarafi ca ripam dassetva
kato niddosattd nilakahdpano nama hoti. [= Utt-vin-t Be II 407,23~

408,5]
honti ¢’ ettha:

hemarajatatambehi satthe nidditthalakkhanam

ahapetva kato visa- madso nilakahapano

hemapddam sajjhupadam  tambapadadvayam hi so

missetva riipam appetva katum satthe sudassito

elo [ela) 1i vuccate doso niddosatta tatharito [rathirito]

tassa pado suvannassa visavihagghanamako
[{agghano maso]

yasmim pana padese so na vattati kahapano

visasovannavihaggham tappadagghan ti vediyam

visasovannavihaggham thenenta bhikkhavo tato

cavanti samaffiagund icc’ ahu vinayaifiuno ti

310n these commentaries ¢f. Heinz Braun and Anne Peters, Burmese
Manuscripts, Part 3 (Verzeichnis der Orientalischen Handschriften in
Deutschland Band XXIII,3; Stuttgart, 1996), nos. 715, 716.

32HpL § 367.

33The usually correct wording in Utt-vin-t is given in brackets, where it differs
from Sp-y, and is preferred as the basis of the translation.
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[= Utt-vn-t Be Il 409,4%-13*] Vdcissaranamakdcarivena vuttam, Sp-y
1288,15-89,12 (on Sp 297,30).

[It is said], however, in the commentary on the Uttaravinicchaya:

A nilakahapana is a composite kahdpana. For this characteristic can
be found described in ancient handbooks. How ? A flawless nilakahapana
is made when five mdasa of gold and [five masa] of silver [plus] ten masa of
copper — these twenty mdasa — are mixed. For better coherence an amount
of iron corresponding only to the size of a grain of rice is added [and]
letters and one of the marks such as an elephant, etc., are shown [on the
coin].

And there are [the following verses]:

A nilakahapana of twenty mdsa [that is] not deficient in the
characteristics described in the handbooks is made out of gold, silver, [and]
copper. For it is well described in the handbooks that it is made by mixing a
pada of gold,>* a pada of silver, two padas of copper, and by adding a
mark. A fault is called ela, 33 because of [describing nilakahdpana as] being
without fault, it has been said in this way [in the preceding verses]. A pada
of this gold [is called] a masa equivalent to twenty grains of rice. In a
country where a kahdpana is not a currency, the value of a pada should be
understood as corresponding to twenty grains of rice in gold. Monks
stealing gold [equal in] value twenty grains of rice fall from the virtues of
an ascetic as a consequence. So say those who are knowledgeable in the
Vinaya.

This has been said by the Teacher Vacissara.”36
Nanakitti’s reference to Vicissara at the end of this paragraph

sounds quite exciting at first. When checking the relevant paragraph
itself, however, it becomes clear at once that these verses are quoted in
the Uttaravinicchayatika as well, although no source is indicated. But
even if Nanakitti succeeded only in identifying their author correctly,
which we are unfortunately unable to verify, some of the excitement
would remain. For Vacissara, who lived in Ceylon during the late 13th

34A¢:~:ording to Vin III 45.11 five masaka correspond to one pada.

35CT. CPD s.v. ela.

36This text is not quoted by Charan Das Chatterjee: “Some Numismatic Data in
Pali Literature”, in: Buddhistic Studies, ed. by Bimala Churn Law. Calcutta
1931, p. 383-452.
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century and is best known as the author of the Thiipavamsa,’ also
wrote on the Vinaya. Two short texts on sima problems survive in
manuscripts, the Stmalankara and the Simélahkérasaﬁgaha.38
Consequently, Nanakitti would be right in saying this only if he referred
to an otherwise unknown work on Vinaya by Vacissara, for verses on
money that obviously refer to the second Pardjika would be quite
unexpected in any discussion on simd.

Therefore, if the verses quoted in the Uttaravinicchayatika were
actually composed by Vacissara, this could provide a date ante quem
(13th century) of this otherwise undated commentary. A two-hundred-
year range between the 13th and the end of the 15th centuries is not
unacceptable given the fact that we can give precise dates for Pali texts
of hardly any period.

Furthermore, Nér_lakitti even traces the sources of two quotations
found within the text of the Samantapasadika: iti vaje — pe [i.e., satthe
navdyan ti tisu thanesu natthi vassacchede apatti,] — pavaretufi ca
labhartt ti (Sp 1072,4f.) poranatthakathavacane, Sp-y 1l 280.,8; and again
yena akatam tena katabbam, yam ca akatam tam katabban (Sp 830,8)%
ti Sthalatthakathapathe, Sp-y 11 83,1. Although both these short texts
are also marked as quotations in the Samantapasadika, no source is
indicated, nor are they identified by any of the predecessors of Nanakitti
who are known to us, such as Vajirabuddhi, Sariputta, or Kassapa Cola.
Therefore, Nanakitti could not draw this information from an older
commentary but had to rely on his own knowledge.

This at once raises the interesting though difficult question whether
Nanakitti could have had immediate access to these very old texts which
he gives as the sources of the quotations and which had been superseded

3THPL § 192.

38HpPL §339; of. P. Kieffer-Piilz, “Vacissara’s Stmalafikarasangaha and the
Disagreement between Coliyas and Sthalas”, Buddhist Studies (Hamamatsu),
vol. 28 (1999), pp. 11-18.

391t is interesting to note that this sentence is commented upon in the
Samantapasadika.
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by the Samantapasadika a millennium before his own time. However,
they were still available in 12th century Ceylon.* Consequently, if
Nanakitti could still use the old Sinhalese commentaries, they must have
survived much longer than is usually assumed. Although it seems at
first highly unlikely, if not impossible, that this unexpected knowledge
was available in Lan? Na far away from Ceylon in the 15th century, we
have to keep in mind that at the beginning of the 15th century twenty-
five monks from Chiang Mai travelled to Ceylon for higher studies.*!
Therefore it is not as far-fetched as it might seem at first that knowledge
even of these commentaries was brought back to Lan? N3z, and
moreover, it is not impossible to imagine that part of the oral tradition,
including information about quotations in the important Vinaya texts,
was acquired by the travelling monks in Anuradhapura.

Even if this problem cannot be solved, it raises the more general
question of Nanakitti’s international position and that of his work
during his lifetime and after. At the same time this can open a new
perspective on Nanakitti’s activities within the context of Theravada
literature.

A general survey of commentaries on the Theravada canon shows
that there are two types of commentaries or commentators. On the one
hand, there are large sets of commentaries by a single author such as
Buddhaghosa, and on the other hand there are commentators who
concentrated on only a single text such as the Vajirabuddhi. Once the
commentarial literature is viewed from this angle, it is immediately
obvious that the vast majority of this literature is connected to the
names of only four authors: Buddhaghosa, Dhammapala, Sariputta, and
finally, Nanakitti. This leads to two questions: Why were these truly

40w. B. Bollée, “Die Stellung der Vinayatikas in der Pali-Literatur”, in XVIL
Deutscher Orientalistentag vom 21. bis 27. Juli 1968 in Wiirzburg, Vortrige
Teil 3. (ZDMG Supplementa I. Wiesbaden, 1969). pp. 824-35.

41penth, Jinakalamalini Index (as note 12 above), p. 114; ¢f. also. EEW.
Hutchinson, “The Seven Spires” (as note 28 above), pp. 40, 34f.
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voluminous texts written at a certain point in the development of
Theravada literature 7 And why were they written in specific areas?

The answers are obvious only with respect to Sariputta, because the
motives for his literary activity are well known. He explained the
Vinaya at the request of Parakkamabahu I (1153-86), who needed these
very texts for his Samgha reforms in the 12th century. It is not unlikely
that Buddhaghosa worked under similar circumstances when he
composed the Visuddhimagga as the definitive handbook of Theravada
orthodoxy and as a centrepiece around which he grouped the
commentaries on the first four Nikayas of the Suttapitaka. During the
same period, the commentaries on the Vinayapitaka and the
Abhidhammapitaka were developed as well, though not created by
Buddhaghosa, as is erroneously assumed by the Theravada tradition.2
If the generally accepted date for Buddhaghosa is correct, he was active
at a time when the Mahavihara at Anuradhapura successfully sought to
re-establish itself after having been almost completely suppressed by the
rival fraternity of the Abhayagirivihara.

Nothing at all is known about Dhammapala’s background; his
productivity was impressive, next only to Buddhaghosa’s.3 .

Looking at Nanakitti’s work from the same perspective, he
suddenly gains a surprisingly prominent position in the history of
Theravada literature, and, at the same time, his presumed intentions and
programme become visible. Nanakitti lived during or shortly after a
period of active exchange of Buddhist monks between Ceylon and Lan?
N3 under a king who, not unlike Parakkamabahu, tried to renew
Buddhism. The council convoked by King Tiloka has been mentioned
above. In this connection it makes more sense to follow earlier

427 survey of the authors and a tentative chronology of the commentaries on
the Theravada Tipitaka is found in HPL § 307.

4?’Buddhaghosa's commentaries comprise approximately 5,000 printed pages:
the Abhidhamma commentaries, approximately 1,700 printed pages: the
Samantapasadika, approximately 1,500 printed pages. Dhammapila’s
commentaries, on the other hand, comprise more than 2,700 printed pages.
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examples and have commentaries written as well. The close connection
between King Tiloka or Siri-Tibhuvanadicca and Nanakitti is quite
evident from the colophons. Furthermore, Nanakitti’s programme could
have been inspired by the model from Ceylon because the pattern of his
commentaries clearly imitates earlier examples. There are no
explanations of the Suttapitaka, which had dropped into the background
long before, while scholarly activities of Theravada monks such as
Kassapa Cola concentrated on both the Vinaya and Abhidhamma.

Viewed from this angle, Nanakitti’s activities can be seen as part of
the flowering of Lan? Na culture before and after the year 1500, and
this was not only due to his work. If we take into consideration the great
number of extant Pali manuscripts copied during this period, Lan? Na
was for a short time a late centre of Pali literature, and perhaps the
importance of this activity was understood at the time.

In contrast to his illustrious predecessors, however, Nﬁr_lakitti failed
to gain the same international recognition. This is only too evident from
the rarity of manuscripts of his works even in Thailand. And no
manuscript seems to be known outside Thailand, Laos or Cambodia.
Thus, the Sinhalese print of the Vibh-a-y of 1892 states expressly that
the manuscript material was provided by the then king of Siam,
Chulalongkorn (1853-1910, reigned from 1868). Neither the
Sasanavamsa, the Gandhavamsa, nor the Pitakatthamain (Pitakat-
samuin) mentions his name.

This shows that Lan? Na was only a local centre of Pali literature
and not of any international significance. It never exercised any
recognizable influence on either Burma or Ceylon. And, as far as the
work of Nﬁnakitti is concerned, this failure to win international
appreciation in the Theravada world may be due in large part to the
somewhat limited information his exercises in grammar provide. The
lack of new ideas in continuing the discussion of controversial points in
both the Vinaya and the Abhidhamma does not immediately appeal to
the reader.
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Another reason may have been the political development. The
Burmese conquered Lan2 Na in 1558, half a century after Nanakitti.
After that event, the Lan? Na Pali tradition merged with, or was
absorbed by, the exegetical tradition of Burma which was stronger,
older, and much better. Thus it seems that the Burmese prevailed not
only politically but also culturally, pushing back into near oblivion a
short-lived attempt of a local culture to establish itself in the world of
Theravada Buddhism. Although that attempt ultimately failed, it does
deserve to be remembered as a late phase of Pali literature.

Oskar von Hiniiber






Nine Pali Manuscripts in the Vatican Library

The present paper 1s respectfully dedicated, as a token of gratitude, to the
memory of the great scholar Monseigneur Sauget MEP, lector orientalis
Biblioteca Apostolica Vaticana, and to Umberto Figliuoli, Avvocato di
Sacra Rota.

During a short mission to Rome in March-April 1986, I'Ecole
francaise d’Extréme-Orient gave me the opportunity of establishing a
“Bibliothéque Vaticane, état sommaire du fonds des manuscrits en
écritures indiennes ou dérivées”.! The following is an abstract translated
into English of the file concerning the Pali collection.

Pali manuscripts are found in two different collections, Borgia
(BORG) and Vaticana-Indiana (VAT-IND). Six manuscripts are in
Burmese script, two in the Kham script of Siam, one in Sinhalese script.
Except for the manuscripts from the Borgia Collection, the provenance
remains unknown. Three MSS were copied during the 18th century, one
in the middle of the 19th century, the dates of the others are unknown.

The Three Pali Manuscripts of the Borgia Collection

The collection built up by Cardinal Stefano Borgia (1731-1804)
which is housed today in the Vatican Library comes from the
Propaganda Fide Library in Rome and Borgia Museum of Velletri.

At the end of the 18th century, Indian and Indochinese manuscripts
of the Borgia collections were carefully described by Paulinus

1See EFEO DATA Filliozat, file Varicana kept in the data base of the Ecole
frangaise d'Extréme-Orient Library, 22 avenue du Président-Wilson, 75116
Paris, France. Free copy on request.

ZMoved to the Vatican in 1902. See Orsatti Paola, Il fondo Borgia della
Biblioteca Vaticana e gli studi orientali a Roma tra sette e ottocento (Citta del
Vaticano: Biblioteca Apostolica Vaticana, 1996, Studi e Testi), p. 376.
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Bartholomeus,? a White Friar former missionary who was a reader in
Oriental languages at the College of Missions in Rome at Saint Pancras.
He published two books in Rome

Examen historico-criticum codicum Indicorum, Bibliothecae Sacre
Congregationis de Propaganda Fide. Rome: Sacre Congregationis
de Propaganda Fide, 1792

Musei Borgiani Velitris codices manuscripti avenses peguani
siamici malabarici indostani animadversionibus historico-criticis
castigati et illustrati. Rome: Antonium Fulgonium, 1793.4

Unfortunately not all the Pali manuscripts described in these two
works could be traced today in the Vatican Library. The only manu-
script we could identify in the first book is the text of the Patimokkha’
in Pali with a Burmese nissaya, and in the second book, two Pali
manuscripts classified among the Codices Peguani: a fragment of a
Jataka® text and the same Patimokkha.” Concerning the Kammavaca
text studied by Bartholomeus® described as leaves on palm we do not
recognize the MS BORG-IND 72 on metal plates. There is no
information concerning what happened to the other manuscripts
described by Bartholomeus after the time they were housed in the
Propaganda Fide Library and the Velletri Borgia Museum.

3According to J.W. de Jong, A Brief History of Buddhist Studies in Europe and
America (Varanasi 1976), p. 14, he was an Austrian, and his civil name was
J. Ph. Wesdin ( 1748-1806).

4Shelf-mark, Vaticana sala consult. MSS nos. 421, 422.

5Shelf-mark Vaticana, BORG-IND 51, cat. Bartholomeus Prop. Fide.
exemplum, no. I pp. 41-42.

6Shelf-mark Vaticana, BORG-IND 49, cat. Bartholomeus Mus. Borg. codices
peguani, no. L, pp.1-15.

7Shelf-mark Vaticana, BORG-IND 51, cat. Bartholomeus Mus. Borg. codices
peguani, no. II, pp. 16-23.

8Bartholomeus 1792, introduction, pp. 77-78. and Bartholomeus 1793, pp. 84—
89.
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Two articles by Vivian Ba published in The Guardian® and The
Journal of The Burma Research Society'V together with William
Pruitt’s study of Patimokkha nissayas!! shed light on the constitution of
the small collection of the Burmese (and Pali) manuscripts in the
Propaganda Fide collection and on the role of Cardinal Stefano Borgia.
It is Bishop Percoto, Barnabite from Milan, an erudite scholar in Pali
and Burmese, who translated many Christian texts into Burmese, and
who also translated Burmese translations of the Kammavaca and the
Patimokkha into Latin, using the manuscripts given to him by Burmese
monks.

Percoto sent all his Burmese manuscripts to Rome to the
Propaganda Fide to be printed.!2 His envoy, the Reverend Father
Carpani, acted as his intermediary and cast the first Burmese fonts for
the printing press of the Propaganda Fide. They were used for the
Alphabetum Barmanum seu Bomanum Regni Avae finitimarumgque
Regionum, printed in Rome in 1776 and dedicated to Pope Pius VI by
Msgr Stefano Borgia, Secretary of Propaganda Fide.!3 This is the first
printed work in Burmese for the use of missionaries. It gives a summary
list of all the manuscripts on palm-leaf belonging to Bishop Percoto and '
brought to Rome by Carpani. We have not been able to trace them.

9%“The Early Catholic Missionaries in Burma: A study of their manuscripts and
the first casting and printing of Burmese alphabets, outline grammar, and
catechism in 1776, from Latin, Italian, Portuguese, and French sources”,
August 1962-December 1962
10JBRS XLX, ii (Dec. 1962), “Odyssey of the First Burmese Types”.
Uwilliam Pruitt, Etude linguistique de nissaya birmans, traduction commentée
de textes bouddhiques, PEFEO monographies no. 174, Paris 1994.
12vivian Ba, The Guardian, Sept. 1962 pp. 19-20; Oct. 1962 pp. 21-24. The
list of Mgr. Percoto’s manuscripts is given in Bibliotheca Missionum; cf. also
Luigi Gallo, Storia del Cristianesimo nell’ Impero Barman (Milano 1862, 3
vols.). I am indebted and very grateful to my colleague William Pruitt for
having provided me with these documents.
Byivian Ba, The Guardian, Nov. 1962 p. 29.
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After a detailed description of the palm-leaf folios, the following
information is given concerning Cardinal Borgia’s gift of a text entitled
Padimor (Patimokkha), which is no doubt BORG-IND 51.!4

Eruditissimus, neque umquam labore vincendus, Illustrissimus Praesul
Stephanus Borgia in Congratione de Propaganda Fide a Secretis
praeter ferreum stilum, qui ad scribendum apud Barmanos in usu est,
dono etiam dedit eiusdem Sacrae Congregationis Bibliothecae cum

Evangelia, quae per annum in Missa leguntur, tum B. Paulli Apostoli
Epistolas, 1 Dialogum Talapoinum inter, & Missionarium, denique

Padimot, hoc est eorumdem Talapoinorum Regulas, omnia in hisce
olis, characteribus, Barmanaque lingua impressa.

The Bibliothéque nationale in Paris'> possesses three copies of this
small book in Latin with quotes from the Kammuva and the Padimot on
page xxviii.!® In the second edition the text is fully recomposed. The
plate on page x is the same extract of the Kammuva but with larger
square characters.!” I do not think that the Kammavaca manuscript

Y AIphabetum Barmanum, p. xxx, n. 1. Un homme trés savant, jamais mis en
échec par le labeur, le tres illustre P. Stéphane Borgia secrétaire de la
Congrégation de la Propagande de la Foi, donna outre un stylet de fer dont les
Barmans se servent pour écrire, avec les Evangiles de la Bibliothéque de la
Congrégation sacrée qui sont lus au long de ’année a la messe, les épitres de
B. Paul Apodtre et le Dialogue entre les talapoins et les lettres des
missionnaires, et enfin le Padimot, ¢’est la régle de ces talapoins, tout ceci sur
ces Oles, avec les caracteres, gravés en langue barmane. (Translation into
French by Marie Ver Eecke.)

15According to the ex-libris, the book formerly belonged to the Library of
Séminaire de Saint Sulpice, Paris.

16Département des manuscrits, salle orientale, shelf-mark 8° Imp.Or. 110, R.P.
Melchior Carpanus, Alphabetum Barmanum seu bomanum regni Avae
finitimarumque regionum, Rome, Sacr@ Congregatione Propaganda Fide,
1776, and a revised edition with the title Alphabetum Barmanorum seu regni
Avensis. Editio altera emendatior, Rome 1787 (2 copies: 8° Imp.Or. 111 and
inventaire X 20378).

17A. Peters, “Ergénzendes zur Pali-Quadratschrift” in Studien cur Indologie und

Buddhismus. Festgabe des Seminars fiir Indologie und Buddhismuskunde fiir
Prof. Dr. Heinz Bechert zum 60. Geburtstag am 26. Juni 1992, Edited by
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found today under shelf-mark Vatican BORG-IND 72 is the one used
for this plate. I agree with Luce,!® who says:

[I]n the Preface written by Johannes Christophorus Amadutius p. vii,
we read: “On his return, last year, from the Pegu Mission, Melchior
Carpani, of the diocese of Lodi and a member of the clerics regular of
St. Paul, who are called Barnabites, to whom has been entrusted the
propagation of our Faith in the most extensive kingdom of Ava and
the holy ministry in thirteen churches scattered throughout that same
country, has happily brought unto us the signs and letters well
designed of the said Burmese language. As he lived mostly in the city
called Rangon, a seaport of the kingdom of Pegu, and dwelt for
sometime at Ava near the king himself, it was easy for him to become
proficient in the languages of the country and obtain the exact forms
of its alphabet. Thanks to this the carving, cutting and casting of this
alphabet was duly proceeded with by our own experts in the art of
casting, and thus we were able to commit to the press the very first
specimen letters of that language as also a summary of our Christian
doctrine.”

In 1825, the French scholar Eugene Burnouf was searching all over
Europe for Kammavaca manuscripts in order to decipher the different -
formulas, and to edit, translate, study, and extract an alphabet to
complete the plates for his Essai sur le Pali.'® With the help of Abel
Rémusat, Burnouf hoped to be able to consult the Italian manuscript of
the Kammuva described by Bartholomeus.2® He wrote to Ch. Lassen on
the 6th September 1825:2!

R. Griinendahi, J.-U. Hartmann, P. Kieffer-Piilz, Indica et Tibetica Verlag,
Bonn 1993: 221-28 + 4 pl.

I8E. Luce, “Alphabetum Barmanorum Carpani Melchior” in JBRS, 1V, ii,
Rangoon 1914: 144—45

19E. Burnouf and Ch. Lassen, Essai sur le Pali ou langue sacrée de la
presqu’'tle au-dela du Gange, avec six planches lithographiées et la notice
des manuscrits palis de la Bibliothéque du Roi, Société Asiatique (Paris,
1826).

20Gee L. Feer, Papiers d’Eugene Burnouf (Paris 1899) pp. 114-15.

21E. Burnouf, Choix de lettres d Eugéne Burnouf 1825—1852 (Paris 1891),
pp. 1-2.
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[M. Abel Rémusat]?2 m’a fait entendre qu’il ne serait pas impossible
d’avoir, au moyen de I’ Ambassade francaise a Rome, I’extradition, si
I’on peut ainsi dire, du manuscrit traduit du Kammouva dont parle
Paulin. Je Iui ai donné avec une vive reconnaissance, une note
détaillée du manuscrit.

The Bibliothéque nationale also possesses records of the
correspondance of Burnouf concerning his request for Pali manuscripts
from Burma catalogued by Bartholomeus : 23

Note remise par E. Burnouf 8 Abel Rémusat afin d’obtenir le prét
d’un manuscrit du Kammuva conservé a Velletri:

L. 11 existe dans le musée de Velletri avec traduction italienne
d’un ouvrage pali, sous le titre de: Kammuva, ossia trattato della
ordinazione dei Talapoini del secondo ordine, detti Pinzen. Le
manuscrit de cette traduction faite par I'ordre du cardinal Borgia et &
laquelle est joint un commentaire sur le texte, forme en tout 30 pages
in-4°; il se trouve sous le n° 6 suivant le catalogue du Pére Paulin de
Saint Barthélémy. On lit la phrase suivante au commencement de
I’ouvrage: “Innanzi a tutto un precettore prendere conviene; il
precettore preso, che sia del vaso o della pentela per accatare il cibo e
dell’abito trattare conviene....” Cette méme traduction se trouve
encore, mais, de plus, avec le texte pali méme, dans la bibliotheque de
la Propagande sous ce titre: “Kammuva, ossia trattato della
ordinazione dei Talapoini, in caratteri Pali o Bali sopra olle aurate.
Traduzione fatta per commissione di Monsignor Stephano Borgia,
secret. di Propag. nel 1776”. Le texte dont il s’agit est écrit en un
caractere carré gros et trés noir, sur des feuilles dorées longues et peu
larges.

I1. 11 existe encore dans le méme musée de Velletri un manuscrit
du R.P. Carpanus sous ce titre: “Osservazioni sopra i due libri
Barmani num. 1 e 2” coté n® xxxvi d’aprés Paulin. Ce manuscrit
contient des notes et éclaircissements sur le livre pali appelé par le
savant missionnaire Padimauka. On y lit cette phrase: “Questo ¢ il
libro delle constituzioni o regole dei Talapoini, conosciuto

22Papz'ers d’Eugéne Burnouf (Paris 1899), pp. 114-16, where a letter to Abel
Rémusat dated 1 Sept. 1825 is given along with the text of the note
concerning the Kammuva of Velletri (see below).

23Papiers Burnouf 70(8), Kammuva de Velletri (ff. 97-99).
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specialmente sotto il nome o titoJo di Padimauka, benche chiamasi
ancora con altri nomi pil proprii”. Le texte pali du Padimauka se
trouve dans le méme musée, sous le n° 2, en un manuscrit sur feuilles
de palmier au nombre de 102, longues de trois pieds et demi environ
et larges de trois pouces et demi. Le caractére en est rond. N.-B. Ces
indications sont dues au Pere Paulin de Saint-Barthélémy: 1° Musei
Borgiani Velitris codices p. 17 et 84; 2° Systema Brahmanicum
p. 114 ets.

III. Un troisieme manuscrit, qu’il serait intéressant de consulter,
est le suivant: “Compendium legis Barmanorum” musée de Velletri,
MS, n° 3. C’est un manuscrit sur papier contenant 19 pages divisées
en deux colonnes: sur I’une est le texte pali écrit en caractéres ronds,
sur I’autre une traduction italienne du R. P. Joseph ab Amato. Le

manuscrit commence par une lettre de ce Pere.24

Burnouf did not obtain the “extradition” of these manuscripts as
they had probably already been lost by 1825. His request sent to the
Propaganda Fide being unsuccessful, he asked for F. Bopp’s help in
London. Bopp procured a facsimile of the Kammavaca of the Royal
Asiatic Society for Burnouf.?3

24The text is acually in Burmese for the most part, not in Pali, with Italian
translation. It is not classified here but in the Burmese collection. This
manuscript is kept today under the shelf-mark BORG-IND 3, “Compendium
legis Barmanorum Mahatabassi Dharma ragiaguru, paper, 24.5 X 18.5 cm, 19
pp. Burma, Pali (characteribus rotundis). A compendium of the laws of the
Burmese nation with a parallel translation by Fr. Giuseppe de Amara (clerico
regulare OS. Paulo)”.

Cf. Bartholomeus 1793, introduction, pp. 2446, example reproduced on
p. 23; and Vivian Ba, “The Early Catholic Missionaries in Burma”, The
Guardian (Sept. 1962), p. 20, n. 2: “Padimot [Patimokha] translated also by
Percoto (Compendium legis Barmanorum, 1762). The Italian manuscript is in
the Borgia Museum, Velletri, Italy, and the Pali original in the Library of the
Propagation of the Faith in Rome. (Compendium legis also attributed to
Carpani)” [The information concerning the location of the manuscript is
obsolete]

25Choix de lettres, p. 7 (Burnouf to F. Bopp in London, 14 Nov 1825): p. 9
(Burnouf to F. Bopp in London, Dec. 1825). For details see EFEO DATA file
Burnouf & Royal Asiatic Society.
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BORG-IND 49
Latukikajataka and [Culladhammapalajataka] fragments
CPD 2.5.10,1

Fol. 1a, in Roman script, black ink: “Fragmentum sacri cuiusdam
codicis Barmanorum lingua sacra et characteribus, ut ipsi vocant
magata conscripta vide lib. cui titulus “Musei Borgiani Velitris Codices
manuscripti ... libri Avenses, Peguani n° 1 pag 1e et seq.” fol. 1b,
blank.

Beg., fol. 2a (3):26 madditva maressati handa nam puttakanam
parittanatthaya dhammikam rakkham yacamiti sa ubho pakkhe ekato
katva tassa purato thatva pathamam gatham aha | vandami tam kufijara
satthihayanam | arafiakam ...

fol. 4a,2 ( 5) | latukijatakam sattamam |

End, fol. 4b,1 (5): ekadivasam bhikkhudhammasabhayam katham
samuthapesum avuso devadatto buddhanam maranattayam eva upayam
karoti sammasambuddham marapessamiti dhanuggahe payojesi silam
pavijjhi nalagiri visajjapetva satthd agantva kaya nuttha bhikkhave
evarupakathaya sannisinnati pucchitthd imaya namati vutte na
bhikkhave idan’ eva pubba pesa mayham vaya parisakkati yeva idani
pana tasamattam pi katum na sakkoti ti pubbe mam dhamma-
[pallakumarakale attano puttam samamanam jivitakkhayam papetva
asimalam nama kéaresTti vatva atitam ahari | atite baranasiyam maha-
patape nama rajjam karente bodhisatto tassa aggamahesiya candadeviya
kucchimhi nibbatti dhammapalo ti “ssa nadmam karisum | tam enam
sattamasikakale mata gandhodakena napetva alankaritva kilapayamana
puttasinehena samappita hutva rajanam passi[tva]na vtthahi so cintesi
ayam idaneva tava puttam nissdya manam karoti mam kismici na
mafiati

fol. 5, blank (fols. numbered 1, 2, 6 are missing)

26Numbers in parenthases are in Burmese numerals in the manuscript.
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Cf Jalll 174.20-78.26. This ms is erroneously described by
Bartholomeo 1793 under no. I, Codices Peguani, as “Bidagat” (=
Pitaka). He gives p. 15 as a specimen of the script.

5 fols., 520 x55mm, 2 cord holes, 6 lines, 72 char.—square small
compressed Burmese script — Numb. Burmese numerals — all margins
on verso, right side: catupaficha nipat jat; left side: pathama. Found
inside a cardboard case with MS BORG-IND 50, inscribed in Roman
golden letters: “fragmentum primi libri indici bidagat”.

No date [18th c.]

BORG-IND 51
Patimokkha
Pali-Burmese nissaya, CPD 1.1

Fol. 1a, Roman script, black ink: “Regole dei talapoini sia Padi-
maukh3 vide lib. tit. Musei Borgiani Velitris codices manoscripti libri
Avenses ... Peguane n° II pag. 16”; fols. 1b, 2, blank.

Beg., fol. 2b (ka): namo tassa ... samajjani padipo ca | udakam
asanena ca | uposathassa etani pubbakaranan ti vuccati | samajjani | [+
Burmese] ... suriyalokassa | atthitaya ... padipakiccam ...

End, fol. 100a,9 (jhi): patimokkhasamvarasilakica ... patimokkha-
nissaya ... patimokkhakileso ... Fol. 102, blank.

Cf. 1. F. Dickson, ed., “The Patimokkha ... ” Journal of the Royal
Asiatic Society, 1876, pp. 62—96 for the Pali text. This ms is described
by Bartholomée 1792, introduction, pp. 41-42, and Bartholomée 1793,
BORG-IND 49, pp. 16-23, dating it to 1132 B.E. = A.D. 1769 but |
read 1130 = A.D. 1768.

102 fols., 510X 60mm, gilded edges, red lacquered in the middle, 8
lines, 56 char. — Burmese script — Numb. Burmese letters.

Date: 1130 B.E. = A.D. 1768.
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BORG-IND 72
Kammavaca
CPD 1.1,16

1. Upasampada®

Beg., fol 1b, text in the middle, illuminated margins with framed
peacocks: namo tassa ... pathamam upajjham gahapetabbo | upajjham
gahapetva ...

End, fol 8b (khe)

Cf. ed. Frankfurter, Handbook of Pali, London 1883, pp.141-45.

2. Kathina®

Beg., fol 8b,2 (khe)

End, fol 10a,5 (kho, 1 [European numeral]): ubbhatam samghena
kathinam khamati samghassa tasma tunhi evam etam dharayamiti |
akkhara ekamekaii ca buddha® ...

fol 10b, 3 floral medallions, the middle one is surrounded by 2
flying devata and floral motifs.

Cf. Frankfurter 1883, pp. 147-48.

This is not the ms studied by Bartholomée 1792, BORG-IND 51,
pp. 77-78 and Bartholomée 1793, BORG-IND 49, pp. 84-89, as it is
described as being written on palm leaves.

1o metal plates, 510x100mm; 2 red lacquered wooden covers,
gilded and painted in red on the recto only with 3 floral motifs in the
middle, birds on extremities, only one cord hole, 6 lines, 35 char.—
Burmese tamarind-seed large script in black lac on gilded ground, fine
red motifs between the lines — Numb. Burmese letters — Labels
giving wrong titles.

No date.




Nine Pali Manuscripts in the Vatican Library 149

The Six Pali Manuscripts of the Vatican Indian Collection

The inventory registers being reserved for the library staff, no
records were available 1o me for tracing the provenance of the six
manuscripts quoted under VAT-IND.

VAT-IND 43
Yamaka
fragments, CPD 3.6

1. Mala-yamaka

Fol. ka missing.
Beg., fol. 1a (ka): | dhamma | sabbe te kusalamiilena ekamilaka | yeva
pana kusalamiulena ekamilaka sabbe te dhamma kusala | ye keci
kusalamiilena ekamillaka dhamma | sabbe te ... [Left margin in smaller
characters]: ye keci kusaladhamma | sabbe te kusalamiilamilaka | yeva
pana kusalamilamiilaka | sabbe te dhamma kusala | ye keci kusala-
dhamma | sabbe te kusalamilena ekamiilamiilaka ... Fol. kG missing.

End, fol. 5b,11 (ke): | ye keci nama dhamma | sabbe te nama hetd |
namanidana | namasambhava | na

All margins verso, right side millayamuik palito

Cf. Yam I 1,24-13,20 (lacunas in the ms).

2. Ayatana-yamaka

Khandha-yamaka is missing.

Beg., fol. 6a (ge): na dhammo nayatanam | nayatana na cakkhu | na
dhammo nayatanam | ndyatand na satam | la | nayatana na mano |
cakkam bandhitabbam | uddesavaro | ...

End, fol. 16b,10 (c¢d): | no ca tesam tattha cakkayatanam nirujjhattha
| itaresam paficavokaranam tesam tattha ripayatanafica nirujjhissati |
cakkhayatanafica nirujjhittha | yassa yattha cakkhayatanam nirujjhattha |
tassa tattha manayatanam nirujjhatiti | paficavokire parinibbantanam
tesam tattha cakkhayatanam nirujjhatta | no ca tesam tatthamana

All margins verso, right side : ayatanayamuik

Cf. Yam 1 53.18 —141,26 (lacunas in the ms).
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3. Sacca-yamaka

Beg., fol. 17a (cui?): s[e]sam tan[h]aya uppadakkhane tesam tattha
[sa]Jmudayasacca uppajjati | maggasaccaiica uppajjissati | yassa va pana
yattha maggasaccam uppajjissati | tassa tattha samudayasaccam
uppajjissati ...

End, fol. 18b (iiu)

All margins verso, right side: saccayamuik

Cf. Yam I (BE) 226.

4. Anusaya-yamaka

Sankharayamaka missing. Fol. 19a, blank.

Beg., fol. 19b (ka), left margin: sabbasakkayapariyapannesu
dhammesu ettha ditthantisayo anuseti | ... [main text]: namo tassa ... |
satta anussaya kamaraganusayo patighdnusayo mananusayo |
ditthanusayo vicikicanusayo | bhavaraganusayo | avijjanusayo | katha
kamaraganusayo anuseti kamadhatuya dvisu vedanasu | ertha kama-
raganusayo anuseti | ...

End, fol. 32b (jah)

All margins verso, right side: anlisayayamuik

Cf. Yam I 268,19# (lacunas in the ms).

5. Citta-yamaka

Beg., fol. 33a (ku?): bhangakkhane nirodhasamapannanam asafia-
sattanam tesam cittam uppajjittha no ca tesam cittam ...

fol. 33b (ku?) 1: tta | tassa cittam na nirujjhati ti | natthi | yassa
cittam nirujjhati | tassa cittam nirujjhati | tassa cittam nirujjhissatiti |
pacchimacittassa bhangakkhane tesam cittam nirujjhati ...

End., fol. 33b (ku?) 11: ... pacchimacittassa bhangakkhane tesam
cittam na ce uppajjati na ca nirujjhissati | yassa

In the margin, right side: cittayamuik

Cf. Yam Il g-21 (?)

6. Dhamma-yamaka
Fols. ka, ka missing.
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Beg., fol. 34a (ki): dhamma ti | ananta | dhamma kusala dhamma ti |
kusaladhamma | dhamma ceva kusala dhamma ca avasesa dhamma na
kusala dhamma | akusala dhamma ti | amanta | ... [many lacunas]

End, fol. 37b.11 (kah): ... satta akusald dhammanam [ni]rujjhanti
tattha abyakata dhamma nirujjhanti | &manta | yattha va pana abya®

All margins verso, right side : dhammayamuik

Cf. Yam II 22—24.

7. Indriya-yamaka

Beg., fol. 38a (ne): yassa va [pa]na upekkhindriyam na uppajjissati |
tassa ghanindriyam na uppajjissatiti | te saghanaka somanasse na
uppajjittha parinibbayissanti | ...

End, fol. 4ob,11 (chii): ... tassa tattha upekkhaya uppatthutiti |
catuvokara paficavokara cavantanam pavatte cittassa bhangakkhane
upekkha sampayuttacittassa upadakkhane tesam tattha | manindriyam
uppajji

All margins verso, right side : indriyayamuik

Cf. Yam II. 179f. (7) (many lacunas)

40 fols., 525 x6omm, 2 cord holes, 11 lines, 72 car. — Burmese
script — Numb. Burmese letters — Many notes in the text and margins.

No date.

VAT-IND g4
Kammavaca
CPD 1.2,16

1. Upasampada® fragments

Fol. 1a, illuminated with 5 octagonal medallions including peacocks
and floral motifs painted in red on a golden ground.

Beg., fol. 1b (ka, 1227), illuminated margins, same medallions, but
here on a silvered ground, gilded joins on corners, main text: namo

27 Arabic numerals on labels (in incorrect order).
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tassa ... | pathamam upajjham gahapetabbo | upajjham gahapetva |
pattacivaram acikkhitabbam ...

End, fol. 5b (ku): sunatu me bhante samgho | ayam nago | dyasmato
tissassa upasampadapekho

Fols. ki, ke missing.

Resumes, fol. 6a (k&, 10): [tinasalalkam upadaya | yo bhikkhu
padam va | padaraham va | atirekapadam val ...

End, fol. 5b.5 (k&, 10): upasampannena bhikkhuna uttari ma[nussa-
dhammam] ...

Fols. ko, kO missing.

Cf. Frankfurter 1883, p. 143,33 and pp. 144,31—45.12.

2. Sima® fragment

Resumes, fol. 7a (kam, 7): bhante eso pasano nimittam | dakkhinaya
disaya kinnimittam

End, fol. 8b (kah, 6) 5

Cf. Frankfurter pp. 146,24—47 end of Chap. II1.

3. Kathina® fragment

Beg., fol. ga,1 (kha, 8)

End, fol. gb,5 (kha, 8) ... sace samghatiya kathinam attharitukamo
hoti poranika samghati paccuddha®

Cf. Frankfurter pp.147 Chap. IV-148.17.

4. Therasammuti® fragment

Beg., fol. 10a (khi, 9): ... mam therasamuti yacami | dutiyam pi |
tatiyam pi | yacapetva...

End, fol. 10b,3 (khi, 9)

5. Namasammuti®
Beg., fol. 10b.3 (khi, 9)
End., fol. 11b3 (11)

6. Vihara®
Beg., fol. 11b,3 (11)
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End., fol. 12a.5 (1) + di | pulal Fol. 12b same illuminations as in
fol. 1a.

Cf. ed. p. 149 chap. VI up to p. 150 chap. VIL.

This ms could be the one studied by Bartholomée 1792, pp. 77-78;
and 1793, pp. 84-89 as it is on palm leaves. We would expect, however,
for the shelfmark to begin “BORG-IND”.

12 fols., 560 x 100mm, 2 red lacquered wooden covers, gilded and
painted in red with 8 medallions mixed with floral motifs, 2 cord holes
for fols., only one for the boards, 5 lines, 34 char. — Burmese
tamarind-seed large script in black lac on decorated silvered ground —
Numb. Burmese letters and incorrect European labels — Repairs on
borders and corners with gold leaf.

No date.
VAT-IND 45
Dhammapada-atthakatha, fragment
CPD 2.5.2,1

Fol. 1a, left margin, minute script: saddiviharikavatthu ananda-
setthivatthu udayittheravatthu suppabuddhakutivatthu kasakavatthu
s[ulmanamalakaravatthu; in the middle: | bra dhammpadatthakatha
kambujjaranvata ... phik 14; fols. 1b—4, blank.

Beg., fol. 5a (ra) agamasi | baranasivasino dve pi tayo pi bahutarapi
ekato hutva agantukadanam pavattayimsu | tada baranasiyam cattalisam
catta]isacattalisakotivibhava cattaro setthiputta sahayaka ahesum |

Fol. 11a,1 (re): | kosalavatthu | (¢f. variant reading K. in E®, Dhp-a Il
19 note 6); fol. 14b.5 (ro) | kassapattheravatthu |; fol. 17a,3 (la) |
anandasetthivatthu [; fol. 18a,3 (1a): | gandikabhedakacoravatthu I; fol.
18b.5 (1a): | udayittherassavatthu |; fol. 1g9b,5 (li): | paveyyaka-
bhikkhuvatthu I; fol. 21b.2 (lu): | suppabuddhakutthivatthu [; fol. 23a.3
(le): I kasakavatthu {; fol. 28a.4 (lah): | sumanamalakaratthu |

End, fol. 28b.4 (lah): | ... tassa acirapabbajitaya evam uposathagare
kalavaro papuni | sa dipam jaletva uposathagaram sammajjitva
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dipasikhaya nimittam ganhitva thita va punappunam olokayamana tejo
kasinarammanam jhanam nibbattetva tam eva padakam katva arahattam

Cf. Dhp-a 1l 9,14-49,7, from the middle of Afifiatarapurisavatthu up
to Uppalavannattherivatthu.

32 fols., 555 x 52mm, in a wooden painted box, inside red, outside
black, spotted and illuminated with gilded floral motifs, gilded edges, 2
cord holes, 5 lines, 65 char. — Miil script — Numb. Mal letters —
Corrections and additions in purple ink.

No date.

VAT-IND 51
Apadana-atthakatha (Visuddhajanavilasini)
Pali-Burmese nissaya, CPD 2.5.13,1

Fols. 1- 6a, blank.

Beg., fol. 6b (ka): namo tassa ... | paccekabuddha-apadana ... [+
Burmese] ... thera-apadan ... tadanantaram therapadanam ... |
samgahagatha ... right margin: apadan athakatha nisya; fols. 77b-84,
143—46, 207-209, 270-73, blank.

End, fol. 356a,6 (lam): | ... evanatikkhagambhiparapaccotahasa-
pafata | ... pitakani ca ... sakkaraj 1208; fols. 356b—62, blank.

Cf. Pali text, Ap-a.
362 fols. (the first six and the last 6 fols. are sewn and used as
covers), 2 red lacquered wooden covers, gilded on the recto only, 490X

62mm, red lacquered and gilded edges, 2 cord holes, 10 lines, 72 char.
— Burmese script — Numb. Burmese letters.

Date: 1208 B.E. = A.D. 1846
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VAT-IND 52
1. Atthasalini, fragment
CPD 3.1,1
Fol. 1a, in the middle : “bra sanngani phitk 1 I”. Fols. 1b—4, blank.
Beg., fol. 5a (ka): namo tassa ... | karuna viya sattesu pafidyassa
mabhesino ...

End., fol. 27b (khai) bra sangani phok 1 | Fols. 28-34, blank.
Cf. As 1f.
2. Abhidhamma-pitaka, mixed fragments

A. Vibhanga, CPD 3.2

Fol. 354, in the middle: bra vibhangapakaranamattika phik 2 | Fols.
35b—9a, blank.

Beg., fol. 39b (kho): | pancakkhandha ripakkhandho vedana-
kkhandho safiakkhandho samkharakkhandho vifianakkhandho |

End, fol. 56a (ghi): | bra vibhanga phiik 2 | Fols. 56b-60, blank.

Cf. Vibh 1f.
B. Dhatukatha, CPD 3.3

Fol. 61a, in the middle: bra dhatukathapakkaranaparipunna phik 3 |
Fols. 61b—65a, blank.

Beg., fol. 65b (n1a) | puggalo uppalabbhati sannakattha paramattenati
amantayo ... [The text is actually the Kathavatthu.]

End, fol. 77a,5 (ca): | bra dhatukatha phik 3 | kusaladhamma akusala
[These are the first words of the Dhammasangani.] Fols. 77b-83, blank.

C. Puggalapafifiatti, CPD 3.4
Fol. 84a, in the middle: bra puggalapafifiattipakarana phiik 4 | Fols.
84b- 87, blank.

Beg., fol. 88a (gha): | arabbhatina<m> v[i]ppatisdra hoti tafi ca
aceto vimutti yathabhdtam pajanati ... Fols. 9o a and 91, similar (ghi,
ghi!): bra puggalapanatipakano matika phiik 4 | Fols. 99—103, blank.
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D. Kathavatthu, CPD 3.5

Fol. 104a, in the middle: bra kathavatthupakkarana phiik 5 | Fols.
104b-108a, blank.

Beg., fol. 108b (nd): | cha pafattiyo khandapafiatti ayattanapafiatti
... [This is actually the Puggalapafifatti.]

End, fol. 118a.3 (ca) | bra kathavatthu nitthita | kusaladhamma
akusaladhamma abyakatd dhamma kusalda yasmim samaye [The first
words of the Dhammasangani. ]

E. Yamaka CPD 3.6

Fol. 125a, in the middle: bra m[i]layamakkapakaranam nitthitam
phiik 6 | Fols. 125b—28a, blank.

Beg., fol. 128b (chad): | ye keci kusala dhamma sabbe te
kusalamula yeva pana kusalamula sabbe ...

End, fol. 147a (jhe): milayamakka nitthitam phik 6 | Fols. 147b-
48b, 14950, blank.

F. Mahapatthana, CPD 3.7

Fol. 151a, in the middle: mahapatthanapakaranamattika phuk 7 |
Fols. 151b—54a, blank.

Beg., fol. 154b (ci): hetu paccayo arammalo paccayo ...

End, fol. 174b (cham): | ekamulakam nitthitam | bra maha-
patthanapakarana matika | Fols. 175-78, blank.

178 fols., 7 bundles mixed leaves (I was not allowed to replace them
in order), 2 thick wooden covers, 580 x somm, gilded edges, 2 cord
holes, 5 lines, 52 char. — Mil script — Numb. Ml letters.

No date.

VAT-IND 53
Suttanipata (Paramatthajotika IT)
CPD 2.5.5,1

First wooden cover recto, a label in Roman script, black ink:
“Bu(')ddha Kanika Sutra Nipataya. A sacred book of religious precepts
etc. written in Pali the sacred language of Buddhism.” Another fly label
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reads: “Bu(!)ddhekanika Sutranipatheya presented by Robell (?) G{rley
Anthony Lenore Jayesekere Karunaratne Aratchi n° 28 Barber Street
Colombo.” Fol. 1a, blank.

Beg., fol. 1b: namo tassa ... uttamam vandaneyyanam vanditva
ratanattayam yo khuddakanikayamhi khuddakacarappahayina — desito
lokanathena lokanisaranesina tassa suttanipatassa karissam’ attha-
vannand — gathasatasamakinno geyyavyakaranamkito kasma sutta-

nipato ti samkham esa gato ti ce —; fol. 13a,3 — paramatthajotika
khuddakatthakathaya uragasuttavannana nitthita —; I18b,7 — para-
mattha°dhaniyasuttavangnana nitthita —; fol. 50a,3 — jivitasamkhaya-

gatha vannana samatta; fol. 50b,s — paramattha® khaggavisanasutta-
vannana nitthita —; fol. 61b,4 — kasibharadvajasutta®; fol. 64b,o —
cundasutta®; fol. 70b,2 - aggikabharadvajasutta®; fol. 77a, —
mettasuttavannana nitthita —; fol. 86a,6 — hemavatasutta®; fol. 94a,3
— alavakasutta®; fol. 108a,9 — munisutta®...— pathamavaggo ca
vattanatayato [read: atthavannananayato] samatto namena uragava-
ggoti —; fol. 123a,9 — ratanasutta®; fol. 129a,1 — amagandhasutta®;
fol. 130b.5 (13)*® — sucilomavannana nitthita—; fol. 133a.4 (16) — ,
kapilasutta®; fol. 137b,9 (20) — brahmanadhammikasutta®; fol. 140a.2
(23) — dhammasutta®; fol. 141b,8 (24) — kimsilasutta®; fol. 143a,5
(26) — utthanasutta®; fol. 149a,5 (32) — sammaparibb3janiyasutta®;
fol. 153a,9 (36) — dhammikasutta®...— nitthito ca vaggo dutiyo
namena cullavaggo ti —; fol. 155a,3 (38) — pabbajjasutta®; fol. 157b,g
(40) — padhanasutta®; fol. 165a.1 (48) — puralassutta®; fol. 167.7 (50)
— maghasutta®; fol. 174b.4 (57) — sabhiyasutta®; fol. 181b.1 (64) —
selasutta®; fol. 184a,3 (67) — sallasutta®; fol. 188a.1 (71) —
vasetthasutta®; fol. 19126 (74) — kokaliyasutta; fol. 197b,7 (80) —
nalakasutta®; fol. 201a.1 (84) — dva(!tanupassanasutta®... — nitthito
ca vaggo tatiyo namena mahavaggo —; fol. 202a.3 (85) — kamasutta®;
fol. 203b.g (86) — guhatthakasutta®; fol. 205b.5 (88) — dutthakasutta®;
fol. 207b,1 (9o) — suddhatthakasutta®; fol. 208a.5 (91) —

28 Arabic numbers.
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paramatthakasutta® ; fol. 209b,8 (92) — rahulasutta®; fol. 212b.2 (95) —
nigrodhakappasutta®; fol. 213b.4 (1) — jarasutta®; fol. 214b.6 (2) —
tissametteyyasutta®; fol. 216b.2 (4) — pasurasutta®; fol. 219b.6 (7) —
purdbhedasutta® ; fol. 221a,4 (9) — kalahavivadasutta®; fol. 222a.6 (10)
— culavythasutta®; fol. 223b,6 (11) — mahavyihasutta®; fol. 225a.4
(13) — tuvatakasutta®; fol. 227a,1 (15) — sariputtasutta® ... nifthito ca
vaggo catuttho — namena atthakavaggo —; fol. 232a,8 (20) —
punnakasutta® ; fol. 232b,10 (20) — mettagunattasutta®; fol. 233a.6 (21)
— dhotakasutta®; fol. 234a,1 (22) — upasivasutta®; fol. 234a,5 —
nandasutta; fol. 234a,9 — hemakasutta®; fol. 234b,2 (22) — todeyya-
sutta®; fol. 234b,5 — kappasutta®; fol. 234b.10 — jatukannikasutta®;
fol. 235a,6 (23) — bhadravudhasutta®; fol. 235b,4 (23) — udayasutta®;
fol. 236a,2 (24) — posalasutta®; fol. 236a,8 — mogharajasutta®;
fol. 236b,4 — pinigiyasutta®

End, fol. 237b,10 — nitthito pardyanavaggo ti — ettavata ca yam
vuttam uttamam vandaneyyanam vanditva ratanatayam yo khuddaka-
nikhayamhi khuddacarappahayina desito lokanathena lokanittharane-
sina tassa suttanipatassa karassam’ atthavannanan ti—

Cf. E¢ Kv-a 1-607.30; S Kv-a 1- 489,31.

237 fols., 462 x6omm, 2 wooden covers, verso only lacquered in
orange colour and decorated with floral motifs in yellow and green, 2
cord holes protected by a silver por sakiya in shape of lotus. On the
final cover, a small silver plate is inlaid in the wood, engraved in
Roman script: “R. A. Lenore Colombo”; 10 lines, 108 char. —
Sinhalese script — Numb. none 1-128, then European figures 1-100
from fol. 129; then 1—24 for fols. 213 —36 in right margin.

No date.

Jacqueline Filliozat
Citta del Vaticano, 1986
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List of Pali texts in the manuscripts of the Vatican Library

Atthasalint VAT-IND 52 (Kham script)

Anusayayamaka VAT-IND 43 (Burmese script)

Apadanatthakatha VAT-IND 51 (Burmese script, A.D. 1846)

Abhidhammapitaka VAT-IND 43 (Burmese script) VAT-IND 52 (Kham
script)

Abhidhammamatika VAT-IND 52 (Kham script)

Ayatanayamaka VAT-IND 43 (Burmese script)

Indriyayamaka VAT-IND 43 (Burmese script)

Upasampadakammavaca BORG-IND 72 (Burmese script, 18th c.), VAT-
IND 44 (Burmese script)

Kathinakammavaca BORG-IND 72 (Burmese script, 18th ¢.),VAT-IND
44 (Burmese script)

Kathavatthu VAT-IND 52 (Kham script)

Kammavaca BORG-IND 72 (Burmese script, 18th c.), VAT-IND 44
(Burmese script)

Khuddakatthakatha = Paramatthajotika

Cittayamaka VAT-IND 43 (Burmese script)

Culladhammapalajataka BORG-IND 49 (Burmese script, 18th c.)

Jataka BORG-IND 49 (Burmese script, 18th ¢.)

Therasammutikammavaca VAT-IND 44 (Burmese script)

Dhammapadatthakatha VAT-IND 45 (Kham script)

Dhammayamaka VAT-IND 43 (Burmese script)

Dhammasangani VAT-IND 52 (Kham script)

Dhatukatha VAT-IND 52 (Kham script)

Namasammutikammavaca VAT-IND 44 (Burmese script)

Paramatthajotika VAT-IND 53 (Sinhalese script)

Patimokkha BORG-IND 51 (Burmese script, A.D. 1768)

Puggalapanidatti VA7-IND 52 (Kham script)

Mahapatthana VAT-IND 52 (Kham script)

Miilayamaka VAT-IND 43 (Burmese script)



160 Jacqueline Filliozat

Yamaka VAT-IND 43 (Burmese script), VAT-IND 52 (Kham script)
Latukikajataka BORG-IND 49 (Burmese script, 18th c.)

Vibhanga VAT-IND 52 (Kham script)

Viharakammavaca VAT-IND 44 (Burmese script)
Visuddhajanavilasini = Apadanatthakatha

Saccayamaka VAT-IND 43 (Burmese script)
Simasammutikammavaca VAT-IND 44 (Burmese script)
Suttanipata VAT-IND 53 (Sinhalese script)



Book Review

Catalogue of the Burmese-Pali and Burmese Manuscripts in the Library
of The Wellcome Institute for the History of Medicine. Prepared by
William Pruitt and Roger Bischoff. pp. iii, 187. Coloured frontispiece,
28 b&w and 31 colour plates. The Wellcome Trust, London. 1998.

The library of the Wellcome Institute possesses a fine collection of
Burmese-Pali and Burmese manuscripts, mostly purchased at auctions
in London before the death of Sir Henry S. Wellcome in 1936. A few
manuscripts touching on medicine have been added since then.

The Burmese-Pali manuscripts were first catalogued by Jacqueline
Filliozat in an earlier number of this Journal (JPTS XIX, 1993, pp. 1-
41), but that catalogue left many problems unsolved, and it is no longer
an adequate guide to the collection (it lists, for example, only 93
manuscripts), although the references which it gives to the category-
numbers of texts listed in the Bibliography of 4 Critical Pali Dictionary
are not included in this new catalogue, and are still valuable, as are the
comments about the identity of some texts, e.g. “No. 34 Gambhiyattha-.
desan3”. In this new catalogue a number of changes and corrections
have been made to the earlier catalogue. The leaves of the manuscripts
have all been put in correct order. A few texts had leaves scattered
through different manuscripts, and these have now all been reunited.
Many identifications of manuscripts have been added to or changed.

The catalogue of the Burmese-Pili collection, which amounts to
121 manuscripts, has been made by William Pruitt, who has already
published a catalogue and additions to the catalogue of Burmese
manuscripts in the Library of Congress in earlier numbers of this
Journal (JPTS X111, 1989, pp. 1-31; XXIV, 1998, pp. 171-83). There
are 27 Burmese manuscripts. They are catalogued by Roger Bischoff.

Almost half (55) of the Burmese-Pali manuscripts contain
kammavacads “verbal acts”, the texts which were used for formal acts of
the Sangha, e.g. the ordination of a monk. These individual acts are
identified for each manuscript. Besides the Kammavacas, other
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manuscripts contain Pali canonical texts, commentaries, extra-
canonical, and grammar texts. Many of the texts are incomplete. Many
of the manuscripts are, or include, Pali-Burmese nissayas.

The titles of texts or sections of texts as listed in the margins of the
manuscripts are given, and also descriptions of the wrappers or covers
(some of which are very ornate), the script, and any information given
in the manuscripts about dates, authors, or copyists. Details about the
re-arrangement of leaves are also given. Occasionally information is
given about the publication of the texts contained in the manuscripts,
e.g. “No. 54 the Burmese nissaya Vinayasara”, or about their presence
in other collections.

Where numbers of nipatas, etc., are given, then it is not difficult for
those seeking manuscripts to find relevant page numbers in PTS
editions. Descriptions such as “incomplete”, e.g. for “No. go Yamaka”,
are less helpful, and could usefully have been augmented by saying
which pages of the PTS editions are present or missing.

The author has not followed the usual practice of quoting the
beginning and end of each text. Although this might be thought to be
unnecessary in the case of texts which have been identified, it might
have been helpful in the case of manuscripts which are unidentified, e.g.
“No. 105 unidentified Abhidhamma text”.

The Burmese Buddhist manuscripts include a history of Buddhism,
texts on Abhidhamma, texts on monks’ discipline, biographies of the
Buddha’s disciples, and records of monastic courts. There is also a
manuscript of Malalankaravatthu — a Burmese prose work. Those with
secular subjects include: decisions on secular law; horoscopes; two
royal edicts in cases; manuscripts on medicine (including a collection
of medical recipes), astrology and magic; an incomplete life of the
Buddha in three volumes; and a schoolbook that probably belonged to a
prince. A wooden tablet describes a scene from the Vanarinda Jataka,
and is probably a gloss to an illustration.

To the catalogue is prefixed an Introduction giving a brief survey of
the collection, and transliteration tables of the three Burmese scripts
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used in the manuscripts. Two are early: (1) Tamarind-seed script
written in black lacquer; (2) square Burmese script written in black
lacquer or engraved with a stylus on palm lead manuscripts. One is
modern: (3) round Burmese script. Added to the catalogue is an Index
of the fourteen Kammavaca texts which are found in total in the
manuscripts, with their distribution among individual manuscripts.

There are also indexes of: II. Works; III. Authors; IV. Place
names; V. Donors, owners and copyists; VI. Place of the works in
canon and commentaries. There is also a List of Abbreviations.

The catalogue concludes with black and white plates and colour
plates giving examples of the decoration often found on the first and last
folios of manuscripts. One manuscript has leaves made from stiffened
portions of silk robes belonging to King Mindon (reigned 1852-77).
Another (the Burmese one mentioned above) contains three manuscripts
of folded thick paper bound in leather and painted with scenes from
Gotama Buddha’s career.

The whole work is meticulously presented. Surprisingly, the
misspelling (twice) of Niddesa on p. 121 has escaped the notice of the,
proofreaders.

In as much as the purpose of the Pali Text Society, as set out by the
founder of the Society, is “to edit in Pali, and if possible to translate into
English, such Pali books as still exist in manuscripts preserved in
Europe or Asia, in order to render accessible to students the rich stores
of the earliest Buddhist literature which are lying unedited and
practically unused”, it is not surprising that many of the early volumes
of the Society’s Journal contained lists of such manuscripts in libraries
around the world.

The JPTS has continued to do this and, beside those by William
Pruitt and Jacqueline Filliozat mentioned above, recent volumes have
included lists of Pali manuscripts of Sri Lanka in the Cambridge
University Library by Jinadasa Liyanaratne (XVIII, pp. 131-47), and
three further lists by Jacqueline Filliozat: commentaries to the Anagata-
vamsa in the Pali manuscripts of the Paris collections (XIX, pp. 43-63);
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Pali manuscripts in Burmese and Siamese characters in the library of
Vijayasundaramaya Asgiriya (XXI, pp. 135-91); and Pali manuscripts
from the Bodleian Library (XXIV, pp. 1-80).

Nevertheless lists, while of great value, are not sufficient in
themselves, and it has been very gratifying to see the catalogues of Pali
manuscripts which have appeared in recent years, sometimes from
sources where Western scholars, at least, might be forgiven for not
knowing there were Pali manuscripts, e.g. the Catalogue of the Otani
Library palm leaf manuscripts (rev. K.R. Norman, Buddhist Studies
Review 14, 1, 1997, pp. 63—64; Primoz Pecenko, Indo-Iranian Journal
41, 3, July 1998, pp. 301-304). It is to be hoped that such catalogues
will continue to appear giving, perhaps, information about texts hitherto
unknown or known only by name. Of particular importance will be
information about the store of manuscripts at present being amassed in
the Fragile Leaves Project in Bangkok. It may not be too much to hope
to see, one day, a Catalogus Catalogorum of Pili texts. Daunting though
this task may be, using modern technology it should not be impossible
to produce a computer file listing the names of all the Pali texts at
present known to us with information about the libraries and holdings
where manuscripts of such texts are known to exist.

K.R. Norman



Index of Grammatical Points Discussed
in the Notes to Elders’ Verses 1

A number of readers of Volume 1 of Elders’ Verses have regretted
that 1 did not provide an index of the grammatical points which I
discussed in the notes, as I did for the later Volume II. Since I have
made one for my own use, it may be useful to make it more widely

available.
abbreviated compounds 640 Asokan forms 47, 49, 528, 558,
abhi-/ati-ladhi- 118 640, 742, 823, 879, 975, 1100,
ablative in -am 788 1196
absolutives; in -i 1144; with -m -assal-assi 239

1242; in -am (see namul); in ati-ladhi-fabhi- 118

-1td 1263 -al-u 10
acc-lajjh- 663 Aupacchandasaka: even
accusative plural neuter in -am 2 pada for odd 416
accusative feminine singular in -aya > -a 187

“vam 529 N bhig 164
action nouns, past participles as

bhih 613

36 bracchylogy 43
adhi-/ati-labhi- 118
-d +iva 118 cadence (sloka):
-am < -an 83 T, 279
-am < -ani 2 T 420
-a-n- 564 TTTT 444
-ani, masculine nominative plural CC/NC 77

in 528 cldh 237
aorist/future in s/ss 78 /v is
arva gana ~~ " 386 change of gender 528
-as stems 1078 cognate accusatives 560
-dse, nominative plural in 102 compounds, abbreviated 640; split

42; tautological 1035
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conditional 1098

-d- (see sandhi consonants)
denominative verbs 189
desideratives 141, 743
dhic 237

dittography 56

dhith 275

dhl/v 1083

double negative 1089
dit 49

dual 245

dly 184

-el-ais 49
-e = -ani 1099
Eastern forms:

absolutive in -ftd@ 1263

K.R. Norman

g/bh 164

gender, change of 528
gg/ggh 418

glk 275

guna 364

haplography 10

hibh 613

hip 975
hyper-palism 774-75
-i-/-e- 1104

-i < -in stems (neuter)

1121

instrumental singular of -a stem in

-a 82

instrumental plural in -e 49

instr./loc.: singular 986

plural 975

-ani, masculine plural in 528

-e/-am 279

-e/-0 546

l/r 170

nelno 779

se =tam 9

vocative in -e 42

-ehil-esu 49
-e-[-i- 1104

future active participle in -esin

527
future/aorist (-ss-/-s-) 78
future/optative 223
future/present 1096

gam-/bhav- 715

Jagati opening: ” ~ ~

Jly 19

kig 275
kitly 57, 547

locative in -assa 239

loc./instr.: singular 986

plural 975

T372

long syllable in place of short

sixth and seventh syllables 303

loss of u-matra 16

Iir 170

-m- (see sandhi consonants)

majjhe + locative 663
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masculine accusative plural in
-am 83

masculine nominative plural in
-ani 528

metathesis of syllables 316

-mm- < -nv- 1210

mip 297

-n- (see sandhi consonants)

na/ni 568

namul 22

NC/CC 77

ndhint 374

ndh/nth 768

negative, double 1089

negative verbs 405

neuter accusative singular in -e
279

neuter accusative plural in -am 2;
-e 1099

nominative singular of -a stem in
- 546

nt/ndh 374

nth/ndh 768

-nv->-mm- 1210

-0, present participle in 61
-0 < -au 245
onomatopoeia 119
opening ~~ ¥~ 61
optative/futare 223
optative/potential 1183
-0-/-u- 341

past participle as action noun 36

pathya 125, 442, 444

plh 975

pim 297

potential/optative 1183

present/future 1096

present participle in -0 61

prodelision 154

prohibitions 411

prolepsis 560

pls 49

puns 72, 170, 211, 508, 639, 691,
732, 745, 1175

plv 1273

quasi-vocative 402

-r- (see sandhi consonants)
reciter’s remarks 824

rll 170

sandhi consonants:
-d- 406
-m- 29
-n- 406
-r- 501
scribal errors 16

sloka opening: * ™"~ 9o
Y61

YT 286

sip 49
split compounds 42

s/ss 78

tautological compound 1035
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tylk 57,547
t/d 49

thidh 275
nltth 400

tv, retention of 101

-ul-a 10

-u-1-0- 341

Vaitaltya: odd pada for even 85
vic 15

v/dh 1083

vocative, quasi- 402

vip 1273
writing error 16

vid 184
yij 19
Ykt 57, 547

K.R. Norman
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Combined Index of K.R. Norman’s
Collected Papers, Vols. I-VII

1. OLD & MIDDLE INDO-ARYAN

al, 88

a- VI, 22

alara-pakhume II, 176
alarapamukha Il, 176
alarapamha I, 176

am [, 108; VI, 231; VII, 52
Amtekina I, g5

amtepura- I, 131

amna VI, 132
ambaka-janika VI, 134
ambaka-janiko VI, 134
ambaka-janikya VI, 134
ambaka-janiyo I, 138; VI, 134
*ambaka-jano VI, 134
ambakapilika VI, 39, 203
ambu-pisaa I, 250

ammam II, 251
amma-thambha-s II, 228
akata IV, 137; VI, 18, 23
akataniu II, 190, 191, 192

from that volume in this index.

akasma V, 138, 142, 153
akalika VI, 23
akasiIl, 110
akiriyaaya II, 108
akiriyam II, 107, 109
akiriya I, 108
akiryaaya II, 108
akukkuca V, 201
akuya V, 201
akrtajiia II, 190
akkula- I, 126
akkodhana IV, 148
akkhai VI, 181
akkha-cchinna III, 8
akkhachinna IV, 11
*akkhai VI, 181
akkhijjai VI, 181
akkhi(n) ITI, 157
akkhiya- VI, 181
akkhi II1, 157, 158

This index was prepared by A. Roock and first published by the Chiic Academic
Research Institute in Memoirs of the Chiio Academic Research Institute, no. 26
(1997), pp. 2-47. The Pali Text Society is grateful to them both for granting
permission to reprint the index here. Since Collected Papers Vol. VII is being
prepared for publication, it was thought it would be helpful to include references
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akkhettaiinn IV, 276 ajara IV, 261; VI, 18, 22
akriyatman II, 108 ajala VI, 38; VII, 177
akriyatmans II, 109 ajala- [, g6

akriyavadins 1I, 108 ajala VII, 55

agati VI, 23 ajatalV, 137, 261; VI, 18, 21,
agandhana IV, 141 22, 24

agabhuti- VI, 140 ajani II, 154, 155

agabhuti- VI, 140 ajja VI, 96, 260
agabhutisusiisa I, 151 ajje VI, 58, 59; VII, 177
agamasi VII, 117 ajjena IV, 58

agalulV, 48 ajjo VII, 29

agini VI, 100 ajjhagama IlII, 144

aggalll, 123 ajjhatthaheum 11, 105; 111, 250
aggarasa VI, 56 ajjhap(p)atta I11, 155

aggi IV, 272; VI, 100, 117 ajjhayaka IV, 58

aggissa VI, 117 ajjhabhava II1, 157, 158
aggihutta VI, 94 ajjhusira- I, 37

agghasi V, 110 ajjhena IV, 58

agni VI, 100 ajjhopanna VI, 181

agnihotra VI, 94 ajjhopapanna VI, 192
agy-antaraya III, 242 ajjhovavanna VI, 192
agrabhrta VI, 140 afijana V, 61

*agra-bhrti VI, 140 afifia V, 61

acaiya VI, 192 affiantu V, 113; VI, 163
acala IV, 137;' VII, 177 afthamana VII, 163 foll.
acala VII, 55 atta III, 241; VI, 180
accasari 11, 139 a(t)ta II1, 118; VII, 11
accasari I, 139 attha VI, 96, 99, 120, 142
acchati VI, 116 atthakatha II, 30; III, 237; V,
ach’ati VI, 130 151, 161

achati VI, 130 atthakatha(s) VI, 69, 72, 74, 83,

achimana I, 217 85
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atthikacchava- I, 71
atha VI, 142

athra VI, 142

adha- I, 41

adhatiyani VI, 123
adhatiyani I, 110
analV, 273

ana- I, 66

anacchiara- 1, 66
ana-cchiyara I, 123; VII, 16
anapayami V, 62
anaha- I, 82
anukamini IV, 6
anukka- I, 32
anukkasain- I, 31
anuvasudacitasa V, 60
anuvrata IV, 183
annatta III, 130
annattha III, 130
anhayalV, 132

atal, 52;11, 54; VI, 127
atal, 54

atana VI, 42, 44

atana VI, 43, 44

atas VI, 195

ati- II, 168; VI, 15, 182
ati-/adhi-/abhi- 11, 5
atikhina II, 78, 82
atikhina- I, 176
aticara IV, 176
atideva Il, 7, 168, 169
atidevapatto II, 168
atidevabhavam 1, 168

atidevall, 4, 5,6

atidevo II, 168

atipascat VI, 181

(a)tipasai VI, 181

ati-Brahmabhavam II, 168

ati-Brahma II, 168, 169

atiraja I, 168

ati-r-iva VII, 6

atireke VI, 221

atiroke VI, 221

ativartate VI, 180

ativiya II, 178

atiSaya I, 198

ati-Sakko II, 169

atisesa VI, 15

ateva Il, 177

ato VI, 195

atta III, 130

attaghafifaya IV, 74

attaja IV, 57

attato II, 208

attadanda VI, 26

atta-dipa IV, 87

atta(n) VI, 94, 96

attaniyam II, 202

attaniya VI, 174

atta-bhava IIl, 130

atta II, 200-04, 208; 111, 72, 149;
IV, 124, 252, 254, 259, 279;
VI, 144, 145, 174

attahi VI, 48

attha VI, g6, 99

atthi VI, 230
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atthiya III, 143

atthe VI, 166

atra-ja III, 37, 131, 240

atraja IV, 57

atva VI, 145

atha I, 28; VII, 53, 55,95

atha VII, 54 foll., 57, 60, 70

athra VI, 142

adal, 52

adatthum III, 8

adu VI, 192

adukkha VI, 11

aduvaIll, 8; VI, 175, 176, 192

adasaka VI, 193

addaa- I, 125

addaga- 1, 125

addaya- I, 125

addha-uttha 1V, 49

addha-uddha IV, 49

addhdbhavati 11, 35, 237; 111,
152, 240

addha-magahae II, 88, 134

addhunal, 4

a-driibhaya III, 132

adhama-poriso II, 190

adhas-tat I11, 130

adhi II, 165

adhi- I1, 167; VI, 15

adhika-devall, 5

adhika 1l, 5

adhigicyal, 4; VI, 38

adhicca 111, 245

adhicca-laddha IV, 219

adhicca-samuppatti IV, 219

-adhitsanaya III, 276

adhideva ll, 165, 166, 167, 169,
170

adhidevakara 11, 166

adhideva-nana-dassana II, 169

adhidevatam II, 166

adhidevam II, 166

adhidevas II, 171

adhidevall, 4, 5, 6, 167, 171

adhideve 11, 165

adhibrahma 11, 165, 167

adhi-Brahma I1, 169, 170, 171

adhibrahmanam 11, 165

adhivacana I, 129

adhisesa VI, 15

adhisessati II, 94, 141

adhuva VI, 23

anathikamacha- I, 71

anad-uh VI, 62

anad-vah VI, 62

anana IV, 273

anattato II, 208

anatta I1, 205, 206, 207; 111, 72;
1V, 138, 279

ananuvejja IV, 253, 258

anantaso VI, 192

anapayini IV, 6

anabhava- I, 66

an-avakasa-karin I, 192

anavajja- I, 66

anaganta II, 164

anagantaro II, 163, 164
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anagamino II, 163
anatmavada IV, 257
anathamano I, 83
analambhe I, 151
anavasa III, 198V, 227
anavasasi V, 218
anasuna Vv, 198
anicca I, 202, 203, 206, 207; IV,
279; VI, 23
anini’a IV, 70;V, 64
anindita IV, 70
anindiya III, 238; 1V, 70
anivesano VI, 162
a-nissita III, 83
anilakam VI, 56
anugamini IV, 6
anugiyanti 111, 158, 160
anuggahaya VI, 148
anujanati v, 78
anuttarayam V, 94
an-upadhisesa VI, 15
an-upadhi-Sesa IV, 53, 86
anupamasya V, 239
an-upadi-sesa IV, 53, 86, 137,
253, 261; VI, 15,16
anuposatham III, 201; V, 214,
217
anubrihaye VI, 162
anubhaval, 199
anumodaniya IV, 73
anuvicca II1, 160, 161, 162
anu-vidita III, 160, 161
anuvidita II, 149, 150

anu-vidya III, 161
anusatthi II1, 277
anusatsi 11, 277
anusathi I, 151; 111, 277
anusaya- I, 141
anusocana- I, 141
anelakam VI, 56
anelakam VI, 56
anopamassa V, 239
anta VI, 51

antaka VI, 148
antagdl VI, 147
antalikkha IV, 48
antasas VI, 192
antaso VI, 192
andhara- I, 40
annattha VI, 193
anya V, 61; VI, 132
anyatra VI, 193

anye V, 142
apakaddhati V, 84
apakkami II, 179, 180
apakkame II, 179, 180
apaghratha I, 136
apaca(m) VI, 211
apano VI, 145
apatiye VI, 211
a-pattiya II, 239
apadana IV, 53, 86
apanitahatthan I, 123
Apabhramsa VI, 106
aparajjhati I, 43
aparato I, 157
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aparaddha- [, 43
aparigodha 11, 119
aparigodhaye I, 57
apariggaha IV, 179
aparigraha IV, 175, 177, 179
aparigraha-vrata IV, 183
apare IV, 202
apaladhiyena VI, 224
apaviyata VI, 210
apaviyayata I, 103; VI, 210
apaviyata VI, 210
apasrtva VI, 193
apapurati I, 247

apaya IV, 212, 213

(a)pi VI, 47, 48

api V, 171, 176; VI, 48
apilapati 111, 257, 259
apilapanata III, 258
apilapeti III, 257, 258
apucchasi I11, 153
apuspa IV, 249
apuspaphala(da) IV, 249
apetavimnyano V, 61
apeta-vinfano 11, 94
apetavififiano II, 141
apeti II1, 140

apta VI, 145
appatihariya III, 261
appa(n) VI, 96
appabhitassa IV, 85
appamada III, 79
appassutadyam V, g5
appahinassa IV, 85

appa V, 141; VI, 144, 145
appatihira-kata- 111, 261
apphova- I, 39
aprakarana- [, 147
aprabhitasya IV, 85; V, 242
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