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FOREWORD

In the second of his Hibbert Lectures, delivered in 1881,
Mr (later Professor) T.W. Rhys Davids announced the foundation
of the Pali Text Society, ‘as the young Society will be called’, an
event therefore dating from a hundred years ago. The first of its
many publications appeared in 1882 and also the first of its 23
issues of the Journal. These ceased in 1927 after almost con-
secutive publication from 1882.

As part of its centenary celebrations, in 1978 the Society
brought out a facsimile reprint of this complete set, bound in
8 volumes. The rich variety of the scholarly topics contained in
these Journals comprises editions of some 20 important smaller
Pali works, too short, however, to be published separately in
book-form. Also contained are original articles, learned notes
and queries on difficult Pali words and passages, lists of Pali Mss
in various leading Libraries in European and S-E Asian countries,
indexes to works published by the PTS, and much else of service
and interest mostly but not exclusively in the field of Pali studies.
These contributions, all by eminent scholars, still command a
high degree of respect throughout the world. Subject and Author
Indexes in one vol., 1973, make their contents easy to find.

Also as part of its centenary celebrations the Society is now
publishing a Journal for 1981 . This, consisting of valuable articles
by specially invited scholars in the fields of Pali and Theraväda
Buddhism, while covering a wide variety of topics, maintains the
high standard set by the contributors of half a century up to a
century ago. Thus it amply shows there to be no lack of interest
and broadly based, reliable research alive and active today in
these two fields of study. Their treasures indeed become more
accessible every time the Society makes a new publication, in
roman letters, be it of text, translation, part of the Concordance,
a Journal or some other tool.

I. B. HORNEROctober 1979



ABBREVIATIONS

The abbreviations of the titles of Pali texts follow the system laid down
in the Epilegomena to V. Trenckner and Dines Andersen, A Critical Pali
Dictionary, Vol. I, Copenhagen 1924-48. References are to PTS
editions, unless otherwise stated.

Av-s Avadäna-s'ataka, ed. J.S. Speyer (Bibl. Buddhica III), 2 vols,
St Petersburg, 1906

BD Book of the Discipline (= trsln of Vin)
Be Burmese edition
BEFEO Bulletin de 1’Ecole franqaise d’Extreme-Orient
BHS Buddhist Hybrid Sanskrit
BHSD F. Edgerton, BHS Dictionary, New Haven, 1953
BHSG F. Edgerton, BHS Grammar, New Haven, 1953
BMFEA Bulletin of the Museum of Far Eastern Antiquities
BSOAS Bulletin of the School of Oriental and African Studies
Ce Sinhalese edition
ChS Chattha-sangäyana edns, Rangoon
CPD Critical Pali Dictionary
CPS Catusparisatsütra, ed. E. Waldschmidt, 3 vols, Berlin, Aka-

demie Verlag, 1952, 1957, 1962
CSM Clarifier of the Sweet Meaning (= trsln of Bv-a)
cty/cties commentary/commentaries
DAT Ee of Sv-pt, ed. Lily de Silva, London, 1970
Divy Divyävadäna, ed. E.B. Cowell and R.A. Neil, Cambridge,

1886, repr. Amsterdam, 1970
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Ee European edition
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HOS Harvard Oriental Series
IHQ Indian Historical Quarterly
JA Journal asiatique
JIABS Journal of the International Association of Buddhist Studies
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Journal of the Royal Asiatic Society
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Das Mahäparinirvänasütra, ed. E. Waldschmidt, 3 vols, Berlin,
Akademie Verlag, 1950-51
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Pkt
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PTS
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Mahävastu, ed. E. Senart, 3 vols, Paris, 1882, 1890, 1897
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page(s)
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THE THERAVADINS AND EAST INDIA
ACCORDING TO THE CANONICAL TEXTS

The close relations between the Theravädins and east India in
the seventh century A.D. are well known through the concurring
testimonies of the two great Chinese travellers Hsiian-tsang and
I-ching.

The former, who visited India in the second quarter of the
seventh century, records their presence in Samatata, that is, in
the Ganges delta, where together with two thousand recluses
living in more than thirty monasteries1 they formed the Buddhist
community. Unfortunately, he does not state to which school the
thousand or more monks, inhabiting more than ten monasteries,
belonged. He met them in the neighbouring region to the west,
around the famous port of Tämralipti from whence one could
embark for Ceylon. However, it can reasonably be supposed that
a good part of them, if not all, were also Theravädins.2

According to Hsiian-tsang, the northern part of east India, in
particular the regions of Iranaparvata (around the present-day
town of Monghyr)3 and Karnasuvarna (just to the north of the
Ganges delta) were, on the contrary, under the sway of the
Sammatiyas.4

At the end of the same century, I-ching, whose information is
unfortunately much too general and imprecise, declared that the
Sthaviras, that is the Theravädins, were then living in east India
with the other great Buddhist schools, the Mahäsämghikas,
Mülasarvästivädins and Sammatiyas.5 This would seem to mean
that none of these four main groups which then comprised the
Community clearly prevailed over the others in the number of its
adherents in this region, the Theravädins no more than the others.

There is no serious reason to question the information thus
supplied by the two famous Chinese pilgrims, but it would be
helpful to know how long the Theravädins had been settled in
east India, in exactly which places, and what was the broad
outline of the history of their relationship with that region.

As ill luck would have it, the historiographers of this school,
who have preserved so many precious details for us about the

1



The Theravädins and East India2

evolution of the Theravädin community of Ceylon in the Dipav-
amsa, Mahävamsa and Cülavamsa, remain completely silent about
the events which must have stood out as landmarks in the life of
the Theravädin monasteries established in other regions, particu-
larly in east India. If learned monks residing in some of these
establishments edited annals similar to those which distinguish
Sinhalese Pah literature, their works have long since been lost
and all memory of them obliterated.

Furthermore, while Buddhist epigraphy has furnished much
precise information about the presence of various early schools
in most of the Indian territory, such as Ceylon, up to the present
it has remained silent with regard to east India. No document has
yet been discovered which attests the presence of the Theravädins,
or of any other school, in this vast region, so that, were it not for
the testimonies of Hsiian-tsang and I-ching, it could be doubted
that this part of India was converted to Buddhism before it was
governed by the Päla kings from the eighth century on.

We would therefore know nothing of the history of ancient
Buddhism, and more particularly that of the Theravädins, in east
India had the canonical texts, in Pali, Sanskrit and Chinese
translation, not given us some indications. Certainly, these are
few and the facts which they supply can in no way be accepted
as solid historical evidence in the form in which they have reached
us. However, by comparing the parallel texts belonging to different
schools, Theravädin naturally, but also Sarvästivädin, Mahisasaka,
Dharmaguptaka and others, by examining where they agree and
differ, some information can be found about the presence of
Buddhist communities in that part of India at the time when
these canonical texts were gradually being compiled, that is,
approximately during the last four centuries B.C.

The case of Ukkala, which corresponds to the northern part of
present-day Orissa, is particularly clear. While the people bearing
this name and the territory they inhabited are well-known to
Hindu sources, to the two great Epics and the Puränas, the early
Buddhist texts preserved in Chinese translation ignore them
completely as do even those which have been handed down to us
in their Sanskrit original, with perhaps one exception. Conversely,
the Pali suttas mention them several times, which proves that the
Theravädins knew of them.
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At the beginning of the famous story of the meeting between
the Buddha and the two merchants Tapassu and Bhalluka in
Uruvelä, shortly after the Enlightenment, the Pah version states
that these two men came from Ukkala,6 while the Mahisasaka,
Dharmaguptaka and Mülasarvästivädin versions breathe not a
word about that.7 Only the Mahävastu, which belongs to the
Lokottaravädins, a branch of the Mahäsämghikas, contains this
same detail,8 but this work was completed much later than the
Theravädins’ Vinaya-pitaka and it can therefore be assumed
that we have here a borrowing from the tradition which the Pali
text had itself made use of much earlier. In other words, it is the
story contained in the Pali Vinaya-pitaka which is the oldest of
our sources which have the two merchants come from the country
of the Ukkalas.

Other Pali texts contain further information about these
people. In the three suttas entitled Mahäcattärlsaka, Paribbäjaka
and Upädiyamäna,9 the Buddha denounces the false opinions
held by the Ukkalas, who denied the moral causality on which
the fruition of actions is founded. In fact, only the first of these
three texts has a parallel in the sütras of the other schools and
moreover it, preserved in Chinese translation, makes no allusion
to the Ukkalas.10

Consequently, of all the early schools which appeared before
the beginning of the Christian era and of which we possess
canonical works in their original language, Pali or Sanskrit, or in
their Chinese version, that of the Theravädins is the only one to
mention these people at the ancient time when these texts were
composed . As we have just seen , the passages in which the Ukkalas
are referred to are, even so, very few and this seems to indicate
that the Theravädins still did not know that people and their
country very well, that their relations with them were still recent
and weak, and that the monks of this school were few in number.
Perhaps also the beliefs of the Ukkalas were both too different
from those of the Buddhists and too strong in the minds of those
people, as is shown by the three Pali suttas mentioned above, for
the monks’ efforts at converting them to have had much success.
This country would therefore seem to have been, for the Thera-
vädin recluses, simply a region through which they had to pass in
order to reach other more welcoming ones, a region where they
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came up against the indifference of the inhabitants, though
perhaps not their hostility .

As we have seen above, the Mahisasakas and Dharmaguptakas,
with whom the Theravädins were closely allied, seem to have
been completely unaware of the Ukkalas before the Christian era,
if one can judge from their versions of the episode of the merchants
Tapassu and Bhalluka. Since the MahTs'äsakas, from whom would
later emerge the Dharmaguptakas, separated from the Theravädins
towards the end of the third century B.C., the addition of the
mention of the Ukkalas in the Pali version of this episode is
evidently later than this date, and it can be deduced from this
that the Theravädins began to be interested in these people and
their country at the beginning of the second century.

It is the same for the country of the Sumbhas, Suhmas in
Sanskrit, which was seemingly to be found immediately to the
west and north-west of the Ganges delta, therefore to the north-
west of the territory inhabited by the Ukkalas. In fact, only the
Chinese version of the Thapatayo-sutta, belonging to the Sar-
västivädin Samyukta-ägama, mentions it incidentally, alongside
the regions peopled by the Pundras and Kalingas, by the Mallas,
Magadhas and Angas, among the countries which were successively
crossed by the two laymen Rsidatta and Puräna in search of the
Buddha.11 Conversely , the Theravädins locate among the Sumbhas,
more exactly in a town called Desaka, two scenes of the Blessed
One’s life, narrated in the Udäyi-sutta and the Janapada-sutta,12

in which the Buddha teaches certain points of doctrine to some
of his monks. This enables us to think that the Theravädins knew
this region better than the adherents of other early Buddhist
schools, and even that they established themselves there, notably
in Desaka, during the last two centuries B.C., after they had
separated from the other schools.

The town of Kajahgala also seems to have belonged to the
Sumbhas, or at least to have adjoined their territory. It was most
probably to be found, as Cunningham thought, on the site of
present-day Rajmahal, formerly called Kankjol, on the right bank
of the Ganges, 85km to the east -south-east of Bhagalpur. Accord-
ing to the Vinaya-pitakas of the Theravädins and Sarvästivädins,
it marked the eastern frontier of the Madhyades'a, Central India as
it was conceived by the Indians of antiquity.13 The Sarvästivädins
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are in agreement with the Theravädins in locating two scenes of
the Blessed One’s life there, as told in the Indriyabhävanä-sutta'
and the Mahäpahha-sutta.l s in the one the Buddha has a discussion
with a young heterodox recluse and, in the other, he praises the
explanations given to the local laity by a pious Buddhist nun
whose name proves that she inhabits the town in question. It can
therefore be assumed that Kajangala was known to the Buddhist
monks from before the reign of Asoka, under whose rule the
schism which divided the Sarvästivädins from the Theravädins
occurred. At that time, this town probably marked the eastern
frontier of the advance both of Buddhism and of brahmanical
civilization and, if the Buddha’s disciples did come there, they
cannot have been many in number or their visits frequent. As for
the rest, Kajangala was only a small township, established in a
region which was still little inhabited and barely cultivated, where
the monks would have found neither many laymen to convert
nor plentiful supplies.

Kalinga, present-day Orissa between the deltas of the MahänadT
and the Godävari, first appears in the final stanzas of the Pali
version of the Mahäparinirväna-sütra,16 which mention the pos-
session of one of the Buddha’s canine-teeth by the king of that
country. Even if none of the four versions of this sütra preserved
in Chinese translation, including that of the Dharmaguptakas,
contains this verse,17 we find it again in the Sanskrit version of
the same text, a version which belonged to the Mülasarvästivädins18

and which was completed very much later than the other five.
The tradition according to which the king of the Kalihgas would
have possessed one of the Blessed One’s teeth is therefore very
late, after the schism which divided the Theravädins from the
Dharmaguptakas, or more exactly from the Mahis'äsakas from
whom the latter emerged a little later. It is later than the end of
the third century B.C. and, with all the more reason, than the
reign of Asoka who conquered the country of the Kalihgas and
opened it up to Buddhist propaganda. Furthermore the same
stanza, in both its Pali and Sanskrit versions, states that another
of the Buddha’s teeth was preserved ‘in the town of the Gand-
häras’, at the other end of the Maury an empire, which was
converted to Buddhism in Asoka’s reign. Quite a considerable
time, in fact several decades, must have elapsed between the
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introduction of Buddhism to the Kalihgas and the Gandhäras,
following their conquest, and the formation of the legend recorded
by the stanza in question which locates sanctuaries containing
particularly venerable relics in these two places.

The canonical texts, in Pali, Sanskrit and Chinese translation,
contain other passages concerning the Kalihgas, but always in the
form of legends in the very characteristic style of the Jätakas,
recorded in a stupendously remote past. Some are narrated in
the Pali and Chinese versions of the Mahägovinda-sütrai9 as well
as in the Mahävastu,20 others are found in the much later collec-
tions of the Jätakas21 properly speaking.

Apart from the final verse of the Mahäparinirväna-sütra noting
the presence of one of the Buddha’s canine-teeth among the
Kalihgas according to a tradition which can scarcely go back
further than the beginning of the second century B.C., this
region is therefore only mentioned by the canonical texts in
connection with legends situated in a fabulously remote past.
Furthermore, this stanza and these legends were known to both
the Theravädins and the other early schools : the verse was added
to the Pali version of the Mahäparinirväna-sütra as well as to its
Sanskrit one, which belonged to the Mülasarvästivädins; the
legend of King Renu was inserted in the Theravädin and Dhar-
maguptaka versions of the Mahägovinda-sütra . Finally, no canoni-
cal text, Pali or otherwise, places the country of the Kalihgas in
direct relation to the events of the life of the Buddha or of his
great disciples; no story shows us the Blessed One or one of his
monks coming to expound the Doctrine of Salvation to the
Kalihgas, or one of the latter going to the Ganges Valley to hear
their instruction.

So therefore, even in the last two centuries B.C., the Thera-
vädins did not know that country or its inhabitants any better
than did the other Buddhist schools. For the Theravädins as for
the other Buddhists, the country of the Kalihgas was still a
foreign region, where the religion of the Blessed One met with
hardly any success and which merited only the setting of some
legends of the Jätaka type there. We even get the impression
that, for reasons of which we are unaware, the monks, to what-
ever school they belonged, neglected to convert its inhabitants
and avoided going through it. Much later, when Hsiian-tsang
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travelled through that country, he noticed a similar situation, for
in his time there were very few Buddhists among the Kalihgas
who, on the contrary, showed themselves to be very devout
towards the other religions, Hinduism and Jainism.

In short, the most prominent fact illustrating the presence of
Buddhism among the Kalihgas was that of the Blessed One’s
famous canine-tooth which, according to a post-canonical tradition,
was said to be preserved in the capital, justly called Dantapura,
‘Town of the Tooth’. The existence of this celebrated relic is
confirmed by the Cülavamsa, according to which it was brought
to Anurädhapura, the capital of Ceylon, in the ninth year of the
reign of Sirimeghavanna, that is, in 370 A.D., by a brahman
woman.22 Without wishing to cast a slur on the beliefs of Sinha-
lese Buddhists who since then have made it one of the main
objects of their homage and the palladium of their ancient kings,
it is reasonable to be sceptical about the authenticity of this
object. In fact, no allusion to this canine-tooth is found in the
six versions (including that of the Theravädins) of the canonical
account of the distribution of the Buddha’s relics after the
cremation of his body, an account which itself indeed appears
to be based much more on legend than on history. It cannot be
doubted that for many centuries the Sinhalese have revered a
tooth which they attribute to the Buddha, and it can be accepted
that it was brought to Ceylon in the year 370. What, however,
can be doubted is that the tooth given to King Sirimeghavanna
by the brahman woman was indeed the one which had been
preserved in Dantapura, and there is room for much more scepti-
cism over the origin of that canine-tooth, over its belonging to
the Blessed One’s body, and over the circumstances which could
have brought it from the Buddha’s funeral pyre to the capital of
the Kalihgas, all matters about which only very late and highly
suspect legends claim to inform us.23

An examination of the canonical texts thus permits us to
extract the following facts as to the relations between the Thera-
vädins and east India in the last three centuries B.C. At the
beginning of the third century, the small town of Kajahgala was
the easternmost of all those where Buddhist monks, belonging to
a Community still little divided by schisms, went to expound
their doctrine, and perhaps they had already converted some of
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of its inhabitants. A century later, the Theravadins, separated
from the Sarvästivädins and then from the MahTsäsakas. travelled
through the regions situated to the south of Kajahgala, the country
of the Sumbhas and that of the Ukkalas. They thus followed the
new communication routes connecting the middle Ganges basin,
where the Blessed One had lived and where the oldest and most
revered places of pilgrimage were to be found, with the ports
established in the Ganges and MahänadT deltas, from whence
one could embark for southern India and Ceylon, which were
soon to become the main spheres of influence of those very
same Theravadins. At that time, the countries of the Sumbhas
and Ukkalas were doubtless still little cultivated or urbanized,
where the teaching of the Buddhist doctrine had few chances
of success. The situation was worse in the country of the Kalihgas,
to the south-west of the MahänadT delta, since, despite the
conquest which Asoka made over it at the beginning of his
reign, Buddhism was never implanted or prosperous there. How-
ever, as that region was not crossed by such important routes for
the pilgrims as the countries of the Sumbhas and Ukkalas, the
Buddhist monks, and notably the Theravädins, seem to have
neglected it.

PARIS ANDRE BAREAL1
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THE BUDDHAYANA OF INDONESIA:
A SYNCRETISTIC FORM OF THERA VÄDA

Buddhism was first introduced into Indonesia in the course of
the so-called Hinduization of Southeast Asia. From the records of
the Chinese travellers we know that Buddhism existed side-by-side
with Hinduism in Sumatra and in Java as early as in the first half
of the 5th century. Gunavarman (367-431) was one of the
earliest Buddhist masters of the law to spread the dharma on the
island of Java. According to the Chinese sources as evaluated by
Dr. (Mrs.) Valentina Stache-Rosen he was a member of a de-
throned Kashmirian royal family. He received ordination at the
age of twenty. Later on, he travelled to Ceylon and to Java where
he was able to convert the king and the people to Buddhism. In
424, Gunavarman left Java for China at the invitation of the
Chinese Emperor.1

The literary sources for the knowledge of the development of
Indonesian Buddhism in the following centuries are rather scanty.2

We can, however, derive information from a large number of
Buddhist monuments and from inscriptions. In the early period,
Hinayäna of several schools (Mülasarvästiväda, Mahäsänghika,
Sammitiyaand Sthaviravädin) existed side-by-side with Mahäyäna.
Later on, Mantrayäna or Vajrayäna of a particular Javanese form
seems to have replaced all other forms of Buddhism in Indonesia.
From the period after A.D. 929 when the royal court shifted to
East Java, some Old Javanese Buddhist texts have been preserved.
The most famous of the scriptures of Old Javanese Buddhism is
the Sang hyang Kamahäyänikan. The text as handed down in the
manuscript consists, however, of two separate works: Sang
hyang Kamahäyänan Mantränaya and Sang hyang Kamahäyäni-
kan.3 The second of these works was dated by Dr. (Mrs.) Haryati
Soebadio ‘in approximately the same period as Sutasoma Kakavin’,
i.e. in the second half of the fourteenth century, while the first
text may have been composed considerably earlier.31 In evaluating
the available information, Dr. Soebadio suggests that there
existed ‘a longstanding peaceful coexistence of Buddhism and
Sivaism as two independent and equally respected systems’.4

10
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The further development of the religious traditions of Indian
origin in Java and Bali saw the growth of a full-fledged syncretism
of Buddhism and Sivaism and the doctrine of the identity of Siva
and Buddha. It is in this particular form that Buddhist elements
survive in the modern religion of Bali.5 This religion is officially
termed Agama Hindu.6 Buddhism has totally merged in this
Balinese syncretism, and the Hindu elements in this religion
proved to be much stronger than those of Buddhist origin.
C. Hooykaas found that there were only sixteen Buddha priests
{padanda) as against several hundreds of Siva priests in Bali and
Lombok when he studied the situation in 1967.7

Against this background we understand that Buddhism was
described as a religion of the past only in the contribution on
Indonesia in the 2500 Buddha Jayanti Souvenir of 1956.8 It is
only in the last paragraphs of that article that a short reference
is made to recently formed groups ‘whose members call them-
selves Buddhists, though naturally they profess a special sort of
Javanese Buddhism’.9

At present, however, Buddhism or agama Buddha is one of
the five officially recognised religions in Indonesia {panca agama
di Indonesia), together with Islam {agama Islam), Catholicism
{agama Kristen Katolik), Protestantism {agama Kristen Protestan)
and Hinduism {agama Hindu). Buddhism in this sense is not to be
confused with the Buddhist elements in the religion of Bali and
Lombok, which is called the agama Hindu of Indonesia.

The revival of Buddhism in Indonesia seems to have had three
roots: Buddhism of Chinese origin, Buddhist missions from the
Theraväda countries, and the reconversion of Javanese and
Balinese to Buddhism which seems to have been influenced by
the spread of the ideas of Theosophy and other systems of
mysticism. Such influences have not, however, everywhere
resulted in a revival of Buddhism. There exists a number of
mystical sects in Java which remained in the wider realm of
Islam.10 There can be no doubt, however, that ideas of the
international Theosophical movement helped to prepare the
ground for the acceptance of Buddhism by certain sections of
the population of Java.

Notes on the revival of Buddhism in Indonesia can be found
in several international Buddhist journals like World Buddhism
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(e.g. vol. I, no. 5, Dec. 1952, p. 5; vol. II, no. 8, March 1954, p. 2;
vol. VI, no. 9, April 1958, pp. 3-4 etc.). The first and, to my
knowledge, until now the only more detailed account of modern
Indonesian Buddhism was published in Bangkok in 1971 as a
record of a Buddhist mission. This mission visited Indonesia in
1970. It was led by Phra Säsana Sobhana of Wat Bovoranives in
Bangkok.11 From this source, we get a good knowledge of the
early stages of the revival of Buddhism. Up to 1953, ‘the Buddha-
säsana in Indonesia was represented by Chinese Buddhist temples
with a few Chinese monks from mainland China, and a core of
faithful Chinese devotees. Among the native peoples however,
few called themselves Buddhist, and these were mostly educated
people who had learnt of Buddhism through the Theosophical
Society.’ We are further informed that ‘with independence and
the 2500 Buddha Jayanti, more Indonesians began to investigate
the Dhamma and to return to the old religion of their ancestors.
Whole groups of people were found in the mountains who called
themselves “Buddhists” but who knew very little of Dhamma.
And later, when all Indonesians were exhorted to follow a religion
(those who did not do so being Communists and banned after the
1965 Revolt) by their Government, many only nominally Muslim
declared themselves Buddhists’.12

The introduction of Theraväda in Indonesia is described as
largely being the result of the activities of Ven. Jinarakkhita, an
Indonesian who received upasampadä in Burma in April 1954.
Already in 1953, Vesak was celebrated at Borobudur, and since
then, the ancient group of Buddhist monuments in Central Java
consisting of Borobudur, Candi Mendut and Candi Pawon, was
again considered as the centre of Indonesian Buddhism. The Ven.
Närada Mahäthera of Vajiräräma in Colombo, who had carried
out Dhammadüta work in Indonesia as early as in 1934, revisited
Java in 1958 and laid the foundation stone of the Buddhist
Centre in Semerang. Since 1955, a number of Buddhist organ-
isations had been formed, and Perhimpunan Buddhis Indonesia
(official abbreviation: Perbuddhi) was the most important of the
Theraväda oriented groups. In 1962, already fourteen Buddhist
Theraväda viharas existed in Sumatra, Java and Bali.13

It is difficult to establish the number of Buddhists in Indonesia
at present. In a report published in 1961, it is said that the
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adherents of Buddhism in Indonesia ‘could only be counted in
hundreds or in thousands’,14 while a correspondent in Indonesia
had written in 1960 that there were about 6 million Buddhists
there.15 A more recent note even counts ‘over fifteen million
Buddhists scattered throughout the Indonesian islands’.16 More
reliable information is available on the number of ‘worship
facilities’ which is recorded in official statistics.17 For Buddhism,
the number is 1267 (Java and Madura 362, Sumatra 342, Bali 80,
Kalimantan 197, Sulawesi 157, other islands 129).

After 1965, Indonesian Buddhists had to formulate their
views on the question of the existence of god. This had to be
done in accordance with the principles of pancasila of May 29,
1945 which form part of the fundamental laws of the Republic
of Indonesia. The first of these five principles is ketuhanan yang
maha esa, i.e. belief in god. In 1966, a German publisher by the
name of Gerhard Szczesny issued a posthumous reprint of the
book Buddhismus und Gottesidee (Buddhism and the concept of
god) by Helmuth von Glasenapp (1891-1963) under the changed
title Der Buddhismus, eine atheistische Religion which was in
turn translated into English and published in 1970 as Buddhism,
a non-theistic religion.16 The present author contributed a
selection from Buddhist scriptures to this reprint, but he was not
informed by the publisher that the book was to be published
under a title different from the original book-title, nor was he
informed when the English edition was being prepared. Later on,
my attention was drawn to the fact that certain problems arose
for the Buddhists of Indonesia when this book became known in
Indonesia, because the recognition of Buddhism as a religion
under the fundamental principles of pancasila was at stake if
Buddhism was atheistic.

For the Buddhists of Indonesia who followed the Theraväda
tradition there were two ways out of the dilemma: One group
reinterpreted nibbäna as being maha esa. As a scriptural justifi-
cation for this interpretation, the famous passage in Udäna
VIII, 3 about the nibbäna (atthi bhikkhave ajätam abhütam
akatam asankhatam . . .) is being quoted.19 The followers of this
group form the Agama Buddha Mazhab (school) Theravada di
Indonesia, and their organisation is called Majelis Pandita Buddha
Dhamma Indonesia (abbreviated: Mapanbuddhi).
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There is, however, another group of Indonesian Buddhists
with monks who have received their upasampadä from Theraväda
tradition, viz. the followers of the afore-mentioned Jinarakkhita
Thera. This group is organised as Majelis Upasaka Pandita Agama
Buddha Indonesia (abbreviated: Muabi) or Majelis Agung Agama
Buddha Indonesia. It was also called Buddhayäna, but this term
has now fallen into disuse and was recently replaced by Agama
Buddha Indonesia in their own publications. For the followers
of this form of Buddhism, the ancient traditions of Javanese
Buddhism can be combined with the traditions of Theraväda.
According to their teachings, the concept of the Ädibuddha can
be derived from these indigenous Javanese traditions and it can
be proclaimed as the Buddhist concept of God.20

For the knowledge of the teachings of Muabi we can rely on a
number of publications, e.g. Buddha Dharma Samvacana of 1977,
or the cyclostyled Doktrin Sanghyang Adi Buddha ed. by Sangha
Agung Indonesia, Cipanas-Pacet, s.d. (ca. 1978). In both sources,
three groups of books are determined to be the kitab suci, i.e. the
holy scriptures of Agama Buddha Indonesia: 1. the Tripitaka of
the Theravädin in Pali, 2. the Sanskrit Pitaka and 3. the Kawi
Pitaka. Sanskrit Pitaka is then more exactly described as a number
of Mahäyäna and Tantric works in Sanskrit. While a long list of
titles is found in Doktrin Sanghyang Adi Buddha, the other
publication lists only three: Hrdayasütra (i.e. Prajnäpäramitähr-
dayasütra), Vajracchedikä and Saddharmapundarika. ‘Kawi
Pitaka’ is said to consist of the holy Buddhist scriptures in the
Kawi or Old -Javanese language, viz. Sang hyang Kamahäyänikan,
Sang hyang Kamahäyänan Manträyana, Kunjarakarna, Sutasoma
etc.21 The material which was actually used for the doctrinal
statements in these works consists of a rather limited collection
of texts, translations and secondary sources.22 As far as I could
ascertain, the Sanghyang Kamahäyänikan (including the Kama-
häyänan Mantränaya which forms the first portion of the edited
text) is the only Old Javanese Buddhist text which is in practical
use with Javanese Buddhists today. It is available in a new edition
issued by the Government of Indonesia.23

The Agama Buddha Indonesia thus has followed the centuries-
old tradition of religious syncretism in Indonesia, but this time
not by combining elements of Hindu and of Buddhist origin as
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was the case with the Siva-Buddhism of Old Java and Bali. Here,
concepts and texts from different Buddhist traditions have merged.
This new form of Buddhism proved attractive for several Buddhist
communities including a considerable number of Buddhists of
Chinese origin, because thereby they could adopt a form of
Buddhism which declared itself to be genuinely Indonesian, and,
at the same time, they could retain many of the traditions and
practices of Chinese Mahäyäna. Chinese names of Buddhist
monasteries were now officially replaced by Indonesian names
which were largely of Sanskrit or Pali origin, e.g. Wihara Sakya-
wanaram, Wihara Tri Ratna, Wihara Dharmayuga, Wihara Tunggal
Dharma, Wihara Amerta Dharma etc. In these viharas, a small
selection of Chinese Buddhist texts— mainly the Smaller Sukhäva-
tlvyüha, Vajracchedikä and the Mahäprajnäpäramitährdayasütra24

—is studied and used for chanting together with Paritta books of
Indonesian Buddhism which mainly consist of Pali texts.

To give readers an impression of the contents of these Indones-
ian compilations, I shall now describe the contents of the booklet
Ringkasan Pancaran Bahagia Paritta Mantram. This text was
available to me in a cyclostyled copy of 42 pages from Wihara
Kusalaratna in Jakarta. The whole book is composed in two
scripts, the text being first written in Roman script and in the
following line in a phonetic transliteration of the Pali or Sanskrit
words in Chinese characters. The few words in Bahasa Indonesia
are translated into Chinese. The collection consists of 32 short
texts:25

1. Permohonan terhadap seorang bhikkhu, p. 1 (‘asking a
bhikkhu’, viz. for the three refuges and the five precepts). TR,
p.3, 1.4-17;5DS,p.41,  1.5-14. Cf. Mirror, p.l .

2. Vandanä,ppA-1. TR ,pA3;BDS ,  p.43. This passage runs as
follows:

namo sanghyang Ädibuddhäya. namo tassa Bhagavato
Arahato Sammäsambuddhassa. namo Amitäbha Buddhäya.
namo Avalokitesvara Bodhisattva-Mahäsattva. namo
Mahästhämapräpta Bodhisattva-Mahäsattva. namo Maitreya
Bodhisattva-Mahäsattva. namo Ksitigarbha Bodhisattva-
Mahäsattva. namo Kuvera Bodhisattva Mahäsattva. namo
Bhaisajyaguru Bodhisattva-Mahäsattva. namo sabbe
Bodhisattva-Mahäsattväya. 26
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3. Tisarana, pp.2-3.  TR, p.\4, BDS , p.44. Mirror, p.l .  It forms
the beginning of Khp and Paritta.

4. PancasTla, p.3. TR, p.\4; BDS, p. 44. Mirror, p. 2. Second
text in Khp and Paritta.

5. Püjä, pp. 4-5. TR, pp. 18-9; BDS, pp. 45-6. With minor
variations in Mirror, pp. 9-10. Well-known püjägäthäs in Päli
which are found in all editions of Bauddha Ädahilla, Bauddha-
pratipattidipaniya and similar works. All Indonesian texts read
bodhiräya nam’ atthu for bodhiräjä nam’ atthu .

6 . Buddhänussati , p. 5. TR, p. 20; BDS, p. 47 .Mirror, p.4. The
famous formula iti pi so Bhagavä . . .  as found in Vin III 1 etc.
and Vism (ed. H.C. Warren and Dh. Kosambi) 162 in the passage
on Buddhänussati.

7. Dhammänussati, p.6. TR, p.21 ; BDS, p.48. Mirror, p.5. The
formula sväkkhäto Bhagavatä dhammo . . .  as found in D III 5
etc., and Vism 176; followed by namo tassa riiyanikassa dham-
massa.

8. Sanghänussati , pp. 6-7. TR, p. 22; BDS, p. 49. Mirror,
pp. 6-7. The formula supatipanno Bhagavato sävakasahgho . . .  as
found in D III 5 etc., and Vism 180; followed by the passages and
stanzas namo tassa atthaariyapuggala-mahädhammassa etc. as in
Mirror, pp.6-7.

9 . Karaniyamettasutta, pp.7-9. TR, pp.23-4;  BDS, pp. 50-1.
Mirror, p.38. In Khp IX and in all versions of the Paritta.

10. Ettävatä, pp.9-10. TR, pp.25-6;  BDS, pp.52-3. In differ-
ent order Mirror, pp. 11-12. Cf. also Pöhaddaramulle Sugatajoti,
Sitiyam sahita Bauddha vandanä pota, Colombo, Visäkhä Kulah-
gana Samitiya, 1954, pp.47-8 and 51-2, and many similar works.

11. Pujian bagi semua Buddha, pp. 10-11 (‘Püjä for all
Buddhas’). TR, pp. 30-1 ; BDS, pp. 69-70. Mirror, pp. 21-2. In
Ceylonese versions of the Paritta under the title of Atavisi pirita.

12. Untuk upacara kematian, p. 12 (for funeral rituals). TR,
p. 44, BDS, p. 64. Mirror, p. 12. The stanza aniccä vata sahkhärä
from D II 157, Th 1159 etc.

13. Lagu memuji, p. 12 (with musical notation). BDS, p. 150.
Short Buddhastotra in Bahasa Indonesia, composed by Bhikkhu
Girirakkhita.27

14. Mahämangalasutta , pp. 13-14. TR, pp. 27-9; BDS, pp.
54-6. Mirror, p.32. Khp V ; in all Paritta versions.
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15. Ratanasutta, pp. 15-20. TR, pp. 36-9; BDS, pp. 65-8.
Mirror, pp.34-6. Khp VI and in Paritta.

16. Bojjhangasutta, pp. 20-21. TR, pp. 51-2; BDS, p. 64.
Extract from the Bojjhangaparitta as found in the Annex of the
Paritta (e.g. Catubhänavära päli saha Änavum pirit ädiya, ed.
Üraliye Dhiränanda, Colombo, J.M.D. Piris, 1956, appendix,
pp. 11-12).

17. Pattumodanä (i.e. pattänumodanä), p. 21. TR, p. 34;
BDS, p. 76. Stanzas 20-22 from Jinapanjara (cf. Mirror, p. 31)
as found in the Annex of the Paritta (loc.cit., appendix, p. 9).

18. Mahäkarunädhärani , pp. 22-3, and 19. Hamakarunä-
dhäram, pp. 23-5. In TR, pp. 137-9; two parts of one short
dhärani text in Sanskrit.28

20. Angulimälaparitta, p. 26. TR, p. 52; BDS, p. 54. Mirror,
p. 44. In the annex of the Paritta (loc.cit., appendix, p. 10) and
incorporating the passage M II 103, 19-21 .

21 . Pengampunan kesalahan, pp.26-7 (‘Forgiveness of faults’).
Pali text . Mirror, p .11 .

22. Tanam kebaikan, p.27. Stanza Dhp 183 (cf. BDS, p.151)
and the often chanted stanza etena saccavajjena . . . (all pädas
found in Mahämahgalagäthä, though in different order).

23. Wong Seng Ciu, p.28. Short dhärani in Sanskrit.
24. Namaksekara (i.e. namaskära'), p. 28. Short formulas of

homage in mixed language.
25. Pemberkahan, pp. 29-30. TR, p. 33; BDS, p. 82. Stanzas

12, 16 and 18 of Mahäjayamahgalagäthä (cf. Mirror, pp.26-7).
26. Jalanandanaparitta, pp. 31-2. In the annex of the Paritta

(loc.cit., appendix, pp.28-9).
27. Jayamangalagäthä, p. 32 (incomplete, but with musical

notation). TR, pp.40-1 \BDS, pp. 78-9. Mirror, pp.23-4. In the
annex of the Paritta (loc.cit., appendix, pp.17-19).

28. Aku berlindung, p. 33 (with musical notation; only first
stanza). TR, p. 181; BDS, p. 149. Modern Indonesian Dhar-
magitä.

29. Aku berlindung, pp. 33-4. TR, p. 183. Indonesian Dhar-
magitä composed by Bhikkhu Girirakkhita.

30. Malam yang suci, pp.3 5-6, 3\.Bunga teratai, p.37, and 32.
Sang Buddha Gautama, pp. 37-41 (with musical notation). Three
modern Indonesian hymns.
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The collection consists of 21 Pali texts (no. 1, 3-12, 14-17,
20-22, 25-27), four dharanls and stotras in Sanskrit or hybrid
Sanskrit (no. 18, 29, 23, 24), six poems in Bahasa Indonesia
(no. 13, 28-32) and the mixed vandanä (no. 2). Other collections
of Buddhist texts that were published for practical use by
Indonesian Buddhists show a similar picture. The influence of Pali
Buddhism is by far the strongest element in this form of Indones-
ian Buddhism, but reference to Ädibuddha and to the various
Buddhas and Bodhisattvas of Mahäyäna is always found in all
vandanä-formulas used by the followers of Buddhayäna or
Muabi. The following formula now seems to have become the
established vandanä:29

namo Sanghyang Ädi Buddhäya, namo Buddhäya, namo
sarve Bodhisatväya Mahäsatväya.
A number of viharas which were purely Chinese have also

joined Perbuddhi or Muabi in recent years. Here, Chinese texts,
of course, still play a major role for many rituals. However, the
use of Pali gäthäs has meanwhile been introduced not only here,
but also in some of the monasteries of the Tridharma school
which is the Indonesian variant of the well-known traditional
syncretism of the three Chinese religions, viz. Buddhism, Con-
fucianism and Taoism. Though the name Tridharma still reflects
the fact that this school originated from a syncretistic form of
the three religions and though some non-Buddhistic rituals are
still being performed in its temples, Tridharma of Indonesia is
on the way to becoming distinctly Buddhist at the expense of
the other elements of its tradition. Together with the other
Buddhists of Indonesia, Tridharma has joined the All-Indonesian
Federation of Buddhist Organizations which was formed in
1978, the Perwalian Umat Buddha Indonesia (or Walubi).

The present contribution is meant to give preliminary infor-
mation on the role of Pali in modern Indonesian Buddhism, and
I hope to be able to collect and provide more information in the
future.30

GÖTTINGEN HEINZ BECHERT
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Pedoman Penghayatan dan Pembabaran Agama Buddha Mazhab
Theraväda di Indonesia, Jakarta, Yayasan Dhammadipa-äräma, 1979,
p. 13.
Ädibuddha was known in the tradition of Old Javanese and
Balinese Vajrayäna. See, e.g., Buddhastava in T. Goudriaan and
C. Hooykaas, Stuti and Stava (Bauddha, Saiva and Vaisnava) of
Balinese Brahman Priests, Amsterdam, Koninklijke Nederlandse
Akademie van Wetenschappen, 1971, p.412, no. 685:

pranamya satatam Buddham Ädibuddhanamaskäram 1
sattvasattvakapunyakam vaksye vak$ye dhanam param II

The question of the actual sources for the Adibuddha concept in
modern Indonesian Buddhayäna is, however, not yet answered by
this statement.
Doktrin Sanghyang Adi Buddha, pp.4-5; Upi Pandita Suktadharmi
and Upa Pandita Dharmanitya, Buddha Dharma Samvacana, Jakarta,
Yayasan ‘Sang Buddha’, 1977, pp. 1-40.
Of the 39 titles quoted in the bibliographical list in Doktrin
Sanghyang Adi Buddha, pp. 13-16, only one title represents a
Buddhist kitab suci in its original language, viz. the Sang hyang
Kamahäyänikan. The other books quoted are five English
translations of Pali and Sanskrit texts, one book with selections from
the Pali Canon (viz. Nyanatiloka, The Word of the Buddha), twenty-
nine secondary works on Buddhism (14 in English, 11 in Bahasa
Indonesia, 3 in Dutch and 1 in German), one Theosophical work and
finally two general works on religious science.
Kitab Suci Sanghyang Kamahayanikan , Jakarta, Direktorat Jenderal
Bimbingan Masyarakat Hindu dan Buddha, 1979. An earlier edition
was issued in 1973. I am grateful to the Directorate-General of
Religious Affairs of Indonesia for sending me the new edition.
The mantra from Prajnäpäramitährdayasütra is reproduced in TR
(see below, note 25), p. 136.
Reference is made to parallel passages in two other Indonesian
collections of short Buddhist texts, viz. Pantjaran Tri Ratna,
published by Perbuddhi, s.d. (abbreviated TR) and the above-
mentioned (see note 2 1) Buddha Dharma Samvacana (abbreviated
BDS). The abbreviation Mirror refers to Närada Thera and Bhikkhu
Kassapa, The Mirror of the Dhamma, Colombo, Vajirarama
Publication Society, 1956. Other abbreviations follow the system
used in the Critical Pali Dictionary.
Text reproduced without corrections, but some diacritical marks are
supplied .
Ven. Girirakkhita is the presiding abbot of the Brahmavihäräräma in
Banjar, North Bali. His community belongs to Mapanbuddhi.
Texts no. 18, 19 and 23 do not seem to have been handed down
by the Bauddha Brahmans of Bali, so that Buddhayäna is
definitely indebted to Chinese tradition for these texts which were
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THE PATTHANA AND THE DEVELOPMENT OF
THE THERA VÄDIN ABHIDHAMMA

Vijnänavädin antecedents

Vasubandhu and a number of other Vijnänavädin writers
defend the key idealist doctrine of the älaya-vijnäna or store-
consciousness from the charge of innovation by appealing to
pre-existent notions among the Mahäsähghikas and MahTsasakas
and also to the idea of the bhavänga-vijnäna.1 The first two of
these are mentioned already by Asanga.

One of the principal functions of the concept of älaya-vijnäna
is to solve the two closely related problems of the continuity of
personality and the mechanism of karma without postulating an
unchanging soul or substratum of existence. It is not then sur-
prising to find the pudgala doctrine of the powerful Sämmitiya
school omitted from the list of predecessors. The equally numer-
ous but historically more influential sect of the Sarvästiväda had
no need for a storehouse-consciousness; for it held that past and
future dharmas exist and accepted a physical manifestation of
karma. Not surprisingly Asanga and his successors looked espec-
ially for support to ideas derived from the traditions of that
considerable body of schools which had not accepted either the
pudgala or the so-called realist doctrine of sarvam asti.

Unfortunately the two sources cited by Asanga are among the
early Buddhist sects whose particular doctrines are less well-
known to us. It is therefore impossible to judge how far Asanga’s
claims for the antiquity of the idea of the älaya-vijnäna are
really justified. Vasubandhu’s reference to the bhavänga-vijnäna
is therefore of particular importance. He himself attributes it to
the Sinhalese sect (Tämraparniya-nikäya), but later Vijnänavädin
writers refer to this as a doctrine of the Sthaviras or Vibhajyavä-
dins. At least two of these names must in this context refer to
the school known today as the Theraväda.

North Indian Buddhist sources do not often mention the
Theraväda before the Paia period. There are, it is true, a few
indications of a measure of interaction. Chinese sources inform

22
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us that the Sinhalese monastery at Bodhgayä which was visited by
Hsüan-tsang was founded during the reign of Samudragupta
(latter half of the fourth century). Sinhalese monks are mentioned
in an inscription at Nägärjunikonda dated to the third quarter of
the third century A.D . Further south the situation was perhaps
rather different. The Ceylon commentaries give the impression
that the Theraväda was well established in the Cola country in
the time of Buddhadatta and Buddhaghosa (fl. c.430 A.D.).
Indeed these works show that the Buddhists of the Theraväda
school were reasonably aware of their mainly Mahäsähghika
co-religionists in South India, but knew little of the North Indian
systems.

We need not suppose that there was no connection at all
between North and South India. This is quite obviously not the
case with Buddhist art. More probably ideas and practices per-
colated slowly in both directions by means of intermediaries.
In the present connection, however, it is possible that we should
look more specifically to the Mahlsäsaka school for a means of
transmission. Asanga in fact mentions their doctrine of the
äsamsärika-skandha as a precursor of älaya-vijnäna. Hsüan-tsang
informs us that Asanga was originally a member of this school
himself. Its geographical spread appears to have been particularly
wide. Fa-hsien obtained a copy of their Vinaya in Ceylon, while
the author of the Jätaka Commentary states that he was invited
to compose the work by a monk of the Mahimsäsaka-vamsa.
If we are to believe the Visuddhimaggaganthipada? Buddhaghosa
cites a work of theirs entitled Petaka; this may or may not be
the work known to us as Petakopadesa. If the two can be ident-
ified, this would tend to confirm Bareau’s suggestion that the
Mahimsäsaka were originally the mainland counterpart of the
Theraväda.3

Origins of the term bhavanga

Whether there is any direct influence or not, only from Thera-
vädin sources can we at present hope to investigate Asanga’s claim.
The Pali term bhavanga first appears in this sense in the Patthäna
and then in the Milinda-panha* Keith comments:
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The bhavanga,or stream of being, is a conception barely known
in the Abhidhamma, and there not explained, but it evidently
has already here5 the sense of a continuum which is not
conscious, but from which consciousness emerges, and
which may therefore be reckoned as subconscious.6

With some qualification this is the position of the commentaries.
It cannot, however, be taken as evidence for an earlier period.
The relevant section of the Milinda-panha cannot be dated with
certainty much prior to the fifth century,

A rather different approach is taken by Sarathchandra in his
study of the theory of the citta-vTthi. He writes: ‘The word
bhavanga, borrowed from the Sarvastivada Abhidharma, meant
originally a link in the Causal Chain or pratTtyasamutpäda’.'1 This
usage of the term is in fact not unknown to Pali literature. The
formula of dependent origination is quite widely known as the
wheel of existence (bhava). So it is quite natural for its parts to
be referred to as factors of existence. Such a usage is explicit in
the Netti-pakarana, which lists the various terms which make up
dependent origination and concludes:

Imäni bhavangäni yadä samaggäni nibbattäni bhavanti, so
bhavo. Tarn samsärassa padatthänam. 8

When these factors of existence are conjointly produced,
this is existence. Existence is the proximate cause of
samsära.

Later in the same work it becomes clear that the term bhavanga
is used in the sense of a factor which tends to produce existence.
The term also occurs once in the Petakopadesa, apparently in
the same sense.9

The dating of the Netti-pakarana and Petakopadesa is un-
certain. Both were known to Buddhaghosa. The Petakopadesa
seems to have influenced the Vimuttimagga, a pre-Buddhaghosa
work, which only survives in Chinese translation. Nänamoli has,
however, shown that the Netti-pakarana is in part based upon the
Petakopadesa. He has also argued that the latter shows signs of
being in origin an oral work.10 My own reading of it has left me
with the same impression. Since it shows traces of influence
from some of the earlier works of the Abhidhamma-pitaka, it
may be appropriate to think of the second century B.C. for the
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work in its present form. Of course it is quite likely that it
incorporates earlier traditions. The Netti-pakarana was dated by
Hardy to ‘about the beginning of our era or shortly later.’11 An
earlier date is not impossible.

On this basis it would seem that the use in these two works of
the term bhavahga to designate the links of dependent origination
is as old as its use in Sarvästivädin and Mahäyänist literature. No
doubt it is best looked upon as part of the common stock of
Buddhist technical terminology of the period. In fact it seems
quite plain that this is the original meaning of the term, from
which the use to designate a type of consciousness is derived.

In the commentarial literature bhavahga is explained as meaning
cause (hetu) of existence. This is perhaps simply to say that the
twelve angas of dependent origination are identical to the twelve
paccayas (conditions) or twelve nidänas (origins) and are hence in
fact causes. This would be reinforced by the widespread use of
expressions such as ten’ ahgena effectively in the sense of ‘for
this reason’.

The source of the term bhavahga used to designate or qualify
a particular type of consciousness is then apparent. In the formula
of dependent origination the third ahga is consciousness, but in
this context it is often used specifically to refer to consciousness
at the moment of conception. This would be a less active type of
consciousness resulting from past actions. Just such is the
bhavahga-citta of the commentaries. In fact the connection is not
entirely forgotten. The later tradition relates the consciousness at
conception (patisandhi) and at death (cuti) to the bhavahga mind.
To a large extent these are treated as special terms for the first
and last in the series of moments of bhavahga consciousness.12

The theory of the citta-vithi in the commentaries

Perhaps at this point it would be useful to turn to the descrip-
tion of the process of consciousness given in the commentarial
tradition. From here it may be easier to approach the origin and
development of the system at an earlier period in the development
of the abhidhamma. The system is set out in the works of
Buddhaghosa, in detail in the Visuddhimagga and Atthasälirii,
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more briefly in his Sutta commentaries; in the writings of Buddha-
datta and in the Chinese translation of the Vimuttimagga. Pali
commentators and subcommentators after the fifth century A.D.
add only a very little. The present account will be largely based
upon the account of Buddhaghosa.13

The commentarial description of the consciousness process is
highly complex. This is partly due to the abhidhamma attempt
to cover all possible cases. So it can be made much simpler by
excluding matters which apply only to non-human beings, to
defective human beings or to normal human beings who are
either experiencing some kind of higher consciousness or have
attained some degree of sanctity . In this way a restricted account
of the process as it applies to the ordinary person can be given.

Only forty five types of consciousness are then relevant. They
fall into two_groups:

a) caused — the cause will either be delusion or one of the
possible combinations among delusion, greed, hate, non-greed,
non-hate or non-delusion. Twenty eight types of caused con-
sciousness are listed, divided into eight skilful, eight resultant
and twelve unskilful-

b) causeless — i.e. not caused by any of the above. These
number, seventeen. This is made up of five sense consciousnesses
which result from skilful action, five which result from unskilful
action, the two mind elements (mano-dhätu) resulting from
skilful and unskilful action respectively, mind consciousness
element (manovinnäna-dhätü) resulting from unskilful action,
two mind consciousness elements resulting from skilful action
but differentiated by the accompanying feeling, the mind element
which is purely activity (kiriya) and the mind consciousness
element (acconjpaiiied by neutral feeling) which is purely activity.

The term designates a type of mentality which does not
take part in the kammic process—it is neither the result of some
previous action nor does it itself give rise to any result in the
future. As the term applies most frequently to the state of mind
of the arahat, it should not be translated by words such as ‘func-
tional’ or ‘inoperative’, which have inappropriate connotations.
The kiriyä mind is not mechanical, effete or unfeelingly robotic.
Rather it is intended to designate the spiritual sensitivity of a
man of developed wisdom, who responds to every situation with
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appropriate activity without partiality of any kind. Here of
course it is occurring in a weak form accessible to all.

Each of the above types of consciousness represents an inter-
locking complex of phenomena, made up of the appropriate type
of mind, a number of appropriate mentals (cetasika) and groups
of material phenomena of various kinds. The number of mentals
will vary from a minimum of seven in the simplest form of sense
consciousness up to a maximum of thirty five in a developed
skilful consciousness. They will also vary qualitatively according
to the type of consciousness. So for example the feeling which
accompanies a skilful mind is itself skilful and qualitatively
different to the feeling accompanying an unskilful mind?; The
precise details of all this do not concern us here. It suffices
perhaps to point out that the commentarial account of all this
is firmly based upon the description given in the Dhamma-
sangani. A few additional details have been added, but there are
no changes of substance.

Mind door process

In fact this work gives a fairly static account of mentality and
matter as they occur in particular moments—analogous let us say
to a single frame in a motion picture. The theory of the citta-vithi
attempts to show their occurrence over a. series pf such moments
—more analogous to a particular event in the film. Two types of
process are described : ye door process and mind door process.?
These may occur in succession to one another or the mind door
process may occur independently. We will take the latter simpler
case first. This describes the situation of the individual who is
absorbed in thought or memory without any direct perception
of his sensory environment.

In this mind door process we need only take account of four
of the functions (kicca) of consciousness:

1 .JBhavanga - this is always ope of the eight kinds of con-
sciousness which are resultant and caused. The same type of
mentality will normally perform this function throughout the
life of a given individual. Its precise nature will be determined
either by previous actions recalled to mind at the end of the
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previous life or by the manner in which death was met. Neverthe-
less it must be one of the above eight which result from some
kind of skilful action or normal human birth could not have
occurred. We may interpret its continuance throughout life as
the natural mode to which the mind continually reverts as indicat-
ing its role of ‘carrying’ the essential features of the individual—
those tendencies which remain apparently unchanged in a particu-
lar individual throughout a given life .

2. Adverting — this will always be a single occurrence of the
kiriyä mind consciousness element (uncaused and accompanied
by neutral feeling).

3. Javana - this will either be one of the eight skilful or one
of the twelve unskilful consciousnesses. The term javana ‘running’
appears to be used to indicate the active nature of the mentality
which performs this function. We may compare the simile given
to differentiate skilful from resultant consciousness:

. . . the resultant is free from striving and like such things as
the reflection (nimittd) of the face on the surface of a
mirror; the skilful does involve striving and is like the face
itself.14

Javana mind then makes up all the more active components of
the individual. We may interpret 'its continual recurrence in
different forms as indicating the everchanging manifestations of
human personality—all those behaviour patterns formed by
experience and habit in the course of life. !

4. Tadärammana — this is also called pitthi-bhavanga ‘after-
bhavahga’ to indicate that a special kind of bhavanga mind can
occur immediately after a series of javana moments.15 The term

[tad-ärammana ‘having the same object’ is used to indicate that
this kind of bhavanga retains the object of the javana mind.ilt
may perhaps be seen as fixing the conscious experience of the
javana stage in the unconscious mind. Bhavanga however is only
unconscious in the sense that the subsequent memory of it is
unclear. We may perhaps rather see the tad-ärammana as providing
a substitute which can partially displace the original bhavanga—
not of course completely. This would be especially appropriate in
the case of persistent unskilful activity. The function of tad-
ärammana is performed by eleven types of resultant consciousness
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—eight caused and three causeless mind consciousness elements.
It will only occur if the mental object is clear. Otherwise as soon
as the javana mind ceases the mind enters bhavanga.

TABLE ONE : MIND DOOR PROCESS

function bhavaftga adverting javana tad-arammana

citta caused causeless mind
consciousness
element

skilful or
unskilful

mind con-
sciousness
element

associated
cetasikas

up to 33 11 up to 34
or
up to 2 1

up to 33
(caused)
up to 11
(causeless)

kammic
status

result of
action

neither action
nor result of
action

action result of
action

duration no definite
limit

one moment up to seven
moments

one or two
moments

This then is the normal flow of the mind when attention is not
paid to the senses. If there is no particular activity, it remains in
a state of rest: bhavanga. This continues without interruption in
deep dreamless sleep. If thought or memory occur, then the
active javana stage has arisen. In vague musing or unclear remem-
bering there may be continual alternation between these two
modes; for the active mode has only a limited duration before
the mind must lapse into its normal passive mode. Of course to
refer to these as modes is not strictly accurate. Abhidhamma
envisages a continual flow of consciousness arising and ceasing
in every moment ‘as if it were the stream of a river’.'- We may
note however that direct transition is envisaged from active mode
to passive, but not from passive to active. In the latter case
kiriyä mind must occur for one moment in order to turn bhavanga
towards the object.

But what is the object at the mind door? Traditionally it may
be any kind of object— past, present or future, purely conceptual
or even transcendent. In the normal case, however, it will be
either a memory of the past or some kind of concept. The door
of its arising will be ‘one part of the organ of mind reckoned as
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bhavanga mind’.17 To be more exact it is disturbed bhavanga
(bhavahga-caland) in conjunction with adverting which constitutes
the door of mind, often treated in Buddhist thought as a sixth
sense. Of course abhidhamma avoids describing consciousness as
divided into parts; it always prefers a description in terms of
successive moments.

Undisturbed bhavanga is described as clear or translucent.18

Evidently it is seen either as storing past experience or as having
direct access to the past (or future). In the first case we might
understand it as an unconscious storehouse . The mind as a whole
is certainly envisaged as accumulating tendencies, but it is not
clear how far this would include experiences. What is probably
intended is a water metaphor. Just as an undisturbed pool or
stream is clear and offers no obstruction to vision, so bhavanga
mind is intrinsically clear and featureless. When the pool is
disturbed it is no longer possible to see through it— the water
which it contains is now visible. Similarly when bhavanga mind
is disturbed, it is no longer translucent; some part of its content
becomes visible. Possibly this would not be so much the mind’s
content as part of its potential capacity to know becoming
realized.

Sense door process

It is more normal to explain the process involving sense
perception first. The reason, no doubt, is the predominant part
played by the senses in our ordinary life. Abhidhamma evidently
conceives of them as conditioning a great part of our experience
in a largely mechanical fashion. Technically this would be ex-
pressed by saying that five door javana is the foundation of mind
door javana.19 However sense door process involves a greater
number of functions than mind door process and at first appears
more complex in its operation. So it is appropriate to list these:

1. Bhavanga — this was described above, but without dis-
tinguishing disturbed bhavanga as a separate stage.

2. Disturbed bhavanga — this occurs for two moments only,
due to the stimulus of a sense object. Strictly speaking the
object enters the field of the mind sense. At exactly the same
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moment sensory contact takes place with a physical impact
(ghattana) upon the subtle matter which is the physical basis for
the operation of sense consciousness.20

3. Adverting — the function of adverting to one of the sense
doors is always undertaken by the kiriyä mind element, which
has in fact no other function apart from turning the mind to-
wards a sense. As was the case for mind door adverting, its
duration is for one moment only.

4. Seeing - we will take this as our example for the senses. At
this stage we are concerned with ‘seeing only’ with a minimal
interpretative element. So this function is performed either by a
visual consciousness which is the result of skilful action or by one
which is the result of unskilful action. Which of the two it will be
is determined by the nature of the object.21 If it is the result of
skilful action the neutral feeling which accompanies it will be
subtle and will shade towards pleasant feeling. If it is the result
of unskilful action that feeling will be inferior and will shade
towards unpleasant feeling.22 The same will be the case for
hearing, tasting or smelling, but not for touching. Tactile sensation
is conceived of as stronger. So body consciousness which is the
result of skilful action is accompanied by a distinctive form of
pleasant feeling, while unpleasant feeling invariably accompanies
unskilful resultant body consciousness.

5. Receiving isampaticchana') — this function is always per-
formed by one of the two resultant mind elements. In factjmind
element has only the role of enabling transit to and from a sense
consciousness{the ‘twice five’ sense consciousnesses are invariably
preceded by one moment of kiriyä mind element and invariably
followed by one moment of resultant mind element. The point
seems to be that [the normal state of the mind is the flow of
resultant consciousness. Sense consciousness is quite different to
this. So an intermediary is required for the passage between the
two J This is rendered very neatly by the simile of the thread. A
ground spider extends thread in five directions making a web and
settles down in the middle. When one of the threads is struck by
an insect, it is disturbed and comes out from its resting place. It
follows along the thread, drinks the juice of its prey, comes back
and settles down in the very same place.23

6. Examining (santTrana) — this function is always carried out



32 Patthäna and Development of Theravädin A bhidhamma

g
££
,8

m
in

d 
co

n- VI
VI
o

5
O

5
E

’S

o

3

1
sCJ

O

3

’S
VI

o

a> cä on
e 

or
 t

w
o

Vi

s
Eo
E

i s
3 _ g
G, O C

g
g

sk
ilf

ul
Q

2
s
c

s
o

§■ 0

O

G<

C o

3*
5
5C/5

5
Eo
E

g 3 73
-

CX 3 O C

de
te

rm
in

in
g

ca
us

el
es

s o
•g
£

ViVi
D

3o
§
E
—’S »—<

S

’S no
r 

re
su

lt

■!'s Co

<D
Eo
E

’S
w

C

in
ve

st
ig

at
in

g

ca
us

el
es

s
m

in
d 

co
n- Vi

Vi
<D

3O
£<D
E

’S

o

&

‘o

s
g

e0 m
om

en
t

e *3

8 *
s S
CX O 3

£

£ m
in

d
el

em
en

t

o»—<

■*-<

<D

g
GO

r-
S
Eo
E

2
S
K

£
s

<u

CO
Vi

C
V.

's g
co m

om
en

t

’S

C

£*-
g

m
in

d §£jo
S o

s

’Sc

g's
1§

cö co m
om

en
t

s■w

C

’S

1 bh
av

aA
ga

ca
us

ed

cn
o

a s

g
o
£

Vi

§
Eo
£

| g

£X O C

•g
-g ca

us
ed

co

o

g. re
su

lt 
of

ac
tio

n

-2
S
unJ
O lim

it

G *3

i *
J . g
ex o c

s
g
•I ci

tta

"S

'S

1

05

£to

£

•E
E
E 1

•S
£.3

TA
B

LE
 T

W
O

 :
 E

Y
E 

D
O

O
R

 P
R

O
C

ES
S



Patthäna and Development of Theravadin Abhidhamma 33

by one of the three resultant mind consciousness elements. In
effect the mind has returned to a weak form of resultant con-
sciousness which is able to examine the object. This can also be
expressed by saying that the mental of recognition (sanna) is
prominent at this stage of the process.

7. Establishing (yotthapanaj - is carried out by the kiriyä
mind consciousness element. We may see it as enabling the arising
of the active javana stage. The mind is now able to establish the
nature of the object. It is often compared to smelling food prior
to eating it. Establishing determines the nature of the mind’s
response to the object which has been identified.

8. Javana — was discussed above. It is compared to the act of
actually eating the food.

9. Tad-ärammana — was also discussed earlier. It resembles the
act of savouring the taste of food after it has been eaten.

The most difficult part of the sense door process is probably
to be found in stages four to seven, but it can perhaps be clarified
by another of the traditional similes. Some village boys were
sitting playing a game on the road with mud.24 A square coin
made contact with the hand of one of the boys. The boy asked
what it was that had touched his hand. Another boy said that it
was pale (pandard). One boy took firm hold of it together with
the mud. Another said that it was square and flat. Yet another
declared that it was a silver crown (kahäpand). They took it and
gave it to their mother, who used it for some task (kammaf
Taking hold of the coin is compared to the mind receiving an
object. Identifying it as square and flat is like the stage of exam-
ining, while the stage of establishing resembles the decision that
it is worth one crown. The actual utilization of the coin (by the
mother) is similar to the mind performing the function of javana.

What are we to make of this? The implication is clear. Visual
perception involves not only seeing itself, but also fixing of the
object in the mind, recognition of its general features and identifi-
cation of its nature. These things are obviously very closely linked.
In abhidhamma such a close relationship tends to be expressed
in process terms as a succession of moments. A very close connec-
tion will be a rapid and constant succession. This is exactly what
we have here. [Each single distinct visual perception involves a
separate adverting, a separate seeing, a separate receiving, a
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separate examining and a separate establishing. Each of these
occurs for one moment only. The five always occur together and
always in the same logically required order of succession.

Some variations in the process

The same is not true for the five door process as a whole.
Only for very great objects i.e. distinct percepts does the process
complete all nine stages before lapsing back into bhavanga. If
the sensory stimulus is weaker, then an incomplete process may
occur. This is called a fruitless case (mogha-vära). Three possi-
bilities are allowed:

a) Innumerable objects occur at the sense doors without
being strong enough to bring about adverting to one of the five
doors. In this case only disturbed bhavanga will occur. Presum-
ably the intention is to indicate that many of our sensory stimuli
are not consciously registered.

b) The stimulus may be adequate to bring about adverting and
the succeeding stages down to establishing. We are told that this
is the kind of case in which one says: *it is as if seen by me’.25

What is meant here is probably the type of occasion in which
one might say: T thought I saw someone among the trees.’
Something has been identified but is not yet clearly seen.

c) A stronger stimulus may be sufficient to bring about all
the stages down to javana, but not enough to produce the last
stage. This is illustrated by a simile. The damming of a river is
compared to adverting which diverts the mind from the flow of
bhavanga. The series of process consciousnesses is compared to
the diverted water running in a great irrigation channel. Javana
is like the water flooding the fields on both sides of the channel.
Lapsing back into bhavanga without the occurrence of tad-
ärammana resembles water running away through fissures back
down to the river. We are told that there is no way to count the
number of consciousnesses which do this.

Only one variation is permitted for the mind door process.
If the object is clear the tad-ärammana stage will arise. If it is
not clear the mind will go back down to bhavanga immediately
after the javana stage. The reason for this difference between
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sense door and mind door process is apparent /Sense door process
is aroused by the stimulus of a sense object and exists only in
dependence upon such an object. It must then lapse if the object
ceases to exist. The same is not the case for mind door process,
whose object need not be of the present. The different forms of
sense door process are due to variation in the duration of particu-
lar stimuli even if we experience this as varying vividness of
perception. The two kinds of mind door process differ because of
variation in the clarity of the object, the impulse as it were
coming from within/ In practice however the process which
terminates with the javana stage must be experienced as a lack of
perceptual clarity in either case.

Obviously this is a rather simplified account of the abhid-
hamma theory of mental process. By excluding higher states of
being from consideration much of the intended significance is
lost. In fact a hierarchy of different states is involved. This is
partly described in numerical terms—weaker states have fewer
accompanying mentals than stronger states; skilful states tend
to involve more mentals than unskilful ones. Still more important
are qualitative differences, often only indicated by a single
terminological change. For example supramundane consciousness
may not necessarily have more accompanying mentals than a
given lokiya skilful consciousness. Nevertheless it is qualitatively
superior. Moreover each of its accompanying mentals is qualitat-
ively superior to the same mental associated with the correspond-
ing lokiya consciousness.

Sequential structure of the process

The simplified account does however have the advantage that
it makes much clearer some significant features of the process.
This is best shown by setting out the distribution of the forty
five consciousnesses in grid form. In each section is given the
number of possible types of consciousness together with the
maximum number of accompanying mentals (in brackets).
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Mind consciousness
element

Mind element Eye consciousness
element

Skilful
or
Unskilful

twenty (34) none none

Kiriya one (11) one (10) none

Resultant eleven (33) two (10) ten (7)

If we now rearrange this material slightly we can use it to form a
picture of the way in which the process of mind works:

mind element

mind consciousness element
kiriya

sense
consciousness

action kiriya resultant resultant

resultant

If we now set out the different possible sequences using the same
numeration as before, we get:

A) Mind door process:

B) Sense door process:

8“
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C) Incomplete sense door process:

. 6.

Two points of particular importance emerge. Firstly any
change from the normal passive state of mind (i.e. resultant
mind consciousness element) is brought about by kiriyä mind.
This alone can bring about the arising of skilful or unskilful
javana mind and only this can turn the mind to a sensory mode.
Secondly mind element always intervenes before and after a
sense consciousness. The consequence of these and some other
restrictions is to sharply limit the number of permissible suc-
cessions between moments. This can be set out in tabular form:

permissible succession
from unskilful to unskilful

” unskilful resultant
” skilful skilful
” skilful »» resultant
” resultant ** resultant
” resultant kiriyä
” kiriyä »» any

from mind consciousness element mind consciousness element
” mind consciousness element mind element
” mind element eye consciousness element
” mind element mind consciousness element
” eye consciousness element mind element

impermissible succession
from unskilful to skilful

” unskilful kiriyä
” skilful unskilful
” skilful kiriyä
” resultant skilful
” resultant unskilful

from mind consciousness element eye consciousness element
” mind element mind element
” eye consciousness element »» eye consciousness element
” eye consciousness element mind consciousness element
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The consciousness process before Buddhaghosa

All of this amounts to a fairly complex and sophisticated
theory of mental processes. Naturally the question arises as to
its origin. Sarathchandra writes:’

The theory is quite unique in the history of Indian thought,
and it was probably the work of Buddhaghosa who came
to Ceylon after having immersed himself in Sanskrit
philosophy.26

This seems a very unsatisfactory statement of the position. The
clearest evidence that the theory was well-established in the older
Sinhalese commentaries prior to Buddhaghosa and Buddhadatta
is perhaps to be found in the Atthasälini, the commentary to the
first book of the Abhidhamma-pitaka . Here we find a long
passage reproduced under the title of Vipäkuddhära-kathä. 27

Careful reading of this piece, which takes up just over twenty
pages in the PTS edition, shows that it is reproduced directly
from an old source, almost certainly a Sinhalese atthakatha. It
commences with what it calls a mätikä, which in this kind of
context is in effect a table of contents. This gives three different
enumerations of the various types of resultant mentality. These
are attributed to three named Elders. It then immediately states:
Tn this place they took what is called the Säketa Question'. This
records the traditional response to the question as to whether one
kamma could have more than one resultant citta or vice versa.

Immediately after this we read: ‘Again in this place what is
called the Explanation of Prominence was taken. ‘This is referred
to by name in the Visuddhi-magga, where it is regarded as the
authoritative decision following the thought of the Commentarial
teachers (. . . Atthakathäcariyänam matänusärena vinicchayd).2*
After the Explanation of Prominence follows the Explanation of
Roots. As the passage continues it becomes quite evident that the
Atthasälini has simply taken a section almost verbatim or perhaps
slightly condensed from a rather formalized earlier source.
Careful analysis would, I think, show some distinctive stylistic
features. An earlier passage in the same commentary—the Dvära-
kathä, shows some of the same characteristics and is specifically
attributed to the Mahä-atthakathä.29



Patthäna and Development of Theravadin Abhidhamma 39

Since these passages are in any case authoritative and revered,
we may suppose that their source is likely to be of considerably
earlier date. The work of Adikaram would tend to suggest that
little was added to the Sinhalese commentaries after the second
century A.D.30 Even if Adikaram’s conclusion’s are not accepted
it makes little difference in this case. Not only does the Vipä-
kuddhära-kathä contain a very detailed account of the citta-vithi.
Even the differences between the views of the three Elders imply
an elaborate theory of the consciousness process forming the
basis of their discussion.

The Elders concerned are not unknown to us from other
commentarial sources. So it is probably safe to assume that they
are historical figures who actually did hold the views attributed
to them. In that case we should expect to find the fully elaborated
theory of the citta-vithi already developed in the early first
century A.D. This appears to be the view of A.K. Warder.31

The consciousness process and the Patthäna

Should we then take it that the theory originated with these
Elders and their immediate predecessors? Or does it have a basis
in the canonical abhidhamma literature? Nänamoli writes: ‘An
already-formed nucleus of the cognitive series, based on such
Sutta-pitaka material, appears in the Abhidhamma-pitaka.’ 32 In
support of this statement he cites passages from the Vibhahga
and the Patthäna, but he does not appear to have attempted a
serious analysis of the contents of the last-named- the final
work of the Abhidhamma-pitaka in the traditional order.

If this is undertaken, the result is rather unexpected. So far
from being a later elaboration on the basis of the canonical
abhidhamma material, the theory of the citta-vithi appears as
only a slight restatement of the Patthäna with minor changes in
terminology. Obviously this needs to be argued in detail.

The format of Patthäna is somewhat forbidding, although
some of the essential principles involved seem clear enough.
The work introduces for the first time in Pali literature the
twenty four types of relation (paccaya). These are illustrated
by applying them to the twenty two triplets and one hundred
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couplets of the abhidhamma-mätikä- the mnemonic key which
structures the Dhammasangani and is employed in the Vibhanga
and Dhätu-kathä. The permutations and combinations involved
are rather more complex than this. Warder calls it: ‘one of the
most amazing productions of the human mind’.33 Fortunately
most of the details are unnecessary for the present purpose.

We need only concern ourselves initially with two triplets,
one couplet and one of the relations. The triplets are: 1. pro-
ducing results; resultant; neither producing results nor resultant
and 2. pleasant feeling; unpleasant feeling; neither pleasant nor
unpleasant feeling. The couplet is: caused; causeless. The only
relation needed is the relation of succession (anantara-paccaya).

From the resultant triplet under the heading ‘resultant dhamma
related to dhamma neither producing results nor resultant by
succession relation’ we learn that ‘bhavanga is related to adverting
by succession relation’.34 From this it is apparent that bhavanga
is some kind of resultant consciousness, while adverting is some
kind of kiriyä mentality. The very fact that these terms are used
indicates that they designate a group of cittas for which no
alternative designation is available in the Patthäna. The com-
mentarial usage of bhavanga which covers all kinds of resultant
mentality except resultant mind element and causeless mind
consciousness element with pleasant feeling would seem exactly
suitable.

Adverting is already referred to as a function of mind element
in the Vibhanga So we might expect the kiriyä mind element
to be referred to here. However in the commentarial account
given above we saw that the causeless kiriyä mind consciousness
element (with neutral feeling) performs this function in a mind
door process. The Patthäna is clearly of the same view and there-
fore required a special term in order to exclude the same element
with pleasant feeling; for according to the commentaries this
does not perform the function of adverting.

In the same triplet under the heading of ‘dhamma neither
producing results nor resultant is related to dhamma producing
results by succession relation’ we read: ‘Adverting is related to
fivefold consciousness by succession relation’. This seems quite
clear as it stands. From the same triplet and relation we learn
that: ‘Fivefold consciousness is related to resultant mind element
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by succession relation’ and ‘Resultant mind element is related to
resultant mind consciousness element by succession relation’.
Here the commentaries restrict the resultant mind consciousness
element concerned to the causeless types. From the same source
we obtain: ‘Resultant mind consciousness element is related to
kiriyä mind consciousness element by succession relation’.

Later in the same portion of the Patthäna we find that:
‘Adverting is related to aggregates which are dhammas producing
results by succession relation’, ‘Preceding aggregates which are
dhammas producing results are related to subsequent aggregates
which are dhammas producing results by succession relation’,
‘Aggregates which are dhammas producing results [are related] to
emergence . . .  by succession relation’ and ‘Preceding resultant
aggregates are related to subsequent resultant aggregates by
succession relation’. Nowhere does the Patthäna permit succession
from resultant to producing results nor does it allow succession
from producing results to neither producing results nor resultant.
The similarity to the tables of permissible and impermissible
succession given above is manifest.

Additional information can be added by turning to the feeling
triplet.36 Bhavahga can have either pleasant or neither pleasant
nor unpleasant feeling, but adverting can only have neither
pleasant nor unpleasant feeling. The resultant mind consciousness
element which follows resultant mind element may have pleasant
feeling. The kiriyä mind consciousness which succeeds in turn
must have neither pleasant nor unpleasant feeling. Emergence
(yutthäna) may have either pleasant or neither pleasant nor
unpleasant feeling.

From the caused couplet we can add: 37 ‘Caused bhavahga
[is related to] causeless adverting by succession relation’, and
vice versa; ‘Caused bhavahga [is related to] causeless bhavahga by
succession relation’, and vice versa; ‘Caused aggregates [are
related to] causeless emergence by succession relation’; ‘Causeless
aggregates [are related to] caused emergence by succession rela-
tion’; [Causeless] adverting to caused aggregates’; ‘[Causeless]
adverting to the [causeless] five consciousnesses’.

In fact almost all the stages of the consciousness process are >
precisely specified in the Patthäna. So much so that it is clear !
that we should attribute the theory to the canonical abhidhamma !
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tradition -if not to the earlier abhidhamma then at least to the
tradition or authors embodied in the Patthäna. Only a small
amount of the technical nomenclature, some details and one
significant development appear to be later.

The distinction between mind door and sense door process
is known, although those terms are not used. Each of the separate
functions is shown. This is best illustrated from the sense door
process. Bhavanga is known by name, but that name is only used
where it is needed to avoid ambiguity. In cases where the same
statement can be accurately applied both to javana and to
bhavanga the two stages are subsumed as ‘aggregates’ or they
may be distinguished as e.g. ‘skilful aggregates’ and ‘resultant
aggregates’. The theory of bhavanga is however fully developed.

The rootless kiriyä consciousnesses with neutral feeling are
already termed adverting. The succeeding sense consciousnesses
are termed the five consciousnesses and succeeded by resultant
mind element, which is in turn followed by resultant mind
consciousness element with either neutral or pleasant feeling.
After this comes kiriyä mind consciousness element with neutral
feeling, which when specified as adverting is rootless and suc-
ceeded by the variety of states which the later tradition calls
javana. Apart from the last each of these lasts for only one
moment. Indeed the Patthäna even allows for the fruitless case
in which establishing is unable to bring about the arising of
javana and simply repeats for one moment ,38 It does not however
specify the duration.

The specific names are absent for only three of the functions:
receiving, investigating and establishing. Significantly the mahä-
tlkä to the Visuddhimagga comments: 39

For those who do not accept the process cittas beginning
with receiving as well as the heart base, the text (pälij has
been handed down in various places with the words beginning
‘for receiving, for eye consciousness element’; for the text
cannot be set aside.

Unfortunately the text to which the mahä-tikä refers is not
known to us. The functions of receiving, investigating and estab-
lishing are not known from any surviving canonical work. In
several commentaries there is a mnemonic verse listing the seven
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functions from bhavahga to javana?* no doubt this belongs to
the period of the old Sinhalese commentaries if not earlier. The
term javana is taken from the canonical Patisambhidä-maggaf'
where it is used in a similar sense. In any case the term adds
little to the usage of the Patthäna apart from brevity. This is
perhaps the significant contribution of the later terminology.

The Patthäna does not usually use the term tad-ärammana .
Normally what the later tradition refers to in this way is simply
designated bhavahga -the after -bhavahga of the commentaries.
Often however the Patthäna employs the expression ‘emergence’
(vutthäna) for bhavanga and tad-ärammana indiscriminately.
This is obviously an extension of the older usage of vutthäna
to refer to emergence from jhäna. Such an extension is quite
appropriate since the jhänas consist of a series of javana cittas’,
so emergence from jhäna constitutes the departure from javana
par excellence. The Patthäna does however use the expression
vipäko tad-ärammanatä uppajjati in its treatment of object
relation (ärammana-paccayd)?2 This must be the source of the
later usage. Clearly emergence or bhavanga would be inappropriate
here.

By the time of the Sinhalese commentaries two kinds of tad-
ärammana are distinguished under the names of root bhavanga
and visiting bhavahga.“"2 The term root bhavahga properly speak-
ing should refer to that specific type of resultant consciousness
which constantly recurs throughout the life of a given individual
whenever there is no process at either the mind door or one of
the sense doors. It is here extended to include a tad-ärammana of
the same type even although this would have a different object.
However this is obviously closer to the usage of the Patthäna.

It is not in fact quite clear that the Patthäna knows the theory
by which each individual has a single basic bhavahga mind
throughout his lifespan. It is this theory which necessitates the
distinction of a separate stage of tad-ärammana. Many of our
earlier sources are a little inconsistent in this regard. The mnemonic
verse mentioned above does not include tad-ärammana and
neither do most of the traditional similes. There is even some
uncertainty as to exactly how many moments of tad-ärammana
can occur-the Visuddhimagga records two different traditions
on the matter.44 It may well be the case that the debates recorded
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in the Vipäkuddhära-kathä reveal the process by which the some-
what later theory of tad-ärammana was finally formulated.

The Patthäna itself envisages only that kammically active
stages arise and persist for a while. It does not specify seven
moments as the maximum duration. It certainly envisages a
return to a resultant consciousness. This may be one under the
influence of the active aggregates which have just subsided or it
may be one of a more long lasting kind. It does not however
seem to specify the latter to be unchangeable or lifelong, but the
possibility that this is what is intended cannot be ruled out.

Conclusion

It is clear that the theory of the consciousness process is well
established in the Patthäna, a work which cannot be later than
the second century B.C. To what extent it is to be found in
earlier works such as the Vibhanga remains an open question, but
the theory is not a product of the commentarial stage. It belongs
rather to the classic abhidhamma.

With such a dating we need also to look again at its possible
role in the development of Indian thought. If we assume that at
least the idea of bhavanga mind was current also in other South
Indian schools,45 then the question should be asked as to what
influence similar ideas may have had on the early Vijnänaväda.

MANCHESTER L. S. COUSINS
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A NEW THERA V ADIN LITURGY

The texts so far published by the P.T.S. have all been derived
from written sources. We shall here present a text acquired orally,
though we have also made use of printed pamphlets. Theraväda
Buddhist liturgical texts are few, and those used in Sri Lanka
have hitherto been entirely in Pali. The text presented here is
partly in Pali, partly in Sinhala. In content there is nothing
radically new, but the religious service at which this text is used
has a distinctive flavour which ever larger numbers of Sinhalese
Buddhists find appealing.

The service has been invented and the text assembled, and in
part composed, by a young monk called Pänadure Ariyadhamma.
The service he calls an Ajavisi Buddha Püjä (‘Worship of the
Twenty-eight Buddhas’), or simply a Buddha Püjä, but it has
become popularly known as a Bödhi Püjä, and we shall see that
this reflects a misunderstanding. So far most of the public per-
formances of this Buddha püjä have either been conducted by the
Ven. Ariyadhamma himself or have used tape recordings of him,
so that it is not yet possible to say whether the service can
become popular without his participation as its leader. Not only
does he have a most pleasing appearance and personal presence;
his voice is extremely mellifluous and he chants in a musical
way which contrasts strikingly with the usual clerical drone.
When you mention the Ven. Ariyadhamma to people, his voice
is usually the first thing they talk of. Those who know him
personally, however, are devoted to him for more solid reasons:
he radiates calm and kindness, and appears in his conduct to
come as close as possible to the Buddhist ideal. He does not
collect possessions, and every month when he has been con-
ducting Buddha püjä and the congregations in homage have
presented him with masses of goods (mainly sets of the eight
requisites, the conventional offering to a monk on such an
occasion) he gives it all away to other monks. He does not even
own proprietary rights (ayitiväsikama) in any monastery. He
devotes himself to the religious life, both to preaching and to
meditation (necessarily concentrating on the two activities in
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alternating periods), but without losing sympathy for other
people and interest in their problems. In contrast to most modern
monks who are in the public eye, he keeps himself totally apart
from secular public affairs: when we asked him whether he took
any interest in politics he replied that his lack of involvement in
politics was so complete that he did not even want to say he was
against politics. He says that he is completely free of lay responsi-
bilities, and now fills a frame he made for himself.

When we interviewed him, in September 1978, he explained
that he does not normally give interviews and tries not to receive
personal publicity. But he does not object to the publication of
a few factual details. He conceived the desire to become a monk
when quite young, but at first his parents did not approve of the
idea and it took some time to bring them round to it. Before
that, he had a job as clerk with the Anuradhapura Preservation
Board, which looks after the ancient capital. He studied Buddhism
both at school and at Buddhist Sunday school, and began to
learn Pali. He also took up meditation while still a layman; he
studied it at the famous meditation centre at Kanduboda.

The greatest day of his life arrived on 22 December 1966,
when he finally entered the Order in the presence of all his
relations and 39 monks at a meditation centre in a Colombo
suburb, Räjagiri Kalupaluväve Gotama Tapovana. He was ordained
into the Amarapura Nikäya by the Ven. Kudävälle Vangisa
Näyaka Thero. The happiness he felt on that occasion was past
all description. His higher ordination took place at Kanduboda,
its incumbent, the Ven. Kahatapitiye Sumatipäla acting as
upädhyäya at the ceremony and the Ven. Kudävälle Vangisa
as äcärya. After that he went and stayed, practising meditation
in a cave by himself, at a forest hermitage, Kaludiyapokuna
Ärannasthäna, at Mihintale near Anuradhapura. He still goes
there for periods of meditation. But in so far as he has any
permanent base it is in a village monastery at Jaltara, near Han-
valla in the Low Country of south-western Ceylon.

He first evolved his distinctive form of Buddha püjä1 around
1972, and celebrated it quietly with a few people in Jaltara.
But its fame quickly spread. He conducts isolated services, like
the one in honour of a monk’s birthday which we have here
recorded; but what are famous are the series of services held
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daily for a fortnight or a month at about 6 p.m. This time co-
incides with the traditional hour for the evening offering {gilam-
pasa püjä) to the Buddha, but it is presumably chosen because it
is convenient for people who have to go to work. The Ven.
Ariyadhamma conducted such series of Buddha püjä successively
at Divulapitiya, in Kandy, Negombo, Chilaw, Nuwara Eliya,
Matale and Galle. From Kandy on, these are all fair-sized towns,
and the services were held not at monasteries {vihära) but at
Buddhist ‘centres’, such as the Y.M.B.A., or even at normally
secular premises. This was necessary to accommodate the increas-
ing crowds which assembled, despite the Ven. Ariyadhamma’s
avoidance of newspaper publicity. (He does not allow his sermons
to be advertised in advance in the daily papers, as are others
likely to be of wide interest.) At Matale in 1977 the crowds
reached fifty or sixty thousand; at Galle in 19782 the month-
long series drew crowds which the police finally estimated at a
hundred thousand.

It is time now to characterize the service, and in so doing to
justify the use of the word ‘service’ and to explain its popularity.
Traditional Theraväda Buddhism has certain set ritual forms for
the clergy, kammaväcä, such as the higher ordination ceremony
{upasampadä) and corporate fortnightly confession {pätimokkha) ,
but nothing remotely analogous for the laity. An ordinary Buddha
püjä is an offering to the Buddha made by an individual. At every
temple the incumbent is responsible for seeing to it that it is
made thrice daily. The individual making the offering usually
recites (murmurs) certain Pali verses. If others are present, they
are supposed to participate in spirit; they empathize, and thus
gain merit. But their empathy takes no liturgical form. When
monks and laity come together for religious purposes, their roles
are complementary. Thus, when people come to the temple to
hear a sermon {band), the monk preaches and the laity listen,
participating only by occasional exclamations of ‘Sädhu!’ (which
is often shortened to ‘Sä!’). The monk administers the five
precepts to the laity by having the laity repeat them after him;
he faces the laity, is seated on a higher level, and is treated with
the greatest formal respect.

Against this background, the new Buddha püjä has four
striking features. First and foremost, there is constant active
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participation by the congregation, for they chant or recite the
entire liturgy themselves, in unison, either with the monk con-
ducting the service or after him. In the former case, of course,
the monk temporarily appears but as a member of the congre-
gation, and this is the second striking feature: the monk con-
ducting the service sits as a member of the congregation, like them
facing the Buddha image 3 in an attitude of humility. Before the
Buddha he thus appears merely as primus inter pares. A fortiori
the same position is adopted by any other monks present, so that
they simply participate as members of the congregation, whereas
if any other monks besides the preacher attend a traditional bana
they sit on the higher level facing the laity and do nothing at all.

The third feature of this Buddha püjä is that not all of it is in
Pali; it includes Sinhala. And the final feature to which we draw
attention is the heightened dramatic content and emotional tone.
Few preachers ever make the slightest effort to involve their
audiences emotionally (unless it be to instil in them fear of the
consequences of wrong-doing), and indeed one could well argue
that since Buddhism stresses the danger of the emotions and the
necessity for their careful control, it is absolutely appropriate for
Buddhist events to take place in an atmosphere of calm, even
flatness. But the Ven. Ariyadhamma is not at all afraid of emotion.
He told us that when Mahä Pajäpati, the Buddha’s stepmother,
became a nun, she said to him: ‘You are now my Buddha mother
(Budu ammo) and give me the milk of immortality (amä kirif f
the story makes him weep with emotion. The words which are
constantly on his lips, as well as featuring prominently in his
service, are such words as kindness (maitrT), compassion (karuna),
pity (daya), and above all comfort, consolation (sänasuma,
sanasilla). He also frequently mentions evenness of temperament
(samänätmatäva),s both as a quality of the Buddha and as a
condition for others to aspire to. But it is perhaps his peculiar
genius to realize that between the layman walking in off the
street and this ideal state of calm there lies a gap which requires
some emotional bridge. Not innovating, but bringing into unusual
prominence an element from the tradition, the Ven. Ariyadhamma
stresses maitri, both the parental love which the Buddha felt for
all creatures and which we may legitimately still project onto him,
and the love, of the same quality, which we in our turn must
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cultivate. In recalling these qualities of the Buddha, he said to us,
people’s thoughts become broader and open out like a flower
blossoming. The main message of the sermon we heard was that
everyone should meditate daily on the qualities of the Buddha
and practise maitri. The climax of his Buddha pü/ä likewise
expresses the receiving of consolation and the giving of love.
The sermon leads into a pair of Sinhala verses, chanted three
times, saying that the one consolation for life’s troubles lies in
the Buddha and ultimately in nirvana. In the first of the verses
the word sänasilla, ‘consolation’, is anaphorically repeated in
each line of the quatrain; the second verse culminates in the
word sänasTma, ‘consolation’ again. Immediately after this the
leading monk expresses in the most concise way possible, with
four words of Sinhala prose, the essence of Buddhist maitri'.
‘May all beings be happy!’ The congregation repeats the words.
The monk, with superb histrionic insight, repeats them three
more times, each time more quietly, and each time the congre-
gation’s response is more muted. The murmur of the fourth
repetition is followed by profound silence, as everyone attempts
to suffuse his own thoughts, and thence the whole world, with
loving-kindness. The silence is finally broken, on the monk’s cue,
with a loud exclamation of ‘Sä!’, and everyone breaks into a loud,
fast repetition in a monotone of the Metta Sutta, the scriptural
and thus the traditional liturgical form given to the same senti-
ments. Reciting the Metta Sutta in a monotone is a return to
comparative banality, but after the deep emotion which preceded
it the tone sounds triumphant and represents a return to the
daily round with new vigour and confidence.6

The first salient feature of the Buddha pü/ä, the large part
played in it by the congregation, is what impels us to call it a
‘service’, using a term with an originally Christian denotation.
When we see the officiating monk facing the altar and merely
heading the congregation, rather than addressing them de haut
en bas, we are again reminded of the Christian form. The switch
from the ancient language to the vernacular can remind us of
Protestant Christianity, and indeed of Roman Catholicism since
Vatican Two. And if we are set on such comparisons, we could
even find analogues in Christianity to the heightened emotional
tone. But the Ven. Ariyadhamma assures us, convincingly, that
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there has been no direct Christian influence. He has never attended
a Christian service and does not know what they are like. But in
them, he says, people sing hymns to music (sangitd), whereas he
does not consider that in his service there is any music.7 The
importance of this point for him presumably resides in the fact
that music is forbidden to monks. He told us that in forest
hermitages it is common for the monks to chant in unison, and
he has merely extended the practice. We may comment that for
monks in a hermitage to ignore status differences is quite another
matter from giving such equality ritual expression when it comes
to interaction between monks and laity; but that is a dimension
with which he is not concerned. The use of Sinhala he likewise
does not see as at all radical, perhaps with more justification,
since Buddhism has no ideological opposition to the use of
vernacular languages-quite the contrary. The attempt to bring
religion nearer to the people, and especially to respond to demands
by an educated urban middle class for more participation in the
religion to which they are nominally affiliated has everywhere
produced the same result. Finally, scrutiny of the text will show
that its sentiments are indeed truly and distinctively Buddhist
and that the Ven. Ariyadhamma has merely chosen, notably in
the Sinhala verses he has composed, to stress that side of the
tradition which seems to him (no doubt rightly) to be most
accessible to lay religiosity.

The service lasts two to three hours, but the set part (given
below) takes up only about an hour. Most of the rest of the
time is taken by the sermon proper, which always occurs at the
same point in the service and ends by leading into the climax of
the service mentioned above. Even during the sermon the monk
maintains his untraditional position facing the Buddha image(s)
with his back to the laity. The rest of the time is accounted for
by other little speeches the monk makes. The main one of these
comes after the first section of the service, the taking of the three
refuges and eight precepts (though not the usual eight); in it the
monk speaks about the occasion for the service and dedicates
the merit accruing from it. A similar speech very near the end
of the service distributes the merit to all participants and those
connected with them, as is customary; it has the function of a
kind of valedictory blessing.
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It remains to comment on two points. The interest of the
first resides in its illustrating an important principle of scientific
method: that you cannot find what you are not looking for. This
Buddha püjä, as its full title indicates, is strictly for all the 28
Buddhas recognized in the Pali tradition. This multiplicity has no
importance for the text or message of the service, and the Ven.
Ariyadhamma himself said that philosophically all the Buddhas
were the same. When one of these Buddha püjä is held, 28 pictures
of the Buddha are put up in a row over a long flower-altar;
devotees queue up to offer flowers on this altar just before the
service starts; and even so long an altar can barely hold all the
offerings. Thus the multiplication is useful in the ritual. But this
was not its origin. We were told by lay supporters that making
offerings to the 28 Buddhas was an old custom. In our research
in the Up Country we had come across offerings only to the 24
Buddhas, never the 28.8 We asked scholarly Sinhalese friends,
and they too knew of no such old custom. We then met a monk
who was conducting an Atavisi Buddha püjä on the Ven. Ariyad-
hamma’s instructions. He too asserted that the 28 Buddhas were
traditionally worshipped, and to corroborate this he said that
every day at midday when food is offered before the Tooth
Relic at the Temple of the Tooth in Kandy it is offered in 32
parts, for the 28 Buddhas plus the 4 Buddhas so far born in our
eon (who thus figure twice). We had just read H.L. Seneviratne’s
admirable book, Rituals of the Kandyan State,9 which gives a
minutely detailed account of those very offerings but makes no
mention of 28 Buddhas or 32 parts; we were accordingly sceptical.
But we were able to go to Kandy and ask the official in charge of
the daily offerings, the vattöruräla, himself. The monk was right.
Every day 32 measures of rice (häl seru) are cooked for the
morning and midday offerings (ude and daval däne), and 32
curries prepared. Seneviratne could not see 32 portions because
no doubt the figure is purely conceptual and rarely or never
empirically observable. In our ritual too the number is essentially
conceptual: despite what has been said above, at the first Buddha
püjä we attended there was restricted space for the flower altar
and we counted only 12 Buddha images; at the second there were
29—28 pictures (identical prints) plus the main image (a statue).

The second point concerns the widespread misunderstanding
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which somewhat irks the Ven. Ariyadhamma. Some of his Sinhala
verses express the traditional worship of the Bö or Bödhi tree
which stands in the compound of nearly every Buddhist temple,
often adorned with little pennants. The tree, being of the kind
under which the Buddha attained Enlightenment, symbolizes
that Enlightenment. The popularity of his verses about it10 has
led some people to infer that he is laying stress on the cult of the
tree. Not only have they misnamed his service Bödhi püjä, i.e.
‘worship of the Bö tree’; they have revived such extravagant
customs as watering the tree with perfumed milk. For example,
a layman whom we met at the house where the Ven. Ariya-
dhamma was passing the rains retreat in 1978 told us that his
mother had seen in his sister’s horoscope that the sister was
about to pass through an unlucky period, so every day for a
week she had watered a Bö tree with cow’s milk with saffron
and sandal in it and given the merit to her daughter, and all had
passed off well. Watering the Bö tree was most meritorious in
the dry season, when the tree most needed it, he added. Rather
more sophisticated, a monk present on the same occasion said
that these popular customs were beside the point, but the merit
from this service was particularly offered to the deity living in
the Bö tree. (Every major tree is thus inhabited by a spirit.) But
the Ven. Ariyadhamma assured us that he envisaged no such
special regard for the Bö tree deity; his attitude to all the gods
is that there must be mutual respect, but he asks no favours of
them and merely follows the normal custom of offering merit
to all of them without distinction. As for watering the tree, he
remarked that our respect is due to the Knowledge, not the Tree.

We have in our possession two somewhat different printed
versions of this service, neither of them published commercially.
One is a small pamphlet called Buddha vandanäva saha Buduräs
kavi mäläva\ it says on the back that it has been produced Tn
accordance with the Ven. Ariyadhamma’s instructions by certain
tradesmen in Maradäna (Colombo 10) and is distributed free as
an act of merit; the printer is Samayavardhana, Colombo 10, but
there is no date. As the title implies, the booklet is in two parts:
the Buddha vandanäva is our Buddha püjä (pp.1-1  1), and the rest
(pp. 12-20) contains a series of 54 Sinhala devotional verses, we
assume also by the Ven. Ariyadhamma. The second pamphlet, by
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the same printer, and likewise distributed free as an act of merit,
is entitled Atavisi mahä Buddha püjä samgrahaya and dated
14 January 1978. Its cover (= title page) says that it contains the
form of service used by the Ven. Ariyadhamma on the occasion
of the birthday of the Ven. Pätegama Vimalasiri of the Jetavana
Pirivena (monastic college), Colombo and is produced by those
who supported that event. The Buddha püjä, which inside is
called Buddha vandanäva (as in the other pamphlet) is on pp.l -1 1 ;
the only other item (p. 1 2) is the Atavisi mahä Buddha pirita, eight
Pali verses, seven just listing the 28 Buddhas and the eighth asking
for their protection:

Tesam saccena silena khanti-metta-balena ca
te pi mam anurakkhantu ärogyena sukhena cä ti.11

It is this latter pamphlet which contains the form of service
closer to the one we heard, though there were some deviations
from its text too. We attended two of these Buddha püjä. The
first, on 16 September 1978, was conducted at a house in southern
Sri Lanka by another monk who was deputizing for the Ven.
Ariyadhamma that day; we took notes against the printed version,
but had no tape recorder. There were extra prayers for the Ven.
Ariyadhamma, and at the end the merit of the service was trans-
ferred to him.

The version given here comes from our tape recording of a
service conducted by the Ven. Ariyadhamma on 23 September
1978 at the International Buddhist Centre, Wellawatte, Colombo
6, on the occasion of the 79th birthday of the incumbent, who
was unfortunately not well enough to attend.

Abbreviations

M — monk, i.e. spoken by the monk (here Ariyadhamma) only
C — congregation, i.e. spoken by the congregation only
U - unison, i.e. spoken by monk and congregation together
R - responses, i.e. spoken first by the monk, then repeated by

the congregation
S — Sinhala
P - Pali
n -- normal tone, i.e. with the cadence of normal speech



56 A new Theravädin liturgy

c — chanted in a melody pattern
m — monotonous chant 12

MSn Sädhu kiyanta.
C Sä.
MSn Namaskäraya kiyanta.
(x3) CPc Namo tassa Bhagavato arahato sammä-Sambuddhassa.
MSn Näyakasvämindrayanvahansepradhäna sanghayä-

vahansege samäva avasara läbevä.
RPc (but Cm) Buddham saranam gacchämi

Dhammam saranam gacchämi
Sahgham saranam gacchämi
Dutiyam pi Buddhaip saranam gacchämi
Dutiyam pi Dhammant saranam gacchämi
Dutiyam pi Sahgham saranam gacchämi
Tatiyam pi Buddham saranam gacchämi
Tatiyam pi Dhammam saranam gacchämi
Tatiyam pi Sahgham saranam gacchämi.

MPc Tisaranagamanam sampürnam.
CPc Ämabhante.
RPc Pänätipätä veramani sikkhäpadam samädiyämi.

Adinnädänä veramani sikkhäpadam samädiyämi.
Kämesu micchäcärä veramani sikkhäpadam samädiyämi.
Musävädä veramani sikkhäpadam samädiyämi.
Pisunäväcä veramani sikkhäpadam samädiyämi.
Pharusäväcä veramani sikkhäpadam samädiyämi.
Samphappaläpä veramani sikkhäpadam samädiyämi.
Micchä äjivä veramani sikkhäpadam samädiyämi.

RSc Me tisarana-sahitavü
äjiva-atthamaka-silaya
märga-phala-nivan pinisa ma
hetu vevä.

MPc Tisaranena saddhim äjiva-atthamaka-silam sammä
sädhukam surakkhitam katvä appamädena sampädetha.

Pause .

M gives 614-minute address on the occasion; he praises the incum-
bent and especially dedicates the merit of this service to him and
to another monk of the same temple who has recently died.
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UPc Sampüritäpamita-päramitä-balena
Viddhamsi yo khila kilesa-samüla-jälam
Ten’ eva laddha-araham araho ti nämam
Vandämi Buddham amalam hadaye thapetvä.

(x3) UPm Namo tassa Bhagavato arahato sammä-Sambuddhassa.
UPm Iti pi so Bhagavä araham sammä-Sambuddho vijjä-

carana-sampanno sugato lokavidü anuttaro purisa-
damma-särathi satthä deva-manussänam Buddho
Bhagavä ti.

Buddham jivitam yäva nibbänam saranam gacchämi.
Sväkkhäto Bhagavatä Dhammo samditthiko akäliko

ehipassiko opanäyiko paccattam veditabbo vinnühi
ti.

Dhammam jivitam yäva nibbänam saranam gacchämi.
Supatipanno Bhagavato sävaka-Sahgho, ujupatipanno

Bhagavato sävaka-Sahgho, näyapatipanno Bhagavato
sävaka-Sahgho, sämicipajipanno Bhagavato sävaka-
Sahgho, yadidam cattäri purisa-yugäni attha purisa-
puggalä, esa Bhagavato sävaka-Sahgho, ähuneyyo
pähuneyyo dakkhineyyo anjali-karaniyo anuttaram
punna-kkhettam lokassä ti.

Sangham jivitam yäva nibbänam saranam gacchämi.

Dukkhe nänam Buddha-nänam.
Dukkha-samudaye nänam Buddha-nänam.
Dukkha-nirodhe nänam Buddha-nänam.
Dukkha-nirodha-gämini-patipadäya nänam Buddha-

nänam.
Attha-pajisambhide nänam Buddha-nänam.
Dhamma-pajisambhide nänam Buddha-nänam.
Nirutti-pajisambhide nänam Buddha-nänam.
Patibhäna-patisambhide nänam Buddha-nänam.
Indriya-paropariyatte nänam Buddha-nänam.
Äsayänusaye nänam Buddha-nänam.
Yamaka-pätihäriye nänam Buddha-nänam.
Mahä-karunä-samäpattiyä nänam Buddha-nänam.
Sabbannuta13 -nänam Buddha-nänam.
Anävarana-fiänam Buddha-nänan ti.
Imehi Buddha-nänehi samannägatam sammä-

Sambuddham tarn sirasä namämi.
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So Bhagavä iti pi araham Araham vata so Bhagavä
Arahantam saranam gacchämi Arahantam sirasä

namämi.
So Bhagavä iti pi sammä-Sambuddho Sammä-

Sambuddho iti pi so Bhagavä
Sammä-Sambuddham tam saranam gacchämi

Sammä-Sambuddham tarn sirasä namämi.
So Bhagavä iti pi vijjä-carana-sampanno

Vijjä-carana-sampanno vata so Bhagavä
Vijjä-carana-sampannam tarn saranam gacchämi

Vijjä-carana-sampannam tarn sirasä namämi.
So Bhagavä iti pi sugato Sugato vata so Bhagavä
Sugatam tarn saranam gacchämi Sugatam tarn sirasä

namämi.
So Bhagavä iti pi lokavidü Lokavidü vata so Bhagavä
Lokavidum tarn saranam gacchämi Lokavidum tarn

sirasä namämi.
So Bhagavä iti pi anuttara purisa-damma-särathi

Anuttara purisa-damma-särathi vata so Bhagavä
Anuttara purisa-damma-särathim tarn saranam gacchämi

Anuttara purisa-damma-särathim tarn sirasä
namämi.

So Bhagavä iti pi satthä deva-manussänam
Satthä deva-manussänam vata so Bhagavä

Satthä deva-manussänam tarn saranam gacchämi
Satthä deva-manussänam tarn sirasä namämi.

So Bhagavä iti pi Buddho Buddho vata so Bhagavä
Buddham tarn saranam gacchämi Buddham tarn

sirasä namämi.
So Bhagavä iti pi Bhagavä Bhagavä vata so Bhagavä
Bhagavantam14 saranam gacchämi Bhagavantam14

sirasä namämi.
Mäge svämivü
Budurajänanvahanse
Kelesun keren duruvü seka.
Rahasinvat pav no kala seka.
Siyalu päpayangen miduna seka.
Siyalu lö väsiyange
ämisa püjä

RSc
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pratipatti püjä
siyallatama sudusu vana seka.
Budurajänanvahansege
karunä gunaya
mahä äs'caryyaya.
Kötiyak mawarunge
kötiyak piyavarunge
karunä gunaya
eka pitjak kala da
Budurajänanvahansege
karunä gunaya
upamä kala nohäka.
Mese anantavü
apramäna guija ättävü
asamavü
asamasamavü
deviyanja devivü
majama svämivü
magema Budumäniyanvü
magema Budupiyänanvü
mohandurata lahiru mandalakvü
keles ginnata mahä meghayakvü
gamanin säntavü
pävätmen samvaravü
anätha näthavü
asarana saranavü
Budurajänanvahanseja
Tanhamkara namvü
Budurajänanvahanse pajan
Gautama namvü
Budurajänanvahanse dakvä
mese afavisi Budurajänanvahanseläta
me pahan püjä karami —
püjä vevä.
Me suvanda dum püjä karami —
püjä vevä.
Me suvanda mal püjä karami —
püjä vevä.
Me lada pas mal püjä karami —
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püjä vevä.
me sisil pän püjä karami
püjä vevä.
Me gilan pasa püjä karami
püjä vevä.
Me catumadhura püjä karami -
püjä vevä.
Me dähät püjä karami —
püjä vevä.
Me behet püjä karami —
püjä vevä .
Me siyalu püjävö
nirväna santiya patä
samsära dukin ata midTma patä
ajavisi Budurajänanvahanseläta
püjä karami.
Püjä vetvä.
Namämi sugatam Buddham lokajettham naräsabham
Namämi sugatam Dhammam niyyänikam sudesitam
Namämi sugatam Sangham punnakkhettam

anuttaram
Namämi sugatam Bodhim asvattham lokapüjitam.
VTtatanham vitadosam vitamoham anäsavam
Vande nipuna-Sambuddham ananta-naya-desitam.
Vandämi cetiyam sabbam sabbajhänesu patitthitam
Säririka dhätu mahä-Bodhim Buddha-rüpam sakalam

sadä.
Yassa müle nisinno va sabbäri-vijayam akä
Patto sabbannutam satthä vande tarn Bodhi-pädapam.
Ime ete mahä-Bodhl lokanäthena püjitä
Aham pi te namassämi — Bodhi-räjä, nam’ atthu te.
Anurädhapure s'ri-mahä-Bödhi-rajärianvahansege

gauravayen:
Ranvan pätin dalu lana Bödhiya
Nilvan päjin kola lana Bödhiya
Gautama munindun pija dun Bödhiya
Apit vandimu jaya siri maha Bödhiya.

Dariibadiv talaye hajagat Bödhiya
Siri Lahkävata vädamev Bödhiya

(x3)
UPc

MSn

USc
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Gautama munindun pita dun Bödhiya
Apit vandimu jaya siri maha Bödhiya.

Dambadiv talaye hatagat Bödhiya
Sangamit teranin gena vä<ji Bödhiya
Gautama muniildun pita dun Bödhiya
Apit vandimu jaya siri maha Bödhiya.

Dambadiv talaye hatagat Bödhiya
Maha Mevnäve röpita Bödhiya
Gautama munindun pita dun Bödhiya
Apit vandimu jaya siri maha Bödhiya.

Dambadiv talaye hatagat Bödhiya
Maha Mevnäve röpita Bödhiya
Ran väta atare penenä Bödhiya
Apit vandimu jaya siri maha Bödhiya.

Dambadiv talaye hatagat Bödhiya
Maha Mevnäve röpita Bödhiya
Denö dahak dena vahdinä Bödhiya
Apit vandimu jayasiri maha Bödhiya.

Mama me maluvata yanavä enavä
Bömul Böpat mata pägenavä
Samäva di mage pav aravanavä
Bö rajune mata avasara denavä.

Uda maluve Bö raju väjambenavä
Deveni maluve mal pahan dilenavä
Väli maluve maha senaga vandinavä
Matu matte api nivan dakinavä.

UPc Ghana-sära-ppadittena dipena tamadhamsinä
Tiloka-dipam Sambuddham püjayämi tamonudam.

Sugandhi-käya-vadanam ananta-guna-gandhinam
Sugandhinäham gandhena püjayämi Tathägatam.

Vanna-gandha-gunopetam etam kusuma-samtatim
Püjayämi munindassa siripäda-saroruhe.

Adhiväsetu no bhante päniyam parikappitam
Anukampam upädäya patiganhätu-m-uttamam.
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Adhiväsetu no bhante gilänapaccayam imam
Anukampam upädäya patiganhätu-m-uttamam.

Adhiväsetu no bhante bhesajjam parikappitam
Anukampam upädäya patiganhätu-m-uttamam.

Adhiväsetu no bhante tämbülam parikappitam
Anukampam upädäya patiganhätu-m-uttamam.

Käyena väcä cittena pamädena mayä katam
Accayam khama me bhante bhüripanna Tathägata.

Käyena väcä cittena pamädena mayä katam
Accayain khama me Dhamma samditthika akälika.

Käyena väcä cittena pamädena mayä katam
Accayam khama me Sangha supatipanna anuttara.

RSc Ananta sasara patan
me mohota dakvä
mäge
sita kaya vacana yana
tun dorin sidu vunävü
siyalu dösayanata
Buddha ratnayenda
Dhamma ratnayenda
Sahgha ratnayenda
mata samäva läbevä.
Devanuvada
mata samäva läbevä.
Tevanuvada
mata samäva läbevä.

RPc Idam me punnam
äsavakkhayävaham hotu.

RSc Mä visin räs kalävü
silamaya
vandanämaya
Buddhapüjämaya
Bödhi-vandanämaya
süvisiguna-manasikäramaya
siyalu punya-dharmayö
mäge demäpiyan{ada
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mäge guruvarayintada
mäge vadihitiyantada
siyaludenätada
ayiti vetvä.
Mamada
siyallangenma
siyalu punya-dharmayan
sädara gauravayen
ädara bhaktiyen
anumödan vemi.
Matada
me siyalu pin balayen
jarä-maranädl
samsära-dukin atamidi
nirväna suvayama
avabödha vevä.
Nivan dakimvä.

MSn Sädhu kiyanfa.
C Sä.

Here follows the sermon. It begins with a unison chanting of
the three refuges, first in Pali (but not the standard chant) and
then in a close Sinhala paraphrase; however, this does not form a
set part of the service, so we omit it. The sermon concludes with
a close Sinhala prose paraphrase of the following two verses,
and their recitation follows without any break.

RSc Neta sänasilla Budu himi ruva däkimaya
Gata sänasilla Budu himi hata vändimaya
Sita sänasilla Budu himi guna sitimaya
Bava sänasilla himi gat maga gänimaya.

Karadaramayi jivitayaka hämadäma
Maranayatayi tika tika vat lamvima
Pina pamanayi taramakavat sähima
Nivana tamayi api kä(at sanasima.

The above two verses are twice repeated; the third recital is in
unison.

(x4) RSc JSiyalu SatVay&

(suvapat vetva.
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At each repetition the monk’s voice is lower both in pitch and in
volume. There follows a complete silence, on this occasion
lasting about 70 seconds.
MSn Sädhu kiyanta.
C Sä.
UPm Karaniyam atthakusalena . . . They recite the whole of

the Metta Sutta (Sutta Nipäta I, 8); the following verses
follow without a break.

UPm15 Etena saccavajjena sotthi te hotu sabbadä
Etena saccavajjena loko hotu sukhi sadä
Etena saccavajjena ciram titthatu säsanam.
Bhavatu sabba-mahgalam rakkhantu sabba-devatä
Sabba-Dhammänubhävena sadä sotthi bhavantu te.
Bhavatu sabba-mahgalam rakkhantu sabba-devatä
Sabba-Dhammänubbhävena sadä sotthi bhavantu te.
Bhavatu sabba-mahgalam rakkhantu sabba-devatä
Sabba-Dhammänubhävena sadä sotthi bhavantu te.
Nakkhatta-yakkha-bhütänam päpaggaha-niväranä
Parittassänubhävena hantu te samupaddave.

Dukkhappattä ca niddukkhä bhayappattä ca nibbhayä
Sokappattä ca nissokä hon tu sabbe pi pänino.
Dänam dadantu saddhäya silam rakkhantu sabbadä
Bhävanäbhiratä hontu gacchantu devatä gatä.
Sabbe Buddhä balappattä Paccekänam ca yarn balam
Arahantänam ca tejena rakkham bandhämi sabbaso.
Äkäsajthä ca bhummatthä devä nägä mahiddhikä
Punnam tarn anumoditvä ciram rakkhantu säsanam.
Äkäsajthä ca bhummatthä devä nägä mahiddhikä
Punnam tarn anumoditvä ciram rakkhantu desanam.
Äkäsatthä ca bhummatthä devä nägä mahiddhikä
Punnam tarn anumoditvä ciram rakkhantu mam paran ti.

M distributes the merit accruing from the occasion to all partici-
pants and their relatives and wishes that all may attain nirvana; all
assent with a loud ‘Sä.’

MPc16 Abhivädana-silissa niccam vaddhäpacäyino
Cattäro dhammä vaddhanti: äyu vanno sukham balam.
Äyu-r-ärogya-sampatti sagga-sampatti-m-eva ca
Atho nibbäna-sampatti iminä te samijjhatu.

C Sä!
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Summary translation

MSn Say ‘Sädhu’.
All do so.

MSn Say ‘Namo . .
CPc Homage17 to the Blessed worthy, the fully enlightened

Buddha.
Twice repeated.

MSn May the venerable incumbent and the other venerable
members of the great Order accord their gracious
permission.

RPc I take refuge in the Buddha/ the Doctrine/ the Order
(three times each).

MPc The taking of the three refuges is completed.
CPc Yes, venerable sir.
RPc I undertake the rule to abstain from taking life/ from

taking what is not given/ from sexual misconduct/ from
lying/ from malicious speech/ from harsh speech/ from
idle chatter/ from wrong livelihood.

RSc May these eight moral principles, ending with that of
livelihood, with the triple refuge, cause us to enter the
paths, attain the results, and see nirvana.

MPc Keep the eight moral principles, ending with that of
livelihood, with the triple refuge, fully and well, and
with full attention achieve it.18

UPc He broke through the tangle of defilements and their
roots by the power of the unlimited perfections He
attained, and by that He acquired worthiness and is
called ‘Worthy’ (araho)', placing Him in my heart I
worship the immaculate Buddha.19

UPm Homage to the Blessed worthy, the fully enlightened
Buddha.
Twice repeated.
Thus is the Blessed worthy, the fully enlightened Buddha,
perfect in wisdom and conduct, well, knower of the
world, supreme20 charioteer of men, who have to be
broken in, teacher of gods and men, Buddha, Blessed.
I take refuge in the Buddha for life, till I attain nirvana.
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Well stated by the Blessed one is the Doctrine, plainly
apparent, timeless, a thing to come and see, conducive,
possible for the intelligent to realize themselves.
I take refuge in the Doctrine for life, till I attain nirvana.
Of good conduct is the Blessed one’s Order of disciples,
of upright conduct, of proper conduct, of straight
conduct ; the four pairs of men, the eight individuals,
they are the Blessed one’s Order of disciples; fit to be
called upon, to be invited, to be given gifts, to be
worshipped in gesture, the supreme field of merit for
the world.
I take refuge in the Order for life, till I attain nirvana.

The Buddha’s knowledge is knowledge of ill/ of the
arising of ill/ of the annihilation of ill/ of the path leading
to the annihilation of ill/ of penetration of the truth/
of penetration of the Doctrine/ of penetration of
etymologies/ of penetration of realization/ of the level
of others’ spiritual attainments/ of latent tendencies/
of the miracle of the pairs/ of the attainment of great
compassion/of omniscience/ without impediment. I bow
my head to the fully enlightened Buddha who has these
Buddha-knowledges.

That Blessed one is thus worthy; worthy indeed is that
Blessed one. I take refuge with the worthy one; I bow my
head to the worthy one.
This formula is repeated for each of the Buddha’s
qualities: for ‘worthy’ substitute in turn the fully
enlightened Buddha; perfect in wisdom and conduct;
well; knower of the world; supreme charioteer of men,
who have to be broken in; teacher of gods and men;
Buddha; Blessed.

RSc My lord, the reverend king Buddha, was remote from
defilements. He did no sin even in secret. He was free
from all sins. He was worthy of all offerings, both objects
and acts, made by all the world’s inhabitants. The great
wonder is the quality of the reverend king Buddha’s
compassion. Though one mass together the compassion
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of a million mothers and a million fathers, one can make
no comparison with the compassion of the reverend king
Buddha. Thus infinite, possessing measureless qualities,
unequalled, equal to the unequalled, god to the gods, to
me the lord, my own Buddha mother, my own Buddha
father, the orb of dawn to the darkness of delusion, a
great raincloud to the fire of the defilements, peaceful
in His movements, restrained in His conduct, protector
to the unprotected, refuge to those without refuge, to the
reverend king Buddha, from the reverend king Buddha
called Tanhamkara to the reverend king Buddha called
Gautama, thus to the twenty-eight reverend king Buddhas
I make this offering of lamps—may it be offered. I make
this offering of fragrant smoke/ of fragrant flowers/ of
five items ending with puffed rice21 / of cool water/
of evening refreshment/ of four sweets/ of betel leaves/
of medicine—may it be offered. Aspiring to the peace of
nirvana and liberation from the ill of worldly existence
I make all these offerings to the twenty-eight reverend
king Buddhas. (Three times:) May they be offered.

UPc I bow to the good Buddha, senior in the world, bull
among men.
I bow to the good Doctrine, leading out of the world,
well taught.
1 bow to the good Order, supreme field of merit.
I bow to the good Enlightenment tree,22 fig tree
worshipped by the world.
Free of craving, free of hatred, free of delusion, without
defilement , I worship the clever Enlightened one , who
taught 23 in many a way.
I worship every stupa, wherever it may be established,
the corporeal relics, the great Bo tree, every image of the
Buddha always.
Seated at whose foot the Teacher defeated all His foes and
attained omniscience, that Bo tree I worship.
Here are these great Bo trees, worshipped by the world
protector; I too will bow to them: king Bo tree, worship
be to you!

MSn Out of veneration for the glorious great reverend king Bo
tree at Anuradhapura:
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USc The Bo tree bearing golden leaf buds,
The Bo tree bearing dark leaves,
The Bo tree which supported the back of Gautama, lord

of seers,
Let us too worship the glorious great Bo tree.

The Bo tree which sprang up on India’s soil,
The Bo tree sent to blessed Ceylon,
The Bo tree which supported the back of Gautama,

lord of seers,
Let us too worship the glorious great Bo tree.

The Bo tree which sprang up on India’s soil,
The Bo tree the Elder Sanghamitta brought with her,
The Bo tree which supported . . .
Let us too . . .

The Bo tree which sprang up on India’s soil,
The Bo tree planted in the great Meghavana park,
The Bo tree which supported . . .
Let us too . . .

The Bo tree which sprang . . .
The Bo tree planted . . .
The Bo tree visible within the golden fence,
Let us too . . .

The Bo tree which sprang . . .
The Bo tree planted . . .
The Bo tree worshipped by thousands of people,
Let us too . . .

I pass to and fro on this enclosure,
I tread on the roots and leaves of the Bo tree ;
Forgiving me, it does away with my sin;
The king Bo tree grants me permission.

The king Bo tree lives on the top level;
On the second level gleam flowers and lamps;
On the level of the sand worships a great crowd;
In the future we shall see nirvana.

UPc With lamp kindled with camphor, destroying darkness, I
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worship the Enlightened one, lamp to the triple world,
dispeller of darkness.
With fragrant perfume I worship the one who is Thus,
fragrant of body and face, fragrant with infinite virtues.
At the blessed lotus feet of the lord of seers I offer this
colourful, fragrant heap of flowers.
May the reverend one accept the water we have prepared;
out of compassion may He receive the best.
This verse is repeated in turn for evening refreshment/
medicine/ betel leaves.
Forgive me transgressions committed through careless-
ness in body, word or thought, 0 Tathägata of great
wisdom.
This verse is repeated, addressing in turn 0 Doctrine
plainly apparent, timeless and 0 Order of good conduct,
supreme.

RSc For all the faults which have occurred through the three
doors of my mind, body and speech, from infinitely
remote worldly existence until this moment, from the
jewel of the Buddha, the jewel of the Doctrine and the
jewel of the Order may I receive pardon. For the second
time, may I receive pardon. For the third time, may I
receive pardon.

RPc May this merit of mine bring about the destruction of
my defiling impulses.

RSc May all the elements of merit I have accumulated—
keeping the moral principles, worshipping in gesture,
making offerings to the Buddha, worshipping the Bo
tree, contemplating the virtues of the twenty-four
Buddhas—accrue to my parents, my teachers, my elders,
to all. And I empathize with all the elements of merit
from everyone, with respectful veneration, with
respectful devotion. And may there come to me through
the power of all this merit release from decay, death and
all the sorrows of worldly existence, and realization of
the very bliss of nirvana. May I see nirvana.

MSn Say ‘Sadhu’.
All do so.
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To see the Lord Buddha’s image is consolation to the eyes;
To bow be fore the Lord Buddha is consolation to the limbs ;
To think of the Lord Buddha’s virtues is consolation to

the mind;
To take the path the Lord took is consolation for

becoming.
In life there is truly trouble every day,
And to death we approach ever a little closer;
Only doing good is at least some palliative ;
Nirvana it is that is the comfort for us all.
Twice repeated.
May all beings be happy. Thrice repeated.
Say ‘Sadhu’.
All do so. Then follows the Metta Sutta.
By this statement of truth may you always fare well; by
this statement of truth may the world always be happy;
by this statement of truth may the Teaching long endure.
May there be every blessing; may all the deities afford
protection; by the power of all the Buddhas may you
always fare well.
This verse is twice repeated, substituting for ‘Buddhas’
first ‘Doctrine’, then ‘Order’.
By checking evil influences of constellations, devils and
ghosts by the power of protective texts, may they lay
low your misfortunes.
May all living creatures who are ill be free from ill, who
are fearful be free from fear, who are grieving be free
from grief.
May they give gifts with trust, may they always observe
the moral principles, may they take delight in developing
their minds, at their passing may they become deities.
I bind comprehensive protection 24 by the power of all the
Buddhas, who attained power, of the Isolated Buddhas,
and the worthies.
May the gods of sky and earth and the nägas of great
power empathize with the merit and long protect the
Teaching.
This verse is twice repeated, substituting for ‘Teaching’
first ‘instruction’, then ‘me and others’.25

*****
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MPc If one habitually makes respectful salutation and always
waits on one’s elders, four things increase: one’s length of
life, good looks, happiness and strength.
By this may you successfully achieve long life, health,
heaven, and finally nirvana.

C Amen!
RICHARD GOMBR1CHOXFORD

Notes

1 For what is normally entailed in a Buddha püjä see our Precept and
Practice (Oxford, 197 1), pp. 75-9 and 114-27.

2 Revisiting Sri Lanka in September 1979, we have heard of further
series in Colombo and Ratnapura.

3 This means that even when the performance is ‘live’ (i.e., not a tape
recording) electronic equipment is essential: the monk speaks into a
microphone. Thus technology influences ritual.

4 The Ven. Ariyadhamma thought this was in the commentaries, but
we cannot find it there. The nearest we have come to it in Pali is
Theri-Apaddna 17 (Gotami), 31-3 (= Ap 532, 1-6); we translate:
‘O Well one, I am your mother, and you, steadfast one, are my
father, who give me the bliss of the true Doctrine, my protector;
through you, Gotama, am I bom. Well one, this physical body of
yours have I nourished; my truth body, without sense organs [? -
dubious reading] , you have nourished. For a short while I suckled
you with milk to quench your thirst; you have suckled me with the
tranquil infinite milk of truth.’ I take the last phrase to be tantamount
to ‘the milk of infinite tranquillity’, i.e. the Ven. Ariyadhamma’s
‘milk of immortality’. See also our article ‘Feminine Elements in
Sinhalese Buddhism: 1. “Buddha Mother”’, WZKSO XVI, 1976,
pp.67-78.

5 The word upeksa, which with maitn, karunä and muditä (sympathetic
joy) makes a set as the four blessed states (brahmavihära) commended
by the Buddha, he seems to use less. We surmise that this is because
the word means ‘indifference’, and though in this context the
indifference is supposed to be a sublime one, a state of benign
equanimity, the same problem with the word’s connotations arises
in Sinhala as in English. Moreover, besides denoting a state of mind,
samänätmatäva has the more active connotation of impartiality.

6 This version of the service’s climax seems to have evolved gradually.
Both the pamphlets in our possession (see below) reflect an earlier
version: in them there are Sinhala verses between the silent
meditation and the Karaniya Metta Sutta. The abbreviation of the
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service at this point has clearly been done, whether with conscious
intent or not, to enhance its dramatic impact.

7 Though the chanting of the Buddha püjä sounds ‘musical’ to us, it
contrasts with Christian services in employing no instrumental
accompaniment, and of course no harmony.

8 The 28 Buddhas are mentioned in a great many ritual texts; what is
at issue is whether they ever receive offerings.

9 Cambridge, 1978.
10 The verses refer explicitly to the particular Bo tree at Anuradhapura,

but this is not important, for just as that tree is held to be a cutting
from the original Bo tree, other Bo trees in worship in Sri Lanka are
assumed to be connected with the tree at Anuradhapura.

11 'By their truth and morality and the force of their kindness and
forbearance may they protect me in health and happiness.'

12 This last set of distinctions (n, c, m) is only roughly indicative, and
refers primarily to the monk. The rhythmical distinction, between
normal speech and chanting, is much clearer than the melodic
distinction between what we have labelled c and m, where the line
we have drawn is necessarily somewhat arbitrary. For example, the
first time the monk recites Namo tassa Bhagavato . . .  it is according
to a well-known style which uses four notes, though mainly resting
on one of them, and we have labelled this ‘chanting’, partly because
the congregation too, for the most part, make some attempt to
follow the style; but the second time the formula is used the effect
is rather different, partly because it directly follows the more florid
chanting of a verse, so that though the intention may be the same
we have decided to label the style ‘monotonous’.

13 Sic.
14 Sic, but both printed edd. read Bhagavantam tarn keeping the

pattern.
15 The rest of the service is a normal conclusion to a pinkama,

especially to a pirit ceremony, to which some of the verses
specifically refer. For example, rakkham bandhämi, ‘I bind
protection’, refers to tying thread on one’s wrist as an amulet
after the monks have recited the protective texts over it. The text
from here on is not in the pamphlets, and one could argue that it
is not part of the Buddha-püjä proper; but some such conclusion
to round off the occasion is indispensible.

16 These verses are commonly recited by monks to acknowledge any
act of homage to them by the laity; all the monks present joined
in its recitation, the only point at which there was a general monk/
lay distinction.

17 No attempt to select English equivalents can convey the distinctions
and overlap between namo, vandanä and püjä, and their cognates in
both Pali and Sinhala. All mean ‘worship’ and can often best be so
translated. Namo, however, refers to physical obeisance (by
prostration or at least a deep bow). Vandanä is the most general
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word, but it too tends to imply some physical gesture of respect. Püjä
tends to refer to making an offering; but to call the subject of this
article an ‘Offering to the Buddha’ would quite misplace the emphasis.

18 '. . . with full attention achieve it.’ These last two words in the Pali
echo the last words of the Buddha. Their meaning is very general,
but in context the reference is to achieving nirvana.

19 This verse is from the Rasa-vähini.
20 Here, as everywhere, the translation aims to present the meaning of

the Pali as now understood. Originally anuttaro may have qualified
lokavidü or been an independent epithet, but we have evidence below
that it is now understood to qualify purisa-damma-särathi.

2 1 The other four items are mustard seed, arrow-grass, broken rice and
jasmine buds.

22 The conventional ‘English’ translation for Bodhi is ‘Bo tree’, but it is
good to be reminded of the metonymy. We revert to ‘Bo tree’ below
because ‘Enlightenment tree’ is too cumbrous.

23 The context requires the past passive participle to bear an active
meaning.

24 See note 15.
25 This translation of mam param we owe to the Ven. L. Siridhamma,

who glossed the phrase as mam ca param ca. We are grateful to him
for his help with the transcription of several gäthä.



THE GHOST WORD DVIHITIKA AND THE DESCRIPTION
OF FAMINES IN EARLY BUDDHIST LITERATURE

The word dvThitikä, called an ‘obscure term’ in the Critical
Pali Dictionary1 s.v. Thita, occurs only in one and the same
formula, which is used to describe places where it is difficult
for monks to get food because of famine :

(Veranjä, Vajji, Nälandä) dubbhikkhä hoti dvihitikä
setatthikä saläkävuttä na sukarä unchena paggahena
yäpetum, Vin III 6, 18-20 = 7,6-8 = 15,6 foil. = 87,5-9
= IV 23,17 foil.; S IV 323,3 foil, (without: na sukarä. . ,)2

‘(Veranjä, VajjT, Nälandä) was short of almsfood, which was
difficult to obtain; it was suffering from famine, and food tickets
were issued’ (I. B. Homer).

The note attached to this translation (‘the meaning of these
four stock-phrases is doubtful’) shows that the terms dvihitika,
setatthika and saläkävutta have been far from being understood
since even before Buddhaghosa’s time, as will be shown later.

Among Pali scholars of modern times, H. Kern seems to be the
first to discuss dvihitika.3 On the whole Kern follows the expla-
nation given in the atthakathä, leaving open the choice between
‘to have doubts about the possibility of getting food’ (dvi-ihati)
and ‘to have difficulties in getting food’ (dus-ihati). The PED
quotes Kern but draws attention to duhitika, hesitantly trans-
lated by ‘infested with robbers’ and derived from the Sanskrit
root druh. Quite a different suggestion was put forward by
F.L. Woodward in his translation of the Samyuttanikäyai ‘I
conjecture du-vihi-tikä (where paddy grows badly)’ {Kindred
Sayings IV 228 n. 1). Lastly the CPD offers a confusing rather
than helpful discussion on dvihitika s.vv. ihati and ihä.

In the atthakathä the term dvihitika is commented on in the
Säratthappakäsini and in the Samantapäsädikä. The latter offers
a long and elaborate explanation, which shows very clearly that
at the time of Buddhaghosa the meaning and the correct gram-
matical analysis had fallen into oblivion :

74



Ghost word dvThitikä and description of famines 75

tattha dvThitikä ti dvidhäpavattaThitikä. Thitam näma iriyä:
dvidhäpavattä cittairiyä cittaThä: ‘ettha lacchäma nu kho
kind bhikkhamänä, na lacchäma’ ti, ‘pvitum vä
sakkhissäma nu kho, no’ ti ayam ettha adhippäyo. atha
vä: dvThitikä ti dujjivikä, Thitam, Thä, iriyanam,
pavattanam, jivitan ti-ädTni padäni ekatthäni. tasmä
dukkhena Thitam ettha pavattatT ti dvThitikä ti. ayam
ettha padattho. Sp 174,24-175,1 = Sp (Be) I 143,
21 -27.4

‘Here dvThitikä means: endeavour being exercised in two ways.
Endeavour is movement: the movement of thinking, the endeav-
our of thinking is exercised in two ways: “Shall we get something
when begging, shall we not get [anything]? Shall we be able to
live or not?” This is meant here. Or: dvThitikä means “difficult
living”; endeavour, exertion, behavior, activity, life, etc. are
words of the same meaning. Therefore dvThitikä means “here
the endeavour [for living] goes on with difficulty”. This is the
meaning of the word here.’

In this alternative explanation Buddhaghosa assumes different
meanings for both parts of the compound dvThitikä: First it is
split into dvi, supposed to stand for dvidhä, and Thita equivalent
to iriyä. As Thita, Thä, and iriyä are to be understood as having
the same or at least nearly the same meaning, it is difficult to
assume that iriyä signifies ‘(good) conduct’, which is its usual
meaning. It seems rather to be the agent noun of iriyati ‘to move,
to live’. The second suggestion, to analyse dvThitikä as du(s)-
Thitaka, does not offer such difficulties.

That Säriputta in the 12th century was embarrassed to a
certain extent by Buddhaghosa’s commentary is evident from
the fact that he found it necessary to take up the problem again,
and also from what he has to say:

dvidhä pavattam Thitam etthä ti dvThitikä ti majjhapadalopi-
bähiratthasamäso ’yam iti dassento äha: dvidhäpavattaihitikä
ti. Thanam Thitan ti Thitasaddo ’yam bhävasädhano ti äha:
Thitam näma iriyä ti. tattha iriyä ti kiriyä. kassa pan’ esä
kiriyä ti äha: cittairiyä ti cittakiriyä cittappayogo ti attho.
ten’ eväha: cittaThä ti. katham pan’ ettha Thitassa
dvidhäpavattT ti äha: ‘lacchäma nu kho’ ti ädi. tattha
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‘lacchäma nu kho ' ti idam duggatänam vasena vuttam
‘jTvitum vä sakkhissäma nu kho, no’ ti idam pana issaränam
vasena vuttan ti veditabbam. bhikkhamänä ti yäcamänä.
duhitikä ti pi pätho tatthäpi vuttanayen’ ev’ attho
veditabbo. dvisadassa hi dusaddädesenäyam niddeso hoti.
dukkham5 vä Ihltarn ettha na sakkä koci payogo sukhena
kätun ti duhitikä.5 dukkarapvitappayogä ti attho. dusadde
vä ukärassa vakäram katvä dvihitikä ti ayam niddeso ti
äha: atha vä ti ädi, Sp-t (Be) I 426, 5-18.

‘He [Buddhaghosa] says “dvidhäpavattalhitikä’ showing that
dvihitikä is a compound, in which the middle member is omitted,
and which is an adjective, meaning “here endeavour is exercised
in two ways.” [The words] ihana and ihita [having the same
meaning] , [and | the word “endeavour” meaning “securing the
existence”, he says “endeavour” means “movement”. Here
“movement” means “activity”. [Answering the question:] “Whose
activity is it?” He says: “movement of thinking”, which means
activity of thinking, application of thinking. Therefore he says
“endeavour of thinking”. [Answering the question:] “How is
it, that there is a twofold exertion of the endeavour?” He says:
“Shall we get etc.” Here “shall we get” is said with regard to the
miserable people. “Shall we be able to live or not?” with regard
to the rich, [thus] is the interpretation. Begging means “asking
for”. There is also the reading duhitikä. Here also the meaning
has to be recognized according to what has been said above. For
this is indicated by substituting the syllable du for the syllable dvi.
Or: duhitikä means: “here endeavour is difficult, no undertaking
can be done easily.” The meaning is “where living is difficult to
procure”. He [Buddhaghosa] says “atha vä” etc. indicating, that
in the syllable du the sound« is changed into va optionally [which
leads to] dvihitikä’.

Considering iriyä as the equivalent of kiriyä, Säriputta shows
that the interpretation of cittairiyä etc. was already problematic
in his time. Whether Buddhaghosa really had in mind different
social groups, when talking about a double endeavour of thinking,
is open to doubt. He probably rather thought of the monks
considering the question, whether they would get any food at
all first, and then asking themselves, whether or not they might
be able to subsist on what they received. Säriputta, however,
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follows an older tradition. For Vajirabuddhi had already said:
lacchäma nu kho ti duggate sandhäya vuttam, sakkhissäma nu kho
no ti samiddhe sandhäya, Vjb (Be) 56, 3 foil, ‘“shall we get” is
said concerning the poor, “shall we be able or not” concerning
the rich’. Two points, not mentioned in Sp, are added to the
explanation in Sp-t: there is a variant duhitikä, and this word
shows that du- and dvi- were thought to be interchangeable
without affecting the meaning.

Whether the variant duhitikä has any rooting in the Vinaya
tradition is more than doubtful, for Säriputta clearly draws from
the commentary on the Samyuttanikäya'.

dvihitikä ti flvissäma nu kho na nu kho jlvissämä6 ti
evampavattaihitikä. duhitikä ti pipätho, ayam ev’ attho.
dukkham Ihitam 1 ettha, na sakkä koci payogo sukhena
kätun ti duhitikä 9 Spk III 106, 13-16 = (Be) III 143,
19-22.

'dvihitikä means: “shall we live, or shall we not live?” In this
way the endeavour is exercised. There is also the reading
duhitikä. The meaning is the same. “Here endeavour is difficult,
it is not possible to undertake anything easily.” [This] means
duhitikä .

It seems to be rather strange that, in comparison with the text
as given in the Samantapäsädikä, here dvi- is not explained at all.
The reason for this becomes clear from ayam ev’ attho introducing
the explanation of duhitikä. Thus this commentarial tradition
evidently did not know about any other interpretation for
dvihitikä than dufsflhitikä. It is only the subcommentary that
brings in dvidhä from the Vinaya commentaries: evampavattai-
hitikä ti evam dvidhäpavattalhitikä. dvihitikä9 dukkaräjlvikapayo-
gä, Spk-t (Be) II 382, 24 foil., where the first sentence is quoted
from Sp and the second one is identical with Sp-t, both quoted
above. Thus there was evidently at the time of the tlkäs a tend-
ency to harmonize different views proposed in the atthakathä.
The older and correct opinion, that the word begins with dus-,
prevails in the commentarial tradition of the Samyuttabhänakas
perhaps because of a second phrase occuring only in the Sam-
yuttanikäya: sabhayo c’ eso maggo. . . . ummaggo ca kummaggo
ca duhitiko ca, S IV 195, 17 foil, ‘fearsome. . . is this way. . . a
devious track, a wrong path, hard to travel on’ (Woodward).
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Here the commentary explains: duhitiko ti ettha ihitT ti iriyanä,
dukkhä Thiti etthä ti duhitiko . . . dvihitiko ti pi patho. es’ ev’
attho, Spk III 64, 21-27 = (Be) III 106, 9-14 10 ’duhitiko'. here
endeavour means living.11 Here living is difficult, [this] means
duhitika. . . There is also the reading dvThitiko. The meaning is
the same’.

Although the original reading duhitika is preserved here in
both S and Spk, in the Sinhalese and the Burmese manuscript
tradition, it is split up into dü-, accepted as correct by the Sin-
halese, and dvT- thought to be the better reading by the Burmese
tradition in the dubbhikkha formula (S IV 323 foil.) quoted
above. As the commentary on that passage has dvT- in the pratTka
against dü- in the müla- text of the Sinhalese manuscripts, this
proves again the independent traditions of the Samyuttanikäya
and its commentary,12 and it proves that dvihitiko belongs to
the Burmese tradition. Since the time of Aggavamsa, only dvT-
hitikä has been considered to be correct, for he teaches, when
demonstrating different kinds of sandhis, that dvThitikä can be
split only into du-Thitikä, although this word has two meanings:
samänapadacchedam asamänattham Sadd 639, 12 foil., i.e. du-
stands either for dus- or du- (= dvi-).

It is evident that dvThitikä was preferred to duhitika once the
interpretation of this word as containing -Thitikä had found
universal acception. This opinion prevails in the atthakathä,
which keeps duhitika as a lectio difficilior with the usual laudable
piety toward the text tradition. There can be hardly any doubt,
however, that duhitika is the original reading. It is not only the
text tradition as we have it today that points in this direction,
but also the highly artificial, and as far as duhitika is concerned,
grammatically impossible interpretation of the commentaries as
well as the extremely simple correct analysis of duhitika as
du-hitika, the counterpart of *su-hitika. The word suhita, though
not very frequent, is well attested: jighacchitänam pi na bhottu-
kamyatä assa pageva suhitänam, M I 30, 31 foil, ‘those who had
been hungry would have no desire for food, far less those who
had eaten already’ (Horner). The commentary has suhitänam:
dhätänam (Ps I 150, 14), and the SaddanTti explains: titti tap-
panam paripunnatä suhitatä, Sadd 449, 23. As the meaning
‘satiated’ for suhita is certain one might infer a meaning ‘hungry’
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for *duhita and ‘connected with hunger, stricken by famine’
or even only ‘difficult to live’ for duhitika.

It is very difficult to conjecture, however, why and how such
an easy and transparent word formation could fall into oblivion,
and how the fanciful etymology du( s)-Thiti-ka could arise. Perhaps
the first step was a wrong analysis as du-hiti-ka leading to an
unexplicable hiti, being connected with Thati, ihita13 just as
brähmana14 was analysed as brahmam anati (Sp 111, 12 = Sv
244, 10), bhikkhu as samsäre bhayam ikkhati (Vism (HOS) 5, 6),
ratana as ratim nayati vahati janayati vaddheti (Pj I 170, 5 foil.)
and many others.15 The only thing that is certain is that the
correct etymology had been forgotten by the time of the attha-
kathä, perhaps even much earlier. For other words of this stock
phrase on famine were also misunderstood at a fairly early date
as is shown by wrong Sanskritizations.

A formula similar to that in Pali occurs once in the Divyäva-
däna: trividham durbhiksam bhavisyati cancu svetästhi saläkä-
vrtti ca,Divy 131,21 foil.

Edgerton lists in his Buddhist Hybrid Sanskrit Dictionary s.v.
cancu a parallel to this sentence from the Mülasarvästivädavinaya.
As the edition of this text by Nalinaksha Dutt is notorious for its
numerous mistakes, this passage is retranscribed here from the
facsimile edition:16

tr\v}i[dham — gap of 27 aksaras - ]i3!manusyä vTjäni
praksTpya anägatasatväpeksayä sthäpayanti yusmäkam
anena vTj(ejna manusyäh käryam karisyantiti idam
samudgasamvandhäc cancam 1'1 ucyat. svetästhix 1& katamah
tasmin kä[/]e [manjusya asthiny upasa [w] (h) r [r] ya [-
gap of 17 aksaras— ]/4)nTti tatas tarn pänam pvianti idam
svetästhisamvandhäc chvetästhy ucyate. saläkävrttix katamah
tasmin käle manusyäh khalavilebhy (o) dhänyagudakäni
saläkayä äkrsya bahüdakäyäm [5] Z/z [äj/yäfmj kväthayitvä
pivanti idam saläkäsanvandh[ät] saläkä [ - gap of 7 aksaras -]
I5ljnä vrahmadattena väränasyäm ghantävaghosanam käritam
srnvantu bhavanto väränasmiväsinah pauräh naimittikair
dvädasavärsiki anävrsti vyäkrtä saläkävrttir durbhiksam
bhavisyati camcasvetästhi ca, Gilgit Manuscripts III.l
(ßhaisajyavastu) 250, 9-251 , 1 = Facsimile Edition 130b
(= No. 773), 2-5.
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It is not necessary here to dwell upon the deviations in word-
ing from the Divyävadäna. But it is noteworthy that here not
caricu, but camca is found. This concurs with a second, as yet
unidentified, text from Gilgit, which has been published by
Sudha Sengupta only recently.19 As the transcript of this frag-
ment bristles with misreadings to which quite a few printing
mistakes have been added, it is useless to reproduce the text
here, as no facsimile is available. Whereas caricu /camca20 is said
to signify samudgaka ‘basket’ in the Divyävadäna and in the
Mülasarvästivädavinaya, or za-ma-tog 'samudgaka, karandaka’
in Tibetan,21 the Ujjain fragment seems to explain camca as a
kind of disease: ‘people fall down on the ground and are unable
to rise. They die on the very spot’: tac camcenäyam purusah
kälagatah camcena kälagata iti ‘therefore they say: “this man died
of camca, he died of camca”'.

The possibility of explaining camca in two quite different
ways indicates very clearly that the proper meaning was obsolete.
Those who conceived the texts knew the formula relating to
famine which had been handed down to them as a stock phrase
without much caring about the exact meaning of its constituent
parts. The same holds good for both the words common to the
Sanskrit and the Theraväda tradition: svetästhi/ setatthika and
saläkävrtti/saläkävutta . In addition to the material quoted already,
there is another famine formula in Pali, in which dussassa replaces
dvihitika: dubbhikkham hoti dussassam setatthikam saläkävuttam,
Al 160, 15.22 ‘It is hard to get a meal. The crops are bad, afflicted
with mildew and grown to mere stubs’ (Woodward).

This translation follows the commentary :

setatthikan ti sasse sampajjamäne pänakä patanti, tehi
viddhattä nikkhantanikkhantäni sälisisäni setavannäni honti
nissäräni. tamsandhäya vuttam setatthikan ti, MpJI 257,
20-22.

'setatthika: when the crops are prospering, insects fall on them.
Eaten through by them the sprouts of the rice coming up are
white and barren. Because of this setatthika is said’.23

Although there is a uniform text tradition of setatthika,
corresponding to sveta-asthika, in the Ariguttaranikäya, the
explanation of the Manorathapürani and the reading setattika
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in the pratika in Mp (Ce 1922) point in quite a different direction.
In spite of the CPD, which sticks to the reading seta-atthika s.v.
atthika, the correct analysis is setatti-ka, confirmed by setattikä
sassarogo (Abh (Be 1968) 454),24 and by the atthakathä on the
famous comparison demonstrating the disastrous effects of
admitting women to the samgha:

seyyathäpi Änanda sampanne sälikkhette setattikä näma
rogajäti nipatati evan tarn sälikkhettam na ciratthitikam
hoti, Vin II 256, 21-23 = A IV 278, 28-279, 2 2’5

‘Even, Änanda, as when the disease known as mildew attacks a
whole field of rice, that field of rice does not last long’ (Horner).

The text of the commentary, which is identical for the Vinaya-
pitaka and the Anguttaranikäya, is re-edited here as the PTS
editions are faulty in some places:

setattikä näma rogajäti ti eko pänako nälamajjhagatam
kandam vijjhati. yena viddhattä nikkhantam pi sälisisam
khiram gahetum na sakkoti, Sp 1291,5-7 = Mp IV 136,
16-18.26

‘The kind of disease called setattikä'. an insect eats through a part
in the middle of the hollow stalk. Being pierced by it, the sprout
of rice cannot draw any water, although having come out of the
ground’.

The manuscript tradition and the explanation do not point to
any connection with atthi ‘bone’ neither here nor in A I 160,15.
Atti ‘disease’ is further corroborated as the original reading by the
Samantapäsädikä commenting on the dvihitika-formula. After
explaining setthikä as ‘although having been begging during the
day without receiving anything, [Veranjä] is scattered everywhere
with mushroom -coloured bones of dead poor people’, a variant
is given :

setattikä ti pi pätho. fass’ attho setä atti etthä ti setattikä. atti
ti äturatä vyädhi rogo. tattha ca sassänam gabbhagahanakäle
setakarogena upahatam eva pacchinnakhiram agahitatandulam
pandarapandaram sälisisam vä yavagodhümasisam vä nik-
khamati tasmä setattikä ti vuccati, Sp 175, 4-8.

‘There is also the reading setattikä. Its meanings is: “where there
is the white disease”, that is setattikä. Disease means malady,
sickness, illness. And there the sprouts of rice or the sprouts of
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barley or wheat are infected at the time of the germination of the
crops by the white disease and they grow up quite white without
having produced grains, for the water is cut off. Therefore it is
called “where there is the white disease”.’27

This passage is of particular importance, because it separates
setatthi and setatti very clearly, connecting both with different
explanations, and because it shows how the reading setatthi
might have spread within the Theraväda tradition. Where the
context in the canonical texts clearly points to a disease, there
is no trace of atthi ‘bone’ to be found in the atthakathä. As soon
as the idea of famine arose, the rare word atti was subject to a
reinterpretation as atthi. But for the Buddhist Sanskrit svetästhi
one might have been inclined to think of -attikä- as the only
correct form of the word in Pali.

As the Divyävadäna explains svetästhi as people collecting
bones, cooking them till they are white and then drinking the
broth, which is quite different from the Samantapäsädikä, this
again points to an obsolete word, just like the two different inter-
pretations of camca within the tradition of Northern Buddhism.
Therefore svetästhi is suspect of being a wrong Sanskritization of
setatti.

The third and last word in this stock phrase on famine, salä-
kävrtti is explained in the same way in both the Divyävadäna and
the Mülasarvästivädavinaya: ‘at that time people scrape together
grains and brown sugar from the threshing floor and from spoons28

with the help of sticks. Having cooked this in a lot of water they
drink it’. Here again the Theraväda tradition is of a different
opinion :

saläkävuttä ti saläkämattä vuttä. yam tattha vuttam
vapitam tarn saläkämattam eva ahosi, phale na janayatif 9

Spk III 106,18-20.

"saläkävuttä: grown to mere sprout. What has been sown here,
that became a sprout only. It does not bring forth fruit.’ Here, as
at Sp 175, 8-10 and Mp II 257,23 foil., where the same expla-
nation is given in different words, -vutta is derived from Sanskrit
upta ‘sown’. Considering the meaning of the word, which is
certainly defined correctly by the atthakathä, and taking into
account its Sanskrit counterpart saläkävrtti, this can hardly be
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correct: saläkävutta ‘having become a sprout’ is saläkä-vrtta. As a
rule vrtta develops into vatta in Pali, but vutta is also possible.30

This rare, perhaps dialectical, form led the commentator to think
of a derivation from vap .

The Samantapäsädikä further offers a second interpretation of
saläkävutta, supposing this word to signify ‘living on food tickets’.
This again shows that there was no universally accepted interpret-
ation of the term, the meaning of which had become altogether
obsolete in the Buddhist Sanskrit tradition.

While the explanations of all three words canca, svetästhi,
saläkävrtti in the famine formula as handed down in Northern
Buddhism can be discarded as fanciful, the rather conservative
Theraväda tradition on the other hand has preserved the correct
meaning of the last two terms.

It is not, however, easily explained how, or if, the spelling
setatthikä instead of setattikä intruded into the Pali tradition
from outside. The latest date for this development and for the
popular etymology connecting -attikä with the word for ‘bone’ is
the time of Buddhaghosa.

At a first glance, one might even be inclined to suspect a fifth
century Sanskritism. But the dual tradition of -attikä besides
-atthikä could have sprung up at a much earlier date, and the
frequent misspelling of inatta ‘indebted’ as inattha rather favours
the origin of -atthikä in Pali31 independent from the Sanskrit
tradition.

As camca does not occur in Pali, the meaning of the word
remains obscure. If, however, the ‘white disease’32 was really
thought to be caused by insects, and if the crops were only
growing as far as sprouts, perhaps because of the failing rains,
camca might signify some kind of noxious animal, such as mice
or rats, eating the crops. But as there does not seem to be any
obvious etymological connection of this word, this guess may
well lead us far astray.

Both Northern and Southern Buddhism have preserved this
very old stock phrase on famine independently. At the time of
the composition of the Divyävadäna and the Mülasarvästivädavi-
naya, the individual members of this formula were devoid of
meaning. That is why their Sanskritization was successful in part
only, and why their fanciful interpretation was invented. In the
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South, on the other hand, a far more authentic tradition was
preserved by the usual piety of Buddhaghosa and other commen-
tators to old traditional interpretations, although these were
outdated by their own ‘modern’ approach to the text. It is this
respect towards the tradition which enables us in quite a few
cases to recover the original meaning of words and to retrace
the development of texts.

MAINZ O. VON HINÜBER

Notes

1 Abbreviations follow the system laid down in V. Trenckner-
D. Andersen, A Critical Pali Dictionary , Vol. I, Copenhagen
1924-1948. I am obliged to my friend K. R. Norman, Cambridge,
for some valuable suggestions and for correcting my English.

2 The Pali Tipitaka Concordance by mistake gives Vin I 211 and
11 175 as references s.v. dvihitika.

3 Toev 122. The word is not listed in Childers’ dictionary.
4 The text of Sp is given here according to the Burmese ChS edition,

as the PTS edition is faulty in some minor points. This paragraph
is also quoted from a Sinhalese manuscript by Oldenberg in the
critical apparatus to his edition (Vin III 268, 4-9); the reading
iriyänipavattanam shows, by misreading -nam as -ni, that this
manuscript or its source is a transcript from a Burmese manuscript
and thus does not reflect a genuine Sinhalese tradition.

5 dukkham . . . . duhitikä is quoted from Spk III 106,15 foil.
6 This second (Ivissama is not in Be.
7 Ee: Thati\ Be: Ihiti seems to be a misreading of -tarn in the Burmese

script. The quotation in Sp-t has Ihitam ; variants given in Be:
lhati (sT), Ihämlti (syä).

8 Ee: payogena thätun ti dvihitika is w.r.
9 Probably read : duhitikä.

10 The text is given from Be, as Ee is faulty. For Ihiti perhaps read
ihitam, cf. note 7.

11 Spk-pt (Be) II 345,17 : iriyanä ti vattanä patipajjana.
12 Cf. O.v.H.: ‘On the tradition of Pali texts in India, Ceylon and

Burma’, in H. Bechert (ed .), Buddhism in Ceylon and Studies on
Religious Syncretism in Buddhist Countries, Göttingen, 1978,
pp. 48-57, esp. p. 56.

13 A possible ‘hyperpalism’ *dihitika or even *dvihitika, cf. the pairs
diguna : duguna at Pj II 497 ,3\,dujivha, dujjivha: dvijivha, showing
a misunderstanding as Jus.' dujj-, or duvassa: dvivassika (cf. Sadd
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796,2), might have been involved in explaining duhitikä as du-ihitika,
if in the pair duhitika: *dvihitika the latter was analysed as dv-ihitika
and then assumed to be -ihitika. I owe this suggestion to K. R. Norman.
In different ‘etymologies’ of brahmana: K.R. Norman, Elders’ Verses
I, London, PTS, 1969 p.167 on verse 221.
Cf. K. Mitra: ‘Fanciful derivation of words’, mIHQ, 28, 1952, pp.
27 3-279.
Gilgit Buddhist Manuscripts (Facsimile Edition) reproduced by Raghu
Vira and Lokesh Chandra. Part 6, Delhi 1974. As this facsimile was
not accessible to Edgerton, he gives the faulty text of Dutt.
Facsimile not clear: probably not cancam, as nc rarely occurs in
the Gilgit manuscripts.
The letter* is written here to mark the jihvämüliya.
Sudha Sengupta, ‘Fragments from Buddhist Texts’, in Ramchandra
Pandeya (ed.), Buddhist Studies in India, Delhi, Motilal, 1975,
pp. 137-208. The passage with a description of famine, which is a
blending between the camca!svetästhi-fovm\x\a and the krcchra!
käntära-formuXn (cf. BHSD s.v. käntära), occurs on pp. 202 foil.
The Gilgit texts show that camca is older than cancu, which may be
cancu, nom. sg. -u (BHSG § 8.20,30), originally.
The Tibetan parallel to the Gilgit text is given by D. R. Shackleton-
Bailey, JRAS, 1951, pp. 91 foil.
The positive counterpart is: subhikkhä hoti susassä sulabhapindä
sukarä etc. Vin I 238, 10 foil.
Woodward’s translation of Mp (Gradual Sayings II 142 n. 5) is not
very accurate. Be has datthattä instead of viddhattä, which hardly
affects the translation.
The edition of Abh by Waskaduwe Subhüti (3rd ed. 1900) has
-{th- in the text, but -tt- in the index p.260.
Ee has setatthikä in both Vin and A, without variants, but Be and
Ce 1933 of Vin and Ce 1915 of A have setattikä.
Only the more important variants given in the editions are repeated
here: setattikä: Sp: so Be with v.l. -tth- ins7, syä, ka, Ee: -tth--,
Mp: -tth- in Be and Ee, but -tt- in Ce 1924 and 1904 (= P. in Ee);
Sp-( (Be) I 426, 19 quotes setattikä näma ekä rogajäti.-Sp: Ee
pänako näma so. - nälamajjhagatam: Sp: Ee -majjhe gatam = variants
in B and K in Mp (Ee); Sp: Be, Ee näli-, - viddhattä: Mp: Ee = Ce
1924 viddhä kandä with v.l. in Ee: viddhattä vandam: Be = Ee with
v.l. ka: viddhattä kandam, cf. Mp II 257,21 quoted above.
Spk III 106,17 on S IV 323,4 has only ‘white bones’, and
consequently no trace of setattikä seems to survive in the
Samyuttanikäya tradition. Sp-J on Sp 175 quotes Sp 1291.
Div 132,4 khalu vilebhyo: read with Gilg.Man. khalavilebhyo
(Dutt khäla- is wrong) and cf. Tib.: JRAS 1951, p.92.
So read with Be and B, , C, in Ee.
H. Berger, Zwei Probleme der mittelindischen Lautlehre, Kitzinger,
München, 1955, pp. 58 foil, -vutta is said to mean nibbattam,
sampannam (Vmv (Be) I 88,25 foil.).
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31 Sanskrit influence, however, is evident in the Lokapannatti 187,15
(ed. E. Denis, Paris 1977) dubbhikkham hoti sakalavutti, thus Denis:
‘absence totale de pluie’ (sic!); both manuscripts have satalavutti,
read saläkävutti: -vutti instead of -vutta brings the word near to
saläkävrtti.

32 Probably ‘mildew’ or ‘blight’ (as suggested by Oldenberg-Rhys
Davids, Vinaya Texts III 326) which is, however, not caused by
insects, but by fungi.



KECI, ‘SOME’ IN THE PALI COMMENTARIES

The Pali Canon and its commentaries (cties) are interdependent
in so far as the cties give as precise explanations as possible of the
vast number of canonical words they comment on in the three
pitakas: Vinaya, Sutta, and Abhidhamma. Both canon and cties
are closed now and no further additions can be made to either.
Any later explanatory work, such as tikäs, anutikas, or anything
more modern or contemporary,1 does not rank as part of the
genuine commentarial literature and is in fact post-commentarial.

The history of this genuine literature is somewhat complicated .
It appears to have emanated from JambudTpa (India), and was
brought later to Sri Lanka by Mahä-Mahinda, son of the Emperor
Asoka, there to be put into the Sinhalese language. This forms
the source-material of the Pali cties as we have them today. For
in the fifth and sixth centuries A.D. these ancient cties were not
only translated into Pali but organized and edited into a more
scientific and sophisticated form principally by Buddhaghosa,
Dhammapäla and, to a far lesser extent, by Buddhadatta. All
these were bhikkhus living in the fifth and sixth centuries A.D.,
and all came from India to the Mahävihära in Anuradhapura to
pursue their self-imposed editorial tasks there with the consent
of the resident bhikkhus.

In spite of all that has been written and said, it cannot, so it
seems, be repeated too often that not one of these so-called
commentators is, strictly speaking, the author of any cty to
which his name has been attached. Rather is it the case that all
of them were translators and editors rendering into a more
acceptable language and arranging in a more co-ordinated and
rational order the commentarial material they found at the
Mahävihära in the Sinhalese tongue. For this, for one thing,
‘rendered no service to the bhikkhu-population living overseas’.2

In words attributed to Buddhaghosa, ‘Removing the SThala
language from them (i.e. the cties) and basing it on the Mahä-
atthakathä without discarding whatever are correct meanings
and rulings that are given in the Mahäpaccarl and other famous
commentaries such as the Kurundi that can be admitted to the

87
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tradition of the Elders resident in the Mahävihära. I will make
the meaning clear removing any repetitions and incorrect readings;
giving up only a different tongue and condensing protracted
exegesis, I shall render them into the faultless language (MägadhT)
suitable to the style of the canonical texts unmixed with and
uncorrupted by the views of other sects’.3

It will be observed that in this verse-passage the ‘commentator’,
here Buddhaghosa, proposes to work not only with extreme care
and circumspection, but also refers to some of the early cties.
Unfortunately none of these has survived and reasons for their
disappearance can be merely guess-work.

Living perhaps even prior to the compilers of the old cties
were the Poränas, scholars who were ‘undoubtedly revered
teachers of old, and they must have played an important part in
the formation and stabilising of the Theraväda school’.4 Extracts
from their teachings, expressed in both prose and verse, are
scattered throughout the cties. The same material is sometimes
quoted in more than one cty. Therefore it would appear that
these extracts were regarded as important and probably reliable
enough to merit preservation.

Even as the cties knew of their predecessors, the ‘Ancients’
whom they called the Poränä, so too they knew of what I can
only assume to have been some of their contemporaries. They
refer to these as keci, ‘some’, sometimes also to atme, apare,
ekacce, eke, all meaning ‘others’.5 Whethere these ‘others’ were
the same as or different from one another I cannot say. But I
think it highly likely that they were not the same as keci. I
think this partly because of the commentarial precision of words
used, and partly because the wording of the views attributed, for
example, to eke, is on the whole different from the type of
wording used to record the statements attributed to keci. But
only ‘on the whole’.

In this article I am not primarily concerned with any of these
‘others’ though they cannot be ignored. The names they are
known by in the cties as ahne, apare, ekacce and eke are recorded
by modern lexicographers only, as far as I am aware, in Helmer
Smith’s Index to Pj 1 and II.6 Here too is an entry for keci, but so
far it is includedin very few other indexes to PTS publications. But
I can mention three exceptions. First there is Bhikkhu Nänamoli’s
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The Illustrator of Ultimate Meaning1 where in his Index of Words
he includes an entry headed ‘ “some” (keci, apare)’. Here he lists
24 occurrences of these two words. These amount to roughly
the same total as Helmer Smith’s entries under keci and the four
words for ‘others’. Secondly, and thirdly, references to ‘some’
appear in the indexes of words and subjects in The Clarifier of
the Sweet Meaning* and in Peta-Stories. 9

Otherwise a certain amount of what I have found about ‘some’,
and ‘others’, I have found as it were by chance and do not propose
anything at all definite or final about them here. I merely put
forward these matters hoping that some day some scholar will be
sufficiently interested in these ‘contemporaries’ of the old com-
mentators to compile a full critical index to these ‘undiscovered
corners of Pali literature’.10

An assertion which, however, may be made with some confi-
dence is that these people, scholars, teachers perhaps, known as
‘some’ and ‘others’, whoever they were, had certainly on occasions
views differing from those held by the Mahävihärins. It is ap-
parent that these latter did not despise all their views, but held a
number of them to be valid, important, and constructive or
interesting enough to be inserted in the commentaries, but they
hardly can have foreseen that these would have been preserved
and studied centuries later in far away Europe. The recorded
views of ‘some’ may be given without comment, thus apparently
signifying agreement, or by saying ‘the meaning is the same’,
though the reading may differ; or by criticising or rejecting.

When this happens, when there is criticism or rejection, it
can be expressed as pamädapätha, an incorrect or slovenly reading,
as e.g. at Pj I 207 and Pv-a 25, of keci', as pamädalekha, as e.g. at
Bv-a 230, potthakesu likhanti, so pamädalekho ti veditabbo'.
‘they (unspecified) write in the books (manuscripts?) pabbajitam
santan ti (for mayi pabbajite), this is an erroneous or slovenly
writing’, as also noted at Sp 3,2 where scribes’ errors or careless
writings, pamädalekha, will be discarded when Sp as it has come
down to us was being prepared from the older cties that were in
the Sihala tongue; as tarn na sundaram, ‘that is not good, right
or proper’, as e.g. at Ud-a 253 of keci', as tarn päliyä na sameti,
‘that does not agree or tally with the text’, as e.g. at Bv-a 76 of
keci', as tarn na gahetabbam , ‘that is not to be adopted’, as e.g.
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at Ud-a 374 of apare', as tarn akäranam, ‘that is unreasonable’,
as Ud-a 34 of kecijalso as n’ atth’ idam käranam, as e.g. at Ud-a
431 of keci. Thus where the reading or writing was deemed to be
careless or the views put forward to be erroneous, several ways in
which the Elders could show their disagreement were to hand.

On other occasions, and perhaps the more frequent, the
differing interpretations of keci may be given without any com-
ment and neither agreement nor disagreement is expressed. Thus
at Ud-a 44 have is said to be a particle here. But keci say (vadanti)
‘its meaning is ähave, in the battle’ (which might well be the
case). This is not disputed.'1

It seems that the views held by keci or the readings taken by
them are nearly always expressed by the terms keci vadanti and
keci pathanti, ‘some say’ and ‘some read’. But this is not a hard
and fast rule or occurrence. For at e.g. Sv 662,5 and Pj I 78,17
the word bhananti is used instead of vadanti for what keci say, as
it is at e.g. Pj II 226,21 to convey the views of eke. On the other
hand eke vadanti occurs at Sv 150,8 and 152,3 as well as the less
expressive ti pi eke and ti eke of Sv 84,19 and 437,19. Similarly
there is ti pi keci at Pj I 46. In other Sv passages (e.g. 87,5; 184,
23) the more normal keci vadanti and keci pana vadanti are to be
found. This too is the case at Pj I 165,15 and Pj II 26,11 where
apare vadanti, ‘others say’. Thus it is very difficult to draw a
distinction between ‘some’ and ‘others’, whether these be eke or
apare, merely by referring to the commentarial terms used to
record their interpretations. Thus much seems fairly clear.

The cties themselves appear to take keci for granted since
they give no indication at all of who they were: editors, trans-
lators, research workers, or teachers, for example, or of where
they lived. It is left to a tikä, that on Sv, to give the opinion
that they were residents of Abhayagiri12 and therefore bhikkhus,
rather than residents of the Mahävihära, usually regarded as the
more orthodox seat of learning, and attracting Buddhaghosa and
the other famous commentators to spend some years working
there. Other tTkäs may well concur in the opinion that keci
resided in the Abhayagiri.

Another question that arises is where do ‘some read’, keci
pathanti? The answer appears to be potthakesu, ‘in the books’,
presumably meaning ‘in the manuscripts’. Most probably these
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are the manuscripts of the ancient and now unfortunately no
longer existent dies used by Buddhaghosa and the others. The
writers of these ‘manuscripts’ are anonymous now, and simply
appear to be denoted by the term likhanti, ‘they write’.

Besides the examples already quoted of passages speaking of
keci, I will give now a few more, and will begin with Pv-a13 since
the index of words in its translation collects all the occurrences.
Thus:
Pv-a 9. keci pan’ ettha petä ti arahanto adhippetä ti vadanti. Tam
tesam matimattam. Petä ti khinäsavänam ägatafthänass’ eva
abhävato, ‘but as to this “some” say peta is a synonym for
arahant. This is only their imagination. For there is no possibility
of return forthose whose äsavas are destroyed'. This interpretation
of peta is therefore not acceptable and is rejected.
Pv-a 14. vehäsayam titthasi antalikkhe ti vehäsayasannite antalik-
khe titthasi. Keci pana vihäsayan titthasi antalikkhe ti pätham
vatvä vihäsayam abhäsento antalikkhe titthasi ti vacanasesena
attham vadanti, *. . . some, taking the reading, “you are standing
in the sky, in the air”, say the meaning is “you are standing in
the air lighting up the sky” ’. As no comment is made here, there
is no reason to suppose the commentator took this ‘reading’ not
as definitely wrong but as interesting or useful enough to be
preserved.
Pv-a 24-25. In a short discussion on the meaning of pahüte, it is
said ‘but some read bahuke which is a careless reading’, pamäda-
päthä. Thus there is disagreement here.
Pv-a 33. Here for the reading kissa kammavipäkena ‘some’ read
(pathanti) kena kammavipäkena. No comment and the reading
given by keci appears to be acceptable.
Pv-a 40. Ayam gono samutthahe, to be interpreted commentarily
as ‘because of this I have thought that this (dead) ox might rise,
whereas “some” read (pathanti) “I think the ox might rise”
because the notion might present itself that this ox might get up
suddenly’. Again no comment is made.
Pv-a 58-9. Here, instead of reading sukham virägäya, ‘some’ read
( pathanti) sukhassa virägena. No comment.
Pv-a 70. The text’s reading of bhikkhünam is for bhikkhuno and
was said owing to a change in number. So when keci read älopam
bhikkhuno datvä, it looks as if their reading were better and to be
preferred.
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Pv-a 75. Some say {keci vadanti) that in each direction he pro-
duced 16 (trees) so that altogether there were 64 wish-granting
trees, whereas the cty says he produced 8 trees in each of all the
directions so that there was a total of 32 wish-granting trees.
No comment, and perhaps of no importance whether 64 or 32
of these mythical trees appeared.
Sp 403-4 = Spk III 270 at both of which keci’s views are given
though omitted at some comparable passages, e.g. Mp III 315,
Thi-a 61 168. In defining asecanako our two cties say nässa
secanakan ti, anäsittako abbokinno pätekkho äveniko. . . keci
pana asecanako ti anäsittako ojavanti sabhäven’ eva madhuro
vadanti, ‘what is complete or perfect needs no addition, is un-
interrupted, single, unique. But some say it needs no addition, is
life-giving, sweet by nature’. These views cannot be objected to
and so there is apparently complete concurrence.
Ps I 171. Here four defilements are to be got rid of by the third
way, the anägämimagga. ‘But some herein are described as getting
rid of them by the first way. This does not tally with what
precedes and what follows. Some speak of, ti, getting rid of by
discarding. This is no more than a desire of theirs’: keci pana
pathamamaggena ev’ ettha pahänam vannayanti. Tam pubbä-
parena na sandhTyati. Keci vibbhambanapahänan ti. Tam tesam
icchamattam eva.

Thus, in neither of these adjacent passages are keci agreed
with or their views adopted. (Cf. Pv-a 9).
Ps II 351 = Spk III 95: ‘Therein some say the cessation of one
who has attained is when the essentials or requisites of his mind
are as though they have ceased to exist’: Tattha keci nirodham
samäpannassa cittasankhärä va nimddhä ti. ‘But it should be said
to them “His essentials for speech have also ceased to exist’”,
vacTsahkhärä pi 'ssa niruddhä.

So here the statement made by ‘some’ is regarded as incom-
plete and the meaning as not adequate to cover ensuing develop-
ments.

Some examples from Pj I and Ud-a have been cited already.
Others are :
Pj I 46. For jamghamamsam tälapattaputabhattassa santhänam,
‘the flesh of the calves (of the legs) is the shape of cooked rice
in a palm-leaf bag’, we get avikasitaketakTmakulasanthänan ti
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pi keci, ‘some say the shape of an unopened ketaki bud’.14

No comment and, apart from ti, no verb.
Pj I 154. . . tassa abhävato asokam, keci nibbänam vadanti, tarn
purimapadena nänusandhiyati, ‘that is sorrowlessness; some say
it is nibbäna, but that has no sequence of meaning with the
earlier line’.14

Rejection of keci's views.
Ud-a 51 gives a reason for the origin of the name Ajapäla-nigrodha,
while keci give another. There is, however, no verb here, not even
ti as at Pj I 46, but simply keci panayasmä tattha. . . mahallaka-
brähmanä nivesanäni katvä sabbe vasimsu. TasmäAjapäla-nigrodho
ti nämam jätan ti.

There is no agreement and in fact Ud-a proceeds to give three
more possible origins. Perhaps therefore Ud-a welcomes keci's
contribution which at least it does not appear to reject or despise.
Indeed the origin of the name seems to have been wrapped in
uncertainty.
Ud-a 108. Here the cty, ascribing one meaning to the phrase
tanhakkhaya-sukhassa says that ete's interpretation depends on
a change in case, while keci ubhayam pi sukhasämannena gahetvä
etan ti pathanti, ‘some read this taking both as happiness through
recluseship. But this must be because of a very worthless reading
of theirs’, tesam kalam nägghantt ti päthena bhavitabbam.

Therefore rejection.
The cties are a most wealthy mine of all kinds of information.

Now that it is hoped to mark the PTS centenary in 1981 by the
translation of at least a few cties—others it is hoped will follow
as the years go by—it will be not only appropriate but necessary
that some of the riches in this body of information may be
explored and exploited. For by this means it may become more
possible to add to our precise knowledge of what the Pali Canon
is intending to say and thus to our powers of interpreting it
correctly.

Moreover it seems important to discover far more about the
contents and methods of the cties themselves. For example the
following topics spring to mind:
1. I have briefly discussed various commentarial methods of
defining canonical words in CSM, pp.xvii foil.: by giving canonical
quotations; by citing other readings (not necessarily those adopted
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by ‘some’ or ‘others’); by providing enumerations of different
kinds of the same item or by saying that such-and-such words
may have a varying number of ‘folds’, vidha, from two upwards,
or by the device of ascribing multiple meanings to a word, sadda.
Unfailingly it is asserted which one is intended ‘here’, that is in
the canonical context being investigated and clarified in order
to eliminate the substitution of a wrong meaning for the right one.
2. Interest in grammar, including conscious changes in case and
grammatical terms used.15

3. Knowledge of Sanskrit grammar and words.
4. Additions to and alterations from the Teaching of the Canon.
5. New words and new names not found in the Canon.
6. Number of times Buddhaghosa or the others gave their own
views, and if this was done only when a cty gives no explanation
of a canonical term.
7. The religious and social history of Ceylon, its culture and
customs as described in many of the cties.
8. The arts of story-telling and versifying.
9. Similes and metaphors used.
10. Style of writing, including assonance.
11. Lists of sayings and readings attributed to the Poränas, to
‘some, and to ‘others’.
12. Material concerning Gotama as bodhisatta and Buddha, and
the meaning of the terms.

Many more points in commentarial literature would re-pay
investigation, and I should think the total size of the findings
would be vast. In this article I have only scratched a minute part
of the surface of what future work on the commentaries might
be and might yield.

LONDON LB. HORNER

Notes

1 Such as Guide to Conditional Relations, London, PTS, 1979, by
U Närada Mülapafihäna Sayadaw, to elucidate ChS edn. of Patthäna
of which he translated vol. 1 under the title Conditional Relations,
London, PTS, 1969.

2 Sp 1 foil.
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For the sake of brevity I have combined here words and phrases which,
though not always quite identically stated in Buddhaghosa’s intro-
ductory verses to Sp Sv Ps Spk Mp As, occur in them all.
E. W. Adikäram, EHBC, p.23.
For references in Pj I and Pj II to all of these see Helmer Smith’s
General Index to Pj I and 11 in his Suttanipäta Commentary, London,
PTS, 1917, pp.800 foil.
See previous note.
His trsln. of Pj I.
Trsln of Bv-a by I. B. Horner, SBB XXXIII, London, 1978. Some of
these references to keci have been collected elsewhere (JIABS, Vol. 1
No. 2. pp. 52-56, (1979).
Trsln of Pv-a by U Ba Kyaw and Peter Masefield, SBB XXXIV,
London, 1979.
I am indebted to Dr Lily de Silva’s General Introduction to her fine
edn. of Sv-pt, and her discussion giving references to Sv at the
beginning of the Section headed ‘Some valuable information from
DAT’. See vol. I ,pp.  Iviii foil.
See below where a few examples are given from other cties.
Sv-pt I 160; 164; 289; II 155, residents at Uttaravihära; Sv-pt I 207;
316 at Abhayagiri. It is assumed here, also in DPPN, s.v. both these
names, that the two were merely different names for one and the
same monastic residence. For the references in this note, see Sv-p(,
vol. 1, pp. lix foil.
Referred to on p. 89 above.
Trslns as at MR & 111 46; 168.
See e.g. Gram. Indexes to Sp, Mp, Th-a; also Indexes to Spk and
Ud-a under the Pali names of the cases, and MR & Il 1 under the
English names in Index of Words and Subjects. For some changes
in case see CSM, pp.xxxiii foil.
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TIRTHANKARA-PRAKRTI AND THE BODHISATTVA PATH

Among the many technical terms which have similar meanings
in Buddhism and Jainism , the terms ‘Tirthahkara’ (Pali titthakara)'
and ‘Buddha’ have a particularly large number of common
connotations. The term ‘tirthika’ (Pali titthiya).2 although it has
been used rather pejoratively by the Buddhists to denote the
non-Brahmanical ‘heretics’, conveys to the Jainas the very same
elements that one associates with the terms ‘Buddha’ or ‘Samyak-
sambuddha’.3 I shall mention briefly a number of points of
similarity between the two terms.

Both ‘Buddha’ and ‘Tirthahkara’ are applied only to the
Teachers of the respective orders and not to the disciples, and at
any given time only one Buddha or Tirthahkara exists in any one
lokadhatu. Both Teachers have achieved omniscience (sarva-
jnatva), the Buddha by having removed all klesävarana and
jneyävarana, and the Tirthahkara by having destroyed the mohan-
lya and the jnänävarana karmas.5 Although in each religion there
is an eternal line of Teachers, each Buddha or Tirthahkara lays
the foundation for a new order (called säsana or tirtha), which
lasts for a certain number of years and then ends, to be renewed
by another teacher in the series. And in each kalpa there are
exactly twenty -four Tirthahkaras and twenty-five Buddhas.6

The first Buddha and the first Tirthahkara of each age makes
a prophecy concerning the identity of the last one. The first
Buddha, Dipankara, prophesied that a Brahman named Sumedha
would eventually become the last Buddha, Gautama. Likewise,
the first Tirthahkara of our kalpa, Rs.abha, prophesied that his
grandson, Marici, would become the last Tirthahkara, Mahävira.7

Similar comparisons can be drawn between major occasions in
the lives of Gautama the Buddha and Mahävira the Tirthahkara:
the dreams preceding their conceptions, their births, with gods
in attendance; their renunciation, enlightenment, and first ser-
mons; and finally their nirvanas. Buddhist and Jaina communities
celebrate these events in almost identical ways.8

The similarities between Buddhist and Jaina conceptions of
their Teachers and Founders of orders would suggest that the

96
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path leading to Buddhahood and Tirthahkarahood are equally
similar; nevertheless, there must be doctrinal and temperamental
differences between the two paths, in as much as Jainism adheres
to the doctrine of noninvolvement in the affairs of other souls,
while Buddhism lays great stress upon the need to cultivate
mahäkarunä, the great compassion, so as to help other beings
attain nirväna. Consequently there are some major differences
between the careers of a follower of a Buddha and a disciple of
a Tirthahkara. It is of great interest to the students of religion
to examine these similarities and differences.

The path of the Buddha is known as the Bodhisattva path, to
distinguish it from the path of arhat. An arhat is said to be the
follower of a lower path as he remains content with the role of
the disciple and who, although free from all moral impurities
(klesa), continues to have a residual ignorance. This ‘ignorance’
is a deficiency which, according to certain Buddhist schools,
prevents the arhat from being a Teacher;9 the Buddha’s om-
niscience, on the other hand, enables him, indeed compels him
to be a Teacher and the founder of a new Order. For the Jainas
such a distinction between an arhat and a Tirthahkara is imposs-
ible, since omniscience (kevalajhäna or sarvajnatva) is a pre-
requisite for the Jaina nirvana.10 In Jainism, therefore, the
distinction between an arhat and a Tirthahkara is based not
upon the degree of knowledge attained, but on the presence or
absence of certain miraculous powers, notably the divya-dhvani
(‘divine sound’) which enables certain omniscient beings to be
Teachers.11 Not all arhats need to be Teachers; only a few have
practiced those virtues which are said to confer upon them the
status of a Tirthahkara (by endowing them with divya-dhvani)
at the time of their first sermon after attaining the arhatship.

Bearing these conditions in mind one can now examine the
significant features of these two paths. The prominent feature of
the Bodhisattva path is the practice of the six päramitäs, viz.
däna, sTla, vTrya, ksänti, dhyäna, and prajnä. The Bodhisattva
traditionally produces the bodhicitta, the resolution to become
a Buddha, in the presence of a Buddha, as for example, Sumedha,
who made his resolution in the time of Dipankara Buddha. He
then receives a prophecy from that Buddha, to the effect that
he will become a Buddha at such and such a time. Thereafter he
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practices the päramitäs for four (to sixteen) asamkhyeyas and one
hundred thousand kalpas, serving different Buddhas, until he
finally reaches perfection and attains to Buddhahood.12

Three major elements stand out in this process. First, the
Bodhisattva is fully aware that he wants to become a Buddha.
Second, he practices the virtues repeatedly over the course of
a number of births. Third, he undertakes each action with the
resolution that it should accumulate such karmic forces that it
finally will yield as its fruit the attainment of nirväna on the
part of all beings. Furthermore, the Bodhisattva is constantly
aware of his future role as a Teacher.

The career of a would be Tirthankara basically resembles
that of a Bodhisattva, in that he practises virtues which roughly
correspond to the six päramitäs. The Jainas list sixteen practices
(bhävana) which eventually result in Tirthankarahood: (1) Purity
of insight (darsana-visuddhi)', (2) reverence of one’s elders; (3) the
observance of the vows; (4) the ceaseless pursuit of knowledge;
(5) constant fear of samsära; (6) charity (tyäga)', ( j)  austerities
(tapas)-, (8) removal of obstacles that threaten the equanimity
of ascetics; (9) serving the meritorious by warding off evil;
(10) devotion to arhats; (11) devotion to one’s preceptors;
(12) devotion to the learned in scriptures; (13) devotion to the
scriptures; (14) the practice of the six essential duties (daily
confession of transgressions, etc.); (15) propagation of the
teachings of the Tirthankara; and (16) fervent affection for
one’s brother in faith.13

Although this list is longer than the Buddhist list of the
päramitäs, it can also be divided into the traditional Buddhist
categories of sTla, samädhi, and prajnä. The Jainas emphasize
tyäga and darsana-vis'uddhi , just as the Buddhists emphasize
däna and prajnä, thus stressing the mundane and supermundane
aspects of the path. The Jainas do not insist that all sixteen
bhävanäs must be practised, or that they be practised to the
same extent.14 This would indicate that the list of sixteen is an
elaboration of an earlier list, which probably corresponded
more closely to the list of six päramitäs.

These sixteen bhävanäs, severally or collectively, are said to
cause the influx of karmic matter which must inevitably lead
one to the state of being a Tirthankara, that is to say, an arhat
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who teaches. This karmic matter, therefore, is called tirthankara-
prakrti, karma which yields rebirth as a Tirthankara.15

One would expect the Jainas to map out their path in greater
detail as did the Buddhists in the Jätakas or in such sütras as the
Dasabhümika or treatises like the Bodhisattvabhümi. Strangely
enough, not a single Jaina work deals exclusively with the path of
a Tirthankara. Although Jaina literature is full of didactic stories
which extoll the virtues comprising the sixteen bhävanäs, they are
not set forth as stages of a career culminating in the birth as a
Tirthankara. The Tirthahkara-path seems here to have been sub-
sumed under the path of an arhat, the moksa-märga of the Jainas.

One can, however, follow the career of the Tirthankara by
looking at the legendary biographies of various Tirthahkaras in
such works as the Ädipuräna 16 of Jinasena (9th century) or the
Trisastisaläkäpurusacarita1 of Hemacandra (12th century). It
is astonishing to find that in no case did the Tirthahkara-to-be
ever become aware of having initiated such a career. In other
words, there is nothing in Jainism comparable to the idea of the
bodhicittotpäda , the bedrock upon which the entire career of
the Bodhisattva was founded. According to the Jainas the karmic
forces called tirthankara-prakrti become attracted to the soul of
the TTrthahkara-to-be at a specific time when one of the virtues,
probably charity or protection of ascetics, reaches its perfection.
There is no conscious effort or resolution on the part of this soul
to become a Tirthankara, nor is there any awareness that such
karmas have been attracted determining his future status as
Tirthankara. This can probably be explained on the grounds
that any such wish to become a Tirthankara would itself con-
stitute an unwholesome act and would render his virtues impure.
The Jainas have maintained that the bartering (called nidäna) of
one’s virtuous deeds for the attainment of supernatural powers
or rebirths in heaven, not to speak of Tirthankarahood, is the
greatest obstacle on the path of salvation.18 It is, therefore,
understandable that while a Jaina devotee, either lay or mendicant,
might wish to lead a pure life and perfect his virtues, he would
not entertain the thought that he might attain an exalted status,
such as that of an arhat or a Tirthankara. One becomes a Tirthah-
kara quite unawares, and that fact, in itself, is considered the
perfect proof of one’s saintliness.
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This is a major departure from the Buddhist point of view, and
it explains the absence of a Jaina-bodhisattva path, since there
can be no starting point like the moment of bodhicittotpäda. 19

Another important distinguishing feature is the element of the
time required to become a TTrthankara. While the Buddhists tend
to lengthen the period into many kalpas and countless births, the
Jaina legends concerning the Tirthahkaras consistently mention
no more than a single intermediate lifetime between the birth
during which the tirthankara-prakrti was attracted and the (final)
incarnation as a TTrthankara.20 This would be too short a time if
the Tirthahkara-to-be were required to practice the perfections
in the Buddhist manner. The intervening birth is usually in a
heaven21 from where the soul descends into the womb of his
human mother and is immediately endowed with a body suitable
to a Tirthahkara-to-be. He then becomes recipient of the various
honours (e.g. the celebration of the kalyänas') eventually attaining
to kevalajnana at which time the divya-dhvani will emanate from
his person and he will be recognized by all as a new TTrthankara,
the founder of a new tirtha.

BERKELEY PADMANABH S. JAINI

Notes

1 The original meaning of the term, ‘the founder of a sect’, is well
preserved in the following passage of the Sämanhaphalasutta: ayam,
deva, Pürano Kassapo saflghi c’ eva gant ca ganäcariyo ca näto
yassassi titthakaro sädhusammato bahujanassa rattannü cirapabbajito
addhagato vayo anuppatto, D I 48 foil. It should be noted that
Makkhali Gosäla, Ajita Kesakambali, Pakudha Kaccäyana, Sanjaya
Belatfhiputta, and Niganfha Nätaputta, the contemporary s'ramana
leaders of Gautama Buddha, are also described in an identical manner
in that sutta.

The Jainas take the term tirtha to mean the scriptures: tirthakrtah
samsärottaranahetubhütatvät tirtham iva firtham ägamah tat krtavatah
(Quoted in Jinendra Varni, Jainendra-siddhänta-kosa, Delhi 197 1, II,
p.372).

2 Edgerton quotes the following use of tirthika as an exception: tirthika
väbhavanti bhavasüdanäh (Mvu I 106,8) where the term tirthika is
said to refer to the Bodhisattva in the eighth bhümi (F. Edgerton,
BHSD, p. 254).
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3 Compare, for example, the Sakrastava addressed to the liberated souls:
namo ’tthu arihantänam bhagavantänam äigaränam titthayaränam
sayamsambuddhänam savvadarisinam . . . namo jinänam jiyabhayänam
(Quoted in R. Williams, Jaina Yoga, London 1963, p. 193).

4 The Jainas divide the abode of human beings into the realm of
enjoyment (bhogabhümi) and the realm of spiritual activity
(karmabhümi) and contend that the TTrthabkaras are tobe found
only during the third and fourth (out of a total of six) stages of
the temporal half-cycles known as utsarpinT (progressive) and
avasarpinT (regressive). Only one TTrthafikara may appear in a given
karmabhümi at one time. They also believe that there are certain
karmabhümis (known as i'ideha-ksetras) which are free from such
temporal changes and hence TTrthafikaras are to be found there at all
times. For details, see W. Schub ring, The Doctrine of the Jainas,
Delhi 1962, §12-15; § 120. The Theravädins, on the other hand,
believe that the Buddhas are born only in the JambudTpa and hence
discount the possibility of a Buddha currently living anywhere in the
Universe. See G.P. Malalasekera, DPPN, II, 298. The Northern
Buddhists seem to disagree on the precise meaning of the term
lokadhätu. The Vaibhajikas seem to favour the view that only one
Buddha can appear in the entire universe at one time, whereas the
Mahäsäfighikas maintain that many Buddhas can appear
simultaneously in different world systems: sütra uktam-ästhänam
anavakäso yad apürväcaramau dvau Tathägatäv arhantau
samyaksambuddhau loka utpadyeyätäm. nedam sthänam vidyate.
sthänam etad vidyate yad ekas Tathägatah.’ . . . idam atra sampra-
dhäryam-kim atra trisähsramahäsähasro lokadhätur loka iftah,
utäho sarvalokadhätava iti? nänyatra Buddha utpadyanta ity eke.
. . . santy evänyalokadhätusu Buddha iti nikäyäntarTyäh
(Abhidharmakosabhäsya, (ed. P. Pradhan) Patna 1967, III, 96).

5 For a comparison between the Buddhist and the Jaina theories of
omniscience, see P.S. Jaini, ‘On the sarvajnatva (omniscience) of
Mahavira and the Buddha,’ in Buddhist Studies in Honour of
I.B. Horner, Dordrecht 1974, pp. 71-90.

6 The following verses list the names of the twenty-four TTrthahkaras
of the present avasarpinT in the Bharata-ksetra of the JambudvTpa:

Usabham Ajiyam ca vande Sambhavam Abhinandanam ca Sumaim ca
Paumappaham Supäsam jinam ca Candappaham vande.
Suvihim ca Pupphadantam STyala-Sejjamsa-Väsupujjam ca
Vimalam Anantam ca jinam Dhammam Santim ca vandämi.
Kunthum Aram ca Mallim vande Munisuvvayam Nami-jinam ca
vandämi Ritthanemim Päsam taha Vaddhamänam ca.
evam mae abhithuä vihüya-raja-mala pahina-jara-maranä
cauvTsam pi jinavarä titthayarä me pasTyantu.

(Quoted in R. Williams, Jaina Yoga, p. 195). For a list of the twenty-
five Buddhas of the Theraväda tradition, see Ja I 44. The Northern
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tradition seems to have expanded on this list, as can be seen from
the Lalitavistara which enumerates fifty-four Buddhas, and the
Mahävastu which lists more than a hundred Buddhas under whom
the Bodhisattva is said to have attained the different bhümis of his
career.

7 It should be noted, however, that the prophecy regarding Manci
was made by R§abha in response to a question from Bharata (the
first Cakravartin, the eldest son of Rjabha) and also that Manci
became puffed up with pride and fell away from the true path; he
is credited by the Jainas with founding the Sähkhya heresy:

atra kim kascid apy asti, bhagavän, bhagavän iva,
tirtham pravrtya Bharatak etram yah pävayisyati.
iasamsa bhagavän evam, ya esa tava nandanah,
Maricir nämadheyena, parivräjaka ädimah. . . .
ciram ca samsrtya bhave, bhavisyaty atra Bhärate,
ayam nämnä Mahäviras caturvimsas tu tirthakrt.

(Trisastisaläkäpurusacarita (of Hemacandra), I, vi, 372-379
(Bhavanagar 1933) ).

8 For a description of the ceremony attending these sacred events
known as the panca-kalyänakas (garbha-ianma-diksä-kevalajnäna-
mok a-kalyäna) , see P.S. Jaini, The Jaina Path of Purification,
Berkeley 1979, pp. 195 foil.

9 This is a view of the Vaibhäsika school: ajnänam hi bhütärthadarsana-
pratibandhäd andhakäram, tac ca bhagavato Buddhasya
pratipaksaläbhenätyantam sarvathä sarvatra jneye punar
anutpattidharmatväd hatam; ato ’sau sarvathä-sarvahatändhakärah.
pratyekabuddhasrävakä api kämam sarvatra hatändhakäräh,
klistasammohätyantavigamät, na tu sarvathä; tathä hy esam
buddhadharmesv ativiprakrs adesakälesu cärthesu cänantaprabhedesu
bhavaty eväklitfam ajnänam (Abhidharmakosabhäsya, I, 1).

10 mok apräptih kevalajnänapürviketi kevalajnänotpattikäranam ucyate:
mohaksayäj jnänadarsanävaranäntaräyaksayäc ca kevalaml
bandhahetvabhävanirjaräbhyäm krtsnakarmavipramokso moksahl
(Sarvärthasiddhi (Bhä$ya on the Tattvärthasütra) , X, 1-2).

11 The TTrthartkara is believed to speak in a human language that is
‘divine’ in the sense that men of all regions can understand it in
their own languages: Tirthakarasya . . .samudbhüto divyadhvanih
. . .yojanäntaradürasamTpasthästädasa-bhäsä-saptasatakubhäsäyuta-
tiryagdevamanusyabhäsäkäränyünädhikabhäväiTta-madhuramanohara-
gambhiravisadavägatisayasampannah . . . Mahävtro ’rthakartä
(Quoted in Jinendra Varni, Jainendra-siddhänta-kosa, II, p. 430).

12 For details, see G.P. Malalasekera, DPPN, II, 324.
13 yad idam tirthakaranämakarmänantänupamaprabhävam

acintyavibhütivisesa-käranam trailokyavijayakaram
tasyäsravavidhiviseso 'stiti? yady evam ucyatäm ke tasyäsraväh.
ity ata idam ärabhyate-darsanavisuddhir vinayasampannatä
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silavratesv anaticäro ’bhik najnänopayogasamvegau saktitas
tyägatapasl sädhusamädhir vaiyävrtyakaranam arhadäcäryabahus-
rutapravacanabhaktir ävasyakäparihänir märgaprabhävanä
pravacanavatsalatvam iti tirthakaratvasyal (Sarvärthasiddhi, VI, 24).
For a longer list containing twenty items, see Trisastisaläkäpurufa-
carita, 1, i, 882-903.

14 apy ekam tirthakrn-nämakarmano bandhakäranam,
madhyäd ebhyah sa bhagavän, sarvair api babandha tat.

Ibid, 1, i, 903. Compare also: etäni sodasakäranäni samyag
bhävyamänäni vyastäni ca firthakaranämakarmäsravakäranäni
pratyetavyäni (Sarvärthasiddhi, VI, 24).

15 The firthahkara- prakrti is included in a category of karmic matter
known as näma-karma (i.e. that by which a designation, e.g. man,
animal, god, etc. is given to a being in a particular existence). By
virtue of this prakrti a Tirthartkara-to-be is born with a body suitable
for a Teacher, worthy of the garbha and the other kalyänakas,
endowed with the power of divya-dhvani which manifests at the
moment of his first sermon: jassa kammudayena fivo
pamcamahäkallänäni pävidüna tittharn duvälasahgam kunadi
tarn titthayaranämam (Quoted in Jinendra Varni, Jainendra-
siddhänta-kosa, II, p. 373).

16 Ädipuräna of Jinasena, pts. 1-2, Sanskrit text with Hindi tr.
Pannalal Jain, Varanasi 1963-65.

17 Trisastisaläkäpuru acarita of Hemacandra, tr. by Helen M. Johnson
as The Lives of Sixty-three Illustrious Persons, 6 vols. Baroda
(Oriental Institute) 1962.

18 Nidäna seems to be a Jaina technical term meaning an unbecoming
wish on the part of an aspirant. When intense, such a wish is
considered to be a form of ärta-dhyänc (‘painful meditation’). Jainas
assert that even a wish to be reborn as an äcärya (spiritual leader of
the mendicant order) or as a TTrthaiikara (i.e. a Jina) in return for
one’s austerities, etc., is sinful, since such a wish demonstrates a
residual lust for power and pride in oneself: bhogakämksäturasyänä-
gatavisayapräptim prati manahpranidhänam samkalpas cintä-
prabandhas tufiyam ärtam nidänam ucyate. Sarvärthasiddhi, IX,
33. See also:

mänena jäikularüvamädi äiriya-ganadhara-jinattam,
sobhaggänädeyam patthanto appasattham tu.

(Quoted in Jinendra Varni, Jainendra-siddhänta-kosa, II, p. 607).
19 The Jainas use the term ‘bodhi’ to indicate the initial attainments

of the Right faith, Right knowledge, and Right conduct
(samyagdarsana-jnäna-cäritränäm apräptapräpanam bodhih. Quoted
in Jinendra Varni, Jainendra-siddhänta-kosa, III, p. 196). This
places a Jaina aspirant on the stage called samyag-drsti, functionally
corresponding to the bhävanä-märga or the sotäpatti-magga of the
Buddhists. The term ‘bodhisattva’, however, is conspicuously absent
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from the Jaina lexicon. The parallel between the Jaina and the
Buddhist paths was however noticed by one Jaina author, namely
the celebrated Haribhadrasüri, the eighth century author of the
Yogabindu. Haribhadra, rather boldly, asserts that the Jaina
samyagdrsti can be called a ‘bodhisattva’ as the former has ‘all
the characteristics of the latter’: ‘Like the Bodhisattva (as held by
the Buddhists), the samyag-dr$ti also may never commit a
volitionally inspired evil act, will aspire to do good to others, and
will become endowed with the “supreme bodhi”, or attain to the
status of a Tirthahkara.’:

ayam asyäm avasthäyäm bodhisattva 'bhidhiyate,
anyais tai laksanam yasmät sarvam asyopapadyate.
käyapätina eveha bodhisattväh paroditam,
na cittapätinas tävad etad aträpi yuktimat.
parärtharasiko dhimän märgagämi mahäsayah,
gunarägl tathety ädi sarvam tulyam dvayor api.
yat samyagdarsanam bodhis tat pradhäno mahodayah,
sattvo ’stu bodhisattvas tadd hantaiso ’nvarthato ’pi hi.
varabodhisameto vä tirthakrd yo bhavisyati,
tathä bhavyatvato ’sau vä bodhisattvah satäm matah.

(The Yogabindu ofÄcärya Haribhadrasüri, (ed. K.K. Dixit),
Ahmedabad 1968, 270-74). Notwithstanding the similarities noted
above, Haribhadra’s comments should not be taken literally. A
bodhisattva is destined to be a Buddha whereas a samyagdrsti may
or may not become a TIrthafikara; the fact that most of the
samyagdrstis end their careers as ordinary (i.e. non-Teacher) arhats,
albeit with omniscience, underlines the basic difference between
the two careers.

20 Compare, for example, the story of king Nandana (Mahavira’s soul
in a previous birth) who renounced his kingdom, became a Jaina
monk, practised severe austerities, attracted the tirthaiikara-prakrti,
and was reborn in the Pränata heaven. From there he was reborn,
in his final incarnation, as Vardhamäna Mahavira. See Trisastisaläkä-
purusacarita, X, i, 217-84. As a matter of fact, the Jainas have made
a rule that one must become a TTrthafikara in the second birth after
being ‘bound by’ the tirthahkara-prakrti: päraddhatitthayarabandh-
abhavädo tadiyabhave titthayarasantakammiyafivänam mokkha-
gamananiyamädo (Quoted in Jinendra Varni, Jainendra-siddhänta-
kosa, \ \ , p .  371).

21 Although all the twenty-four Tirthahkaras of the present cycle have
descended from heaven (as did Gautama from the Tusita heaven),
the Jainas believe that certain souls may come from purgatories
(naraka) and be born as Tirthafikaras. King Srenika Bimbisära of
Magadha is said to fall in this category. He was a great devotee of
Mahavira and had by his devotion attracted the firthahkara-prakrti,
but he committed suicide and was born in the first naraka. It is
believed that he will be reborn as the first Tirthafikara of the next
kalpa. See ibid. , IV, p. 7 1.



FA-HSIEN AND BUDDHIST TEXTS IN CEYLON

In his Early History of Buddhism in Ceylon (2nd ed., Colombo,
1953, pp.94-5) E.W. Adikaram wrote: ‘When Fa Hien left Ceylon
he took with him a copy of the Vinaya Pitaka of the Mahlsäsaka
School, the Dlrghägama and the Samyuktägama (sütras) and also
the Samyuktasanchaya-pitaka, all written in Sanskrit.’ In a recent
article K.R. Norman has pointed out that the word fan, as used
by Fa-hsien himself, means ‘Indian (language)’ and that without
further evidence there is no way of saying whether the language
was Skt, Pkt, or Pali.1 The only further evidence available is to
be found in the Chinese translations of the Indian texts which
Fa-hsien brought back to China.

The dates of the birth and death of Fa-hsien are not known;
and although he himself wrote an account of his travels, their
exact chronology cannot be established (Demieville, 1953,
pp. 402-3). According to his account he remained in Ceylon for
two years (Legge, p. I l l ;  Giles, 1923, p. 76), probably in the
years 410-11. During his stay he obtained copies of the Vinaya
of the Mahisäsakas, the Dirghägama, the Samyuktägama and the
‘Miscellaneous pitaka’ (tsa-tsang, T.2085, p.865c24-25).

Of these four texts the Tsa-tsang was translated by Fa-hsien
himself (T.745). According to the oldest existing catalogue of
Chinese translations, the Ch‘u san-tsang chi chi (T .2145 , p ,12a2) ,
compiled by Seng-yu (t 518) at the beginning of the sixth century,
the title is ‘Miscellaneous pitaka sütra’ (tsa-tsang ching). It is
published under this title in the Taishö edition of the Chinese
canon, but it is probable that ching is a later addition. It is not
possible to know the Sanskrit title. Different Sanskrit titleshave
been reconstructed as Samyuktasancayapitaka (Legge), Samyuk-
tapitaka (Nanjio, no. 676; Kolmas, p. 95) and Ksudrakasütra
(Repertoire du canon bouddhique sino-japonais, Paris-Tökyö,
1978, p. 72). Tsa is used to render both samyukta and ksudraka
and it is possible that this text is a part of a Ksudrakapitaka.2

The Tsa-tsang ching occupies less than four pages in the
Taishö edition (vol. 17, pp. 557b-560b). The first part tells how
Maudgalyäyana sees five hundred pretas on the bank of the
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Ganges. They ask him why they are undergoing such punishment.
Seventeen pretas relate their sufferings and to each of them
Maudgalyäyana explains which sins he has committed in his
previous life. Thereupon Maudgalyäyana sees a devakanyä sitting
on a lotus a hundred yojanas long and wide. She tells Maudgal-
yäyana that she was rewarded in this way for honouring a statue
of Buddha Käs'yapa with flowers. The following story tells how a
servant washes Säriputra’s clothes in the Mango park (ÄmrapälT-
vana?). He dies the same night and is reborn in the heaven of the
Thirty-three gods. Indra sees this, goes to Säriputra and honours
him with flowers. Säriputra teaches him the dharma and Indra
obtains the state of srota-äpanna. The next story concerns
Maudgalyäyana. He sees a divine being whose body is immense.
His hands are of golden colour and amrta drips from his fingers.
He tells Maudgalyäyana that he is a great divine being and resides
in the capital of the kingdom. In his former life he was a poor
woman in the same capital Lo-louG) (La-ljiu).3 A sramana-
brähmana who was begging for food asked her how to find the
house of a certain rich grhapati. She warned him that noon had
passed and that therefore he could no longer ask for food.

The second part of the Tsa-tsang tells the story of king Uday-
ana of the kingdom of Avanti (!). The queen ‘Light of the moon’
(Candraprabhä?) enters the religious life and obtains the state
of anägamin. She dies in a village and is reborn in the rüpadhätu
heaven. At night she appears before the king in the form of a
räksasa and explains that she is his former wife. She exhorts the
king to enter the religious life. The king entrusts himself to
Kätyäyana and enters the religious life. He goes to Räjagrha and
has a conversation with king Bimbisära. He preaches the dharma
to him and Bimbisära departs. Then the text continues abruptly
with a question about the merit of exercising for one day and
night, or seven days or one’s whole life, the three matters (yastul)
of a bodhisattva. The text does not explain who puts the question
or who replies, the reply being that only the Buddha can answer
this question. Then somebody tells the story of the king of the
kingdom of the Yiieh-chih who wanted to build thirty -two
stupas. When the king had built thirty -one stupas a bad man
touched (insulted?) him. The king thought: ‘How can this bad
man be converted?’ He gave up samsära and directed himself
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towards nirväna. He built the thirty-second stüpa and became
an arhat. The text continues: ‘Therefore this monastery is called
Prätimoksa (a gloss adds: in Chinese ‘giving up samsära’). Since
then not yet two hundred years have passed. This monastery
still exists. I also saw it. In all monasteries there are beautiful
statues’. The text continues by relating how, after the death of
the king, a man obtained the fruit of a mango tree. He wondered
how much merit could be obtained by offering the fruit to a
statue of the Buddha Säkyamuni. He put this question to three
different holy men, who declared themselves incapable of answer-
ing his question. He then went to the Tusita heaven and put this
question to Maitreya, who told him to wait until he had become
a Buddha. Here the text ends abruptly.

It is not possible to know whether the Tsa-tsang reproduces
faithfully the manuscript brought back by Fa-hsien or if the
Chinese translation has been badly preserved in China. The
stories told by the seventeen pretas may have been part of a
Pretavastu and this probably explains the title Ksudrakapitaka .
The story of king Udayana does not seem to occur elsewhere.
The remaining part of the text is in a rather chaotic state, but
the stories relating to the king of the Yüeh-chih kingdom and
the visit to Maitreya are quite interesting. In any case, there is
no reason to doubt that this text was brought back from Ceylon
by Fa-hsien and translated by him.

The Tsa-tsang contains only very few transliterations. Since
almost all of them were in common use in Chinese translations
of the fourth and fifth centuries, it is not possible to determine
the language of the manuscript itself.

The manuscript of the Dirghägama which was brought back
by Fa-hsien was not translated. This was probably due to the
fact that in 413 a translation of the Dirghägama of the Dharma-
guptakas was published by Buddhayas'as, a monk from Kashmir
(T. 1). Waldschmidt, Bailey and Brough have studied the Chinese
transliterations found in this text and pointed out a number of
agreements with the language of the Gändhän Dharmapada*
Chinese sources do not give any information about the manu-
script of the Dirghagama brought back by Fa-hsien. It probably
belonged to another school, but apparently the Chinese did not
see any need for yet another Dirghägama translation.
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According to the Kao-seng chuan (Shih, p. 150) and the Ch‘u
san-tsang chi chi (T. 2145, p. 105c) the Samyuktägama (T. 99)
was one of the first texts translated by Gunabhadra, a monk from
Central India who arrived in Canton in 435. According to the
Li-tai san-pao chi, a catalogue compiled by Fei Ch‘ang-fang in
597, the manuscript translated by Gunabhadra was brought back
by Fa-hsien (T. 2034, p. 91a). Fei Ch‘ang-fang’s source is the
Sung Ch‘i lu , a catalogue of translations made during the Sung and
Ch‘i dynasties (420-502), which was compiled by Chih Tao-hui
(451-481) shortly before his death.5 The Li-tai san-pao chi refers
several times to this catalogue (e.g. pp.85a, 85b, 89b, 89c, 91a,
95b and 95c) and there is no valid reason to doubt the infor-
mation from it that is given by Fei Ch‘ang-fang. The fact that the
Ch‘u san-tsang chi chi does not say that Gunabhadra translated
a manuscript brought back by Fa-hsien does not prove the
untruthfulness of the Sung Ch‘i lu.6 In a later article Demieville
wrote that the manuscript of the Samyuktägama was brought
back either by Fa-hsien or by Gunabhadra himself (Demieville,
1953, p. 418) but he made no mention of the reference to the
Sung Ch'i lu (cf. n.5). However, even if the manuscript translated
was not the one brought back by Fa-hsien, it is still possible that
Gunabhadra brought it back from Ceylon because his biography
mentions that he visited Ceylon (Shih, p.149).

The Chinese transliterations of Indian words in this version
of the Samyuktägama are undoubtedly based upon Sanskrit
originals. It is of course not surprising to find in a translation
dating from about 440 many transliterations which had been
in common use for rendering well-known Indian names. How-
ever, it also contains many transliterations of less common names
which are not to be found elsewhere. The following examples, to
which many others could be added, clearly point to a Sanskrit
original: a-ch‘i(g‘yi)-ni-ta(d‘ät)-to(tä)(- b<' = Agnidatta (p. 178a4);
a-t‘i-mu(miuk)-ta(‘A = atimukta(ka) (p. 317a9); a-li-sö(siet)-cha
(t’ afö) = Arista (p. 206b27); an-chia ( g‘jia)-t‘o(d‘a)( e ) =Angada
(p. 179c5); i-shih(siap)-po(puä)-lo(lä)C) = Isvara (p. 236a23);
yü(juat)-ta(tä)-la-t‘i(d‘iäi)-she(siafä = Uttaradesa (p. 133bl2);
chia(g‘jia)-na-chia(g‘jia)-mou(m3u)-ni = Kanakamuni (p,101b5);
shihfsij-li-shafsia)® = Sairisaka (p. 169b5); mi-ch‘ih (t’‘i)-lo(la)C)
= Mithilä (p. 317b20); po(pua)-cha(t’‘ia)-li-fu(piu3t)-ta-lo(la)(K> =
Pätaliputra (p. 59b1 7).



Fa-hsien and Buddhist texts in Ceylon 109

In 1904 Pischel published several Sanskrit fragments of a
manuscript of a Samyuktägama and in the same year Sylvain
Levi showed that they corresponded to the Chinese translation
of the Samyuktägama by Gunabhadra.7 Many other Sanskrit
fragments of the Samyuktägama have been published since,
and in most cases a corresponding text has been found in Gunab-
hadra’s translation.8 Akanuma pointed out that the quotations
from the Samyuktägama in the Mahävibhäsä, the Abhidharmako-
sabhäsya, the Mahäprajnäpäramitopadesa and other texts in
general correspond to Gunabhadra’s version.9 As these works
usually quote Sarvästiväda texts, there is, according to Akanuma,
not the slightest reason to doubt that the Samyuktägama trans-
lated by Gunabhadra belonged to the Sarvästivädins. The school
of the Sarvästivädins was particularly strong in Central Asia and
it is therefore not surprising to see that many fragments of
Sanskrit manuscripts of the Samyuktägama of the Sarvästivädins
were found in Central Asia.

Fa-hsien’s manuscript of the Mahisäsakavinaya was translated
in 423-4 by Buddhajiva, a monk from Kashmir, Chih-sheng, a
Khotanese s'ramana, and two Chinese. Tao-sheng and Hui-yen
(Shih, p. 1 19; T. 2145, p. 12b). Both the Kao-seng chuan and the
Ch‘u san-tsang chi chi (p.21a) state clearly that Buddhajiva trans-
lated the manuscript brought back from Ceylon by Fa-hsien. There
seems to be general agreement among scholars that the information
given by these two works is correct.10 Several sections of the
Mahisäsakavinaya have been translated. Jean Przyluski trans-
lated the narrative of the Räjagrha council and Marcel Hofinger
that of the Vaisall council. Jean Jaworski translated the sections
on food and medicine.11 Hofinger raised the question of whether
the original had been written in Päli, and Demieville subsequently
took up the problem (Demieville, 1951 , p.293). It is necessary to
quote the relevant passage in full: ‘Un coup d’oeil sur ces tran-
scriptions suffit: l’original du Vinaya des Mahisasaka, trouve ä
Ceylan par Fa-hien en 410-412,  et traduit apres sa mort survenue
en 420, n’etait pas en päli. On sait du reste que, des la fin du IVe
siecle, ce Vinaya etait repandu au Cachemire, centre de Sanskrit,
car les biographes de son traducteur, Buddhajiva, qui etait origin-
ate du Cachemire, nous disent qu’il y avait eu pour maitre en
Vinaya, dans sa jeunesse, un moine de 1’ecole Mahisasaka
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(T.2O59, iii, 339a). Voici quelques transcriptions prises au hasard
dans le fragment du Vinaya des Mahlsasaka traduit par M.
Hofinger: p. 23, VaisalT est transcrit P’i-chö-li, sur -s- et non -s-;
p. 56, Kaus'ambT = Keou-chan-mi, oü chan <*siäm, p.82, Sälha
(päli Sälha) = Cha-Ian, oü cha <*sa\ p. 104, Kubjasobhita (päli
Khujjasobhita) = Pou-tchö-tsong, transcription abregee oü pou est
pour le -b- de kubja\ Vrsabha (päli Väsabha) = P’o-cha, avec s
cerebral.' Demieville does not say positively that the original was
written in Sanskrit but his remarks on Kashmir as a centre of
Sanskrit suggests that he assumed that this was the case. However,
the fact that Buddhajiva came from Kashmir does not prove that
the original must have been written in Sanskrit. Buddhayas'as, the
translator of the Dirghägama, was also a Kashmirian but the
original of this text was certainly not written in Sanskrit. Edouard
Chavannes who translated seven stories from the Mahisäsakavinaya
drew attention to the fact that Chih-sheng, who translated the
original (recited by Buddhajiva) into Chinese, was a s'ramana
from Khotan.12 Sylvain Levi remarked that the Theras, the
Dharmaguptas and the Mahisasakas used Prakrit as their canonical
language whereas the Sarvästivädins and the Mülasarvästivädins
had a canon written in Sanskrit.13 However, as far as I know,
Demieville is the only scholar to have examined some of the
transliterations used by the translators of the Mahisäsakavinaya.

Of the five transliterations listed by Demieville the first two
were in common use. The remaining three (Sälha, Kubjasobhita
and Vrsabha) are transliterations of names of monks who are
mentioned in connection with the council in Vaisali. An account
of this council is found not only in the Vinaya of the Mahisasakas
but also in the Vinayas of the Sarvästivädins, the Dharmaguptakas
and the Mahäsämghikas. All three of them were translated into
Chinese before the translation of the Mahisäsakavinaya was
undertaken. In this respect it is especially necessary to pay
attention to the Vinaya of the Dharmaguptakas because it is
closely related to that of the Mahisasakas. The transliterations
of these three names in the Vinaya of the Dharmaguptakas are
not exactly the same as those used in the Mahisäsakavinaya but
they are very similar (cf. Hofinger, p. 105: P’o-cheou-ts’uen,
Cha-lieou and Pou-tcho-sou-mo). For instance, both Vinayas
transliterate Kubja- in exactly the same way, both omitting the
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syllable ku-. Demieville mentions another interesting example
(1951, p.290): to Päli Sabbakämi corresponds in the Sarvästivä-
davinaya sa-p‘o-chia-mo (Sarvakäma) but in the Vinayas of the
Dharmaguptakas and the Mahisasakas we find i-ch‘ieh-ch‘ii
(Sarvagäma or Sarvagämin). Another example is the transliteration
of the name of the Malla Roja (Roca in Sanskrit, cf. Edgerton’s
dictionary). Both Vinayas have Lu-i (/wo-zz),14 Skt. Roci (?),
cf. T. 1421, p. 151c25; T. 1428, p.873cl7.  However, in other
instances different translations are found in both Vinayas. The
Vinaya of the Dharmaguptakas has po-po (pp.861b7 and 873cl3)
which transliterates Skt. Päpä (Pali Pävä) but the MahTsäsaka-
vinaya uses the transliteration po-hsün(m) (pua-ziuan) which is
already found in earlier Chinese translations.15 E. Mayeda listed
the various translations and transliterations of the nine and
twelve angas. According to his list the Mahisäsakavinaya is the
only text to transliterate ityuktaka with yii(juk)-to( td)-chia-
(g‘jia) which corresponds to (it)yuktaka. In the Vinaya of the
Dharmaguptakas we find hsiang-ying ching/0-* a translation of
(it)yuktaka. xe> In both Vinayas some transliterations are clearly
based upon Sanskrit originals, others on Prakrit originals. For
instance both Vinayas transliterate Vis'vabhü with sui(zwie)-
yehfsiap) (' which corresponds to (z)Vis'yapa.17 Sy for sva is
found also in other transliterations. In the Vinaya of the Dharma-
guptakas the name As'vajit is transliterated a-sh.ih(sisp)-pi( pjie)
In the Mahisäsakavinaya we find o(-at)-pi(pjie) which is even
more difficult to explain. The name of the nägaräja Supassa
(Mahävagga VI .23.12) is translated in both Vinayas. The Dharma-
guptakavinaya has shan-hsien® ‘well-visible’ which probably
translated Supas'ya. The Mahisäsakavinaya has shan-tzu-tsai
which Jaworski renders with ‘Bon-souverain’.18 However, tzu-
tsai is also used to translate vas’itva, etc. Probably shan-tzu-tsai
corresponds to Skt. Suvasya.

The transliterations used by the translators of the Vinayas of
the Dharmaguptakas and the Mahisasakas do not allow us to draw
a definite conclusion as to the language in which the originals
were written. In the case of the Chinese translation of the Samyu-
ktägama the picture is quite clear, but the situation is entirely
different with regard to the two Vinayas. It will be necessary to
undertake a much more thorough study of the transliterations
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and translations of names in both Vinayas. Perhaps even then it
will be difficult to determine the language in which their originals
were written. One has to keep in mind the methods used in
translating Indian texts. According to the Kao-seng chuan the
Mahisäsakavinaya was translated by four persons: ‘Buddhajlva
tint le texte indien, un s'ramane khotanais Tche-cheng servit de
traducteur; Tao-cheng du Long-kouang (sseu) et Houei-yen du
Tong-ngan (sseu) y participerent en tenant le pinceau et reviser-
ent (la traduction)’ (Shih, p. 119). Buddhajlva undertook this
translation four months after having arrived at Yang-chou. His
knowledge of Chinese must have been practically nil. His task
must have been to read aloud the text in its original wording.
Chih-sheng then translated the text orally sentence by sentence
and the two Chinese monks noted the translation and later
revised it. The transliteration of names which were not well-
known must have posed a particular problem. It is probable
that in revising the translation other translations, especially
those of Vinaya texts, were consulted. It is therefore always
necessary to examine whether a certain transliteration or trans-
lation is found in previous translations or not. This has often
been overlooked in the study of transliterations of Indian names
in Chinese translations. A systematic and historical study of the
transliterations used by different translators and in different
periods is an urgent desideratum.

At the time of Fa-hsien it was difficult to find manuscripts
of the Vinayas. According to Fa-hsien’s account of his travels
in Northern India the Vinayas were handed down orally from
one Patriarch to another (Giles, p. 64). His main reason for going
to Ceylon was probably to obtain a copy of the Mahisäsakavinaya.
Indian Buddhist monks also visited Ceylon—for instance, Gunavar-
man (367-431) left his native Kashmir and went to Ceylon
shortly after his thirtieth birthday (Shih, p. 126)—while Ceylonese
monks travelled to India and even to China. In the year 269 of
an unspecified era the Ceylonese monk Mahänäman describes the
disciples of Mahäkäs'yapa as Samyuktägaminah.19 Sylvain Levi
remarked: ‘Ainsi les disciples de Mahäkäs'yapa etablis ä Ceylan
se reclament du Samyuktägama; le trait n’est pas assez caracter-
istique pour preciser leur ecole: les Mahäsämghika, les Sarvästi-
vädin, les MülaSarvästivädin sont d’accord pour placer en tete des
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Ägama le Samyukta, que les Sthavira classent seulement en
troisieme ligne. Il y a lä toutefois un indice de plus pour nous
empecher de ranger sommairement Mahänäman parrni les Thera-
vädin.’ As mentioned above, it is quite probable that Fa-hsien
obtained a copy of a manuscript of the Samyuktägama of the
Sarvästivädins in Ceylon. Therefore the possibility is not excluded
that Mahänäman belonged to the same school. In 434 Samghavar-
man arrived in Nanking. His biography relates that about the
same time T‘ie-sa-lo (Tissalä?) and other Ceylonese nuns arrived
in the Chinese capital and that Samghavarman was appointed as
their religious teacher (Shih, p. 138).20 The Chinese sources show
that in the first half of the fifth century contacts between
Buddhist communities in India, Ceylon and China were very close.
It is therefore quite probable that Buddhist texts composed in
Sanskrit, Prakrit and Buddhist Hybrid Sanskrit were available in
Ceylon and were brought from there to China.

CANBERRA J. W. DE JONG

Notes

1 ‘The role of Pali in early Sinhalese Buddhism’, in Heinz Bechert (ed.),
Buddhism in Ceylon and Studies on Religious Syncretism in Buddhist
Countries, Göttingen, 1978, p.39. On the meaning of fan and hu see
Shih, p. 173.

2 According to Sylvain Levi Tsa-tsang corresponds to Ksudrakägama,
cf. Sylvain Levi and Edouard Chavannes, ‘Les seize arhats protecteurs
de la loi’, JA, 1916 (II), p. 37, n. 1. However, Jean Przyluski has shown
that in Tsa-tsang tsang renders pitaka, cf. Le concile de Räjagrha,
Paris, 1926-8, p.90. Et. Lamotte uses both Ksudrakägama and
Ksudrakapitaka, cf. Histoire du Bouddhisme Indien, I, Louvain, 1958,
pp. 174-5.

3 The reconstructed Ancient Chinese pronunciation given in parentheses
is based on the works by Bernhard Karlgren: ‘Prononciation ancienne
de caracteres chinois figurant dans les transcriptions bouddhiques’,
T’oungPao, 19, 1918-9, pp. 104-21; Analytic Dictionary of Chinese
and Sino-Japanese, Paris, 1923; ‘Grammata Serica. Script and
Phonetics in Chinese and Sino-Japanese’, BMFEA, 12, 1940,
pp. 1-471; ‘Grammata serica recensa’, BMFEA, 29, 1957, pp. 1-332.

4 Cf. John Brough, The Gändhäri Dharmapada, London, 1962,
pp.50-4.

5 Cf. Paul Demieville, ‘Les versions chinoises du Milindapaiiha’, BEFEO,
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24, 1924, p. 11. On the Sung Ch'i lu see P.C. Bagchi, Le canon
bouddhique en Chine, 1, Paris, 1927, p.xxxviii.
Akanuma attributes too much importance to the argumentum ex
silentio, cf. Akanuma Citizen, Bukkyö kyöten shiron, Nagoya,
1940, p.51, n.8.
Cf. Sylvain Levi, ‘Le Samyuktagama sanserif et les Eeuillets
Griinwedel’, T'oung Pao, 5, 1904, pp. 297-309.
Cf. Yamada Ryüjö, Bongo butten no shobunken, Kyoto, 1959,
pp.33-9,47 and 187.
Op. cit., pp.46-8: ‘Zöagongyö’ in Ono Gemmyö (ed.), Bussho
kaisetsu daijiten, vol. 7 , Tokyo, 1934, pp.61-2. Cf. also Et.
Lamotte, Le traite de la grande vertu de sagesse, Ill, Louvain,
1970, p. xv: ‘L’ctude compares des textes montre que 1’auteur du
Traite utilisait le Madhyägama et le Samyuktagama dont les Taishö
26 et 99 sont la traduction.’
Cf. P. Deinievillc, 195 1, p. 29 3: Hirakawa Akira, Ritsuzö no kenkyü,
Tokyo, 1960, p. 142. In an article that I have not been able to
consult Tachibana Shundö seems to have tried to prove that
Buddhajlva’s translation is not made from a manuscript brought
back from Ceylon by Ea-hsien, cf. Bibliographie bouddhique,
V1I-VIII, Paris, 1937, p. 107, no. 357.
Jean Przyluski, Le concile de Räjagrha, Paris, 1926-8, pp. 134-68;
Marcel Hofinger, Etude sur le concile de VaisaTi, Louvain, 1946,
pp. 22-124; Jean Jaworski, ‘La section des Remedes dans le Vinaya
des Mahisäsaka et dans le Vinaya päli’, RO, 5, 1928, pp. 92-101;
‘La section de la Nourriture dans le Vinaya des Mahisäsaka’, RO,
7, 1931, pp.53-124.
Cinq cents contes et apologues, II (Paris, 19 11), p. 336, no. 1.
‘Sur la recitation primitive des textes bouddhiques’,Z4, 1915(1),
p.446.
Eor -i- = z see H.W. Bailey, ‘Gändhäri’, BSOAS, 11, 1946, p.777.
Cf. P. Pelliot, ‘PäpTyän > Po-siun’, T’oung Pao, 30, 1933, p.91.
Mayeda Egaku, Genshi bukkyö Seiten no seiritsu-shi kenkyü,
Tokyo, 1964, pp. 348 foil.
Eor sui (zwie) see P. Pelliot, op. cit., pp.95 foil.; H. W. Bailey,
‘Hvatanica W’, BSOAS, 10, 1942, p.909, n.2.
RO, 7, 1931, p.65.
‘L’inscription de Mahänäman ä Bodh-Gaya’, Indian Studies in
honor of Ch.R.Lanman, Cambridge, Mass., 1929, pp. 35-47 =
Memorial Sylvain Levi, Paris, 1937, pp. 343-54.
It is quite possible that the nuns arrived with the official mission
sent from Ceylon to China in the year 435. It is recorded in the
Chinese histories that in the first half of the fifth century four such
official missions from Ceylon arrived in China, cf. Sylvain Levi,
‘Les missions de Wang Hiuen-Ts’e dans ITnde’, JA, 1900 (I),
pp.411-15.
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THE PHILOSOPHY OF HISTORY IN EARLY BUDDHISM

One of the main features of the early Indian civilization,
repeatedly emphasized by scholars and also serving as a riddle
for them for a long time, is the absence of any historical writings
‘in the strict sense of the word’. There has been a general tendency
to believe that the Indians had no history until the Greek his-
torians taught them how to mark off historical periods by dates
and to trace consequences to causes and so transform poetical
and mythical accounts of the Indian past into histories. The lack
of interest in handing down historical information is sometimes
attributed to the ways of Hindu thinking, especially to the
dominant theme of nirvana which is said to advocate the un-
reality of the space-time bound empirical world. This argument,
though it may be valid in the context of the early Hindu thought,
cannot be used to explain the lack of interest in historiography
in the earliest Buddhist tradition, for early Buddhism did not
emphasize the unreality of the empirical world of space, time
and causation.

Yet, the earliest historical literature in the Buddhist tradition,
nay, even within the realm of South Asian culture, came into
existence in Sri Lanka and goes back only to the fourth century
A.D. which is the period during which the oldest extant Pali
chronicle, the DTpavamsa, assumed its present form.1 During the
next century the DTpavamsa was followed by the more systematic
chronicle, the Mahävamsa. Heinz Bechert who examined the
beginnings of Buddhist historiography has devoted himself to
the task of ‘searching for the motivation of the earliest histori-
ographers instead of trying to explain the non-existence of an
early Indian historical literature.’2 In the following pages I
propose to examine the reasons for the absence of historical
records ‘in the strict sense of the term’ in the early Buddhist
tradition, even though that tradition did not adopt the traditional
Hindu outlook regarding the empirical world.

Although there is ample literary evidence to show that history
was studied during the pre-Buddhist period as an independent
discipline, at least in the Brahmanical schools, no one knows for
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certain the nature and scope of this discipline. References to the
study of history are found in some of the earliest literary docu-
ments where it is referred to as aitihya3 or itihäsaf If so, the
reason for the non-appearance of history, as conceived and
studied in the West, at least in the early Buddhist tradition calls
for a careful scrutiny . The philosophy of history in early Buddhism
would undoubtedly provide valuable information regarding the
non-appearance of such historical studies.

A brief statement about the different philosophies of history
in the Western world would be useful in our analysis of the early
Buddhist philosophy of history, especially in view of the fact that
history ‘in the strict sense of the word’ is said to be found only in
the West.

Philosophy of history in the Western world can be divided
broadly into two as speculative and critical. Of these, the specu-
lative philosophy of history has been the more dominant one.
It is based on the recognition of an Absolute of one form or
another such as Plato’s Form, the medieval Christian notion of
God, or Hegel’s Spirit. The explanation of history as the unfold-
ing of an Absolute is most evident in the Judaic and Christian
tradition where the orderliness of historical cycles is perceived
as the redemptive activity of God, the locus classicus of such a
view being St. Augustine’s City of God. The nineteenth century
witnessed the culmination of this speculative trend with the
writings of G.W.F. Hegel, especially his Lectures on the Philosophy
of History, where he declared ‘the theme of history to be the
actualization of the Absolute in time, the self-development of
Spirit itself, through the careers of a number of world historical
peoples’.5 It is possible to maintain that even some of the positivist
philosophers of that century, like Auguste Comte and Karl Marx,
could not remain immune to the influence of such a view, pri-
marily because of their conception of a law-governed universe.
These views have undoubtedly left lasting impressions on the
conception of history during the twentieth century.

The second dominant theme in the philosophy of history in
the West is said to have been initiated by David Hume and came
to be known as the critical philosophy. Hume’s famous argument
against miracles, which is based upon the non-recognition of a
uniformity independent of human imagination, seems to have
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influenced the view that historical explanation is a value-laden
discipline. The speculative view of history, in this view, turns out
to be a mere psychological description of the activities of the
historians. It is based primarily upon metaphysical presuppositions
which are not proved in terms of human experience. The critical
philosophers of history, therefore, assumed their task to be
merely a clarification of the conceptual structure of historical
thinking.

It will become evident from the following analysis that the
Buddha probably would be in agreement with the critical philos-
ophers of history when he, after rejecting the metaphysical
assumptions similar to those presented by the speculative philos-
ophers, recognized that history could be a value-laden discipline.
Yet, he would be in disagreement with them for confining the
study of history to a mere clarification of concepts. Buddha’s
agreement with the critical philosophers is clearly represented
in the way he treated ‘views regarding the past’ (pubbantänu-
ditthi), while his disagreement is reflected in his recognition of
the importance of ‘knowledge of the past’ (pubbante hand)
for the successful conduct of man’s day-to-day life as well as
the successful achievement of the goal of the religious life. The
clarification of the distinction between ‘views regarding the
past’ and ‘knowledge of the past’ would, therefore, not only
provide a clear estimate of the Buddha’s philosophy of history,
but also explain the non-appearance of historical studies in the
early Buddhist tradition.

‘Views’ (ditthi), according to the Buddha, are products of
human dispositions (sankhata) or of intentions (pakappita).6

Human dispositions or intentions are, for the most part, deter-
mined by excessive attachment (räga) or aversion (dosd) or
confusion (jnohd)? while some are not so determined. Views,
whether they be right (samma) or wrong (miccha), are therefore
evaluative in character. The evaluative character of views regarding
the past, which is the result of their determination in terms of
dispositions, may also become a necessary character because, in
the formulation of views regarding the past, there is a need to
fill in gaps for which evidence is not forthcoming from the
reservoir of experience. Prompted by a lack of complete infor-
mation regarding the past, and motivated by a desire to maintain
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one’s identity, those who presented ‘views’ regarding the past
(pubbantakappikä. lit. ‘those who constructed the past’) have,
according to the Buddha, raised the following questions:

Did we exist in the past?
Did we not exist in the past?
What were we in the past?
In what condition did we exist in the past?
Having been what, what did we come to be in the past?8

Those who raised these questions were also the authors of meta-
physical views (adhivuttipadäni) of various types, such as, for
example:

The self and the world are eternal; this indeed is the
truth, all else is false.

The self and the world are not eternal; this indeed is
the truth, all else is false.

Etc. etc.9

Buddha’s analysis of the epistemological problems involved is
beautifully summed up in the following passage from the
Majjhima-nikäya :

‘Monks, as for those recluses and brahmans who speak thus
and are of this view: “Self and the world are eternal, this
indeed is the truth, all else is false”— this situation cannot
occur that, apart from faith, apart from inclination, apart
from tradition, apart from consideration of form, and apart
from predilection for some view, they have personal
knowledge, thoroughly pure and thoroughly cleansed. In
the absence of such personal knowledge, thoroughly pure
and thoroughly cleansed, even that mere fraction of
knowledge that these worthy recluses and brahmans
thoroughly cleanse, even that is pointed out as grasping
on their part. Knowing that what is dispositionally
constructed is coarse and that there is cessation of
dispositions, the enlightened one, seeing escape from it,
has freed himself from it’.10

The implication of this passage seems clear enough. It is
recognized that regarding the past we can have at least a fraction
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of knowledge (nänabhägamattam), thoroughly pure and cleansed,
i.e. without any intentional distortion. Yet, our dispositional
tendencies in terms of which we try to fill in gaps, etc. could
lead to views which are coarse or rough (plärika) and the finer
distinctions we need to make are lost on the way. The result is
dogmatism. Buddha here does not claim that he ‘knows every-
thing’, but merely points out the dangers involved in coming to
rather dogmatic conclusions on the basis of inadequate evidence.
Having realized such dangers, he remains free from such meta-
physical constructions. Thus, the absolute frame of reference
in terms of which historical experience is explained will be
found to be a product of human disposition and not part of how
things have come to be (yathäbhütaf This seems to be a clear
rejection of the most significant feature of the speculative philos-
ophy of history.

The criticism and rejection of an absolute frame of reference
does not mean the rejection of historical experience as such.
‘The baby need not be emptied with the bath’. Hence the Buddha’s
recognition of the value of historical knowledge. Once an ascetic
by name Sakuludäyi reported to the Buddha about the leader of
the Jaina sect, Niganjha Nätaputta, who claimed omniscience
(sabbanhutä) and yet failed to answer questions regarding the
past satisfactorily.11 Buddha’s advice to him was that he should
leave alone such speculations regarding the past and the future
and understand things in terms of causation or dependence,
which the Buddha sets out in the following formula:

‘When this exists, that comes to be; on the arising of
this, that arises. When this does not exist, that does not
come to be; on the cessation of this, that ceases’.12

Unfortunately, Sakuludäyi was not able to appreciate the
significance of this explanation and insists upon a recognition of
an ‘ultimate state’ (paramo vanno) in terms of which everything
else could be explained.13 In order to ridicule him, the Buddha
utilized the famous simile of a man who is in love with a ‘beauty-
queen’ (janapadakalyänt) whom he has never seen.14

Thus, the Buddha, considering the limitations of human
experience and, therefore, of human understanding, posited
neither an absolute frame of reference nor an ultimate first cause
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in order to explain historical experience. For him, the beginning
of the world process is ‘inconceivable’ (anamatagga) since the
prior end is not manifest (pubbä koti na pannäyatf). is On the
basis of whatever experience man has it is possible to indicate a
process of dissolution (samvatta) and evolution (vivatta) operating
in the world.16 Yet this continuous process of dissolution and
evolution is not indicative of an Absolute unfolding itself, as it
was understood in the speculative tradition in the West. This
notion of a process of dissolution and evolution, when utilized
to explain cosmic events, is merely an extension of the knowledge
gained by the experience of individual phenomenal events; hence
an inductive generalization.

A word about the Buddha’s theory of knowledge and how it
differs from those of the critical philosophers like David Hume
may throw further light on the distinction between their con-
ceptions of history.

It becomes very clear from the early discourses that the
Buddha was not very sympathetic to ontological speculations
regarding ‘Being’ or ‘Thing-in-Itself . Historical understanding
of ‘being’ or ‘existence’ (bhavd) was of extreme importance for
him. For this reason, the best form of knowledge was ‘knowledge
of things as they have come to be’ (yathäbhütanänaf not
‘knowledge of things as they are’ isolated from the background.
Knowledge of things as they have come to be would involve the
past as well as present events conditioned by the past. In the case
of Hume, human experience is primarily confined to impressions,
the ideas being replicas or images of these impressions. A ‘perfect
idea’, for him, is an idea of imagination far removed even from
memory in terms of its vivacity.17 One such perfect idea of
imagination is causal relation.18 Therefore, for Hume, what is
given to human experience is a continuous series of discrete
events, the human imagination providing the connecting links.
On the contrary, the Buddha recognized the ability on the part
of man to know things as they have come to be (yathäbhüta),
thereby emphasizing the possibility of historical or contextual
understanding of events or phenomena. Such an understanding
would be facilitated if memory constitutes an important com-
ponent of experience. Assuming the very close relationship
between sense impressions and memory, a relationship recognized
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even by Hume,19 the Buddha not only counted memory as an
important component of experiential knowledge, but at times
accepted memory alone as providing factual knowledge, as in the
case of retrocognition or knowledge of past births (pubbeniväs-
änussati), one of the higher knowledges (abhinna), which is based
entirely upon one’s memory (satänusärl).20 Therefore, for the
Buddha, causal connections are not the work of imagination, but
are part and parcel of knowledge by experience, which includes
memory. This knowledge is called ‘knowledge of phenomena’
(dhamme näna) 21 ‘phenomena’ being further defined as ‘become’
(bhüta), ‘dispositionally determined’ (sankhata) and ‘causally
conditioned or dependently arisen’ (paticcasamuppanna) 22

There need not be any doubt about the significance of the use
of past participal forms in the above context. It explains why
the Buddha presented causation or dependent arising as the
corner-stone of his teaching, boldly declaring: ‘He who sees
paticcasamuppäda, he also sees the dhamma’ 23

When causation of individual events becomes part of the
experiential process, causal uniformity which explains the for-
gotten past and the unknown future receives more credibility
than is accorded to it by David Hume and his followers in the
analytical or critical tradition. It is for this reason that the Buddha,
having rejected the notion of a first cause as well as an absolute
frame of reference, two conceptions peculiar to the speculative
philosophers of history in the West and those Indian thinkers
who attempted to construct the past (pubbantakappikä), pro-
vided a causal account of historical events.

The causal principle (paticcasamuppäda) formulated by the
Buddha which was verified in the light of ‘knowledge of things
as they have come to be’ (yathäbhütanäna) cannot, therefore, be
interpreted as an absolute inviolable law (niyati). An unprejudiced
knowledge of the recent past enabled the Buddha to make the
assertion that ‘whether the Tathägatas arise in this world or not,
this element, this causal status, this causal orderliness, this con-
ditionality, has remained’ ,24 And a similar unprejudiced inference
(anvaye häna)2S enabled him to make the inductive generalization
that this may be valid in the future too. It is such an inductive
generalization that is embodied in Buddha’s conception of a
causal uniformity (dhammata) 26
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The conception of causation as well as causal uniformity
enabled the Buddha to explain the past, present and future events
and their relationships without resorting to a notion of substance
(ätman). It is a radical theory of no-soul or no-substance (anatta),
not a relative theory presented in the background of an ultimate
framework or an absolutely real self (Ätman, Brahman). Nirvana
or freedom, which was understood in an absolute sense during
the pre-Buddhist period, therefore, turns out to be primarily a
freedom from attachment (räga), aversion (dosa) and confusion
(moha). It is not a state that transcends causation, but accounted
for in the statement of causation, where the negative aspect is
stated as: ‘When this does not exist, that does not come to be;
on the cessation of this, that ceases’.27 In short, it is a mere
pacification of dispositional tendencies (sahkhärasamatha),28

When dispositional tendencies are reduced to a minimum as
a result of the complete elimination of the three roots of evil:
attachment, aversion and confusion, a saint refrains from con-
structing metaphysical theories regarding both past and future.
Therefore, according to the Buddha, one who knows things as
they have come to be should not run after the past (pubbantam
na patidhäveyyätha), thinking: ‘Did I exist in the past?, etc.’, or
have longing for the future (aparantam na ädhäveyyätha), saying:
‘Will I exist in the future? etc.’29 On the basis of a clear under-
standing of whatever can be known of the past (pubbante näna),
the saint eliminates the causes that lead to suffering in the present
and remains unmoved even by the greatest calamity that can
befall man in the future, namely, death. The manner in which the
Buddha faced death, as reported by one of his immediate disciples,
Anuruddha, bears ample testimony to this kind of achievement.
Says Anuruddha:

‘When he who from all craving want was free,
Who to nirvana’s tranquil state had reached,
When the great sage finished his span of life,
No gasping struggle vexed that steadfast heart.

All resolute, and with unshaken mind,
He calmly triumphed o’er the pain of death.
E’en as a bright flame dies away, so was
the last emancipation of his heart’.30
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Säriputta, another disciple of the Buddha, expresses a similar
determination in most poignant terms:

‘Not fain am I to die nor yet to live.
I shall lay down this mortal frame anon
With mind alert and consciousness controlled.

With thought of death I dally not, nor yet
Delight in living. I await the hour
Like any hireling, who hath done his task.’31

It is therefore clear that the adoption of a transcendentalist
view of the world is not the sole reason for the non-appearance
of a conception of history similar to the one found in the West.
Even a non-transcendentalist or non-absolutist system of thought
like early Buddhism, while recognizing the importance of histori-
cal experience, refrained from subscribing to a speculative philos-
ophy of history and this was prompted by both epistemological
and pragmatic reasons.

HAWAII DAVID J. K.ALUPAHANA
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THE GARAVASUTTA OF THE SAMYUTTANIKAYA
AND ITS MAHÄYÄNIST DEVELOPMENTS

This small Sutta deals with the veneration (gärava) in which
the Buddha held the Dharma, the doctrine which he had dis-
covered on the night of his enlightenment and which he had
chosen as his teacher. This text throws some light on the nature
of the Buddha and the Dharma as they were conceived by the
first Buddhists.

Shortly after his enlightenment, the Buddha Säkyamuni was
in Uruvelä, on the bank of the River Neranjarä, under the Goat-
herd’s Banyan. Absorbed in meditation, he began to reflect: ‘It
is not good to live without respect or veneration for a teacher;
if there exists a religious or a brahman in the world who is superior
to me, I would like to take him as my teacher, to honour and
serve him’. With his divine eye he surveyed the triple world, but
he saw no-one who surpassed him. Consequently he resolved to
attach himself to the Dharma he had discovered a few days
previously. In the world of subtle form, the god Brahma Saham-
pati had read the Buddha’s thought; he immediately descended
from his heaven and went to congratulate the Blessed One:
‘Noble lord’, he said to him, ‘in the past, the present and the
future, all the perfectly enlightened holy ones attach themselves
to the Dharma in order to honour and serve it’. Then, having
uttered some stanzas, Brahma returned to his paradise.

The Indian exegetists do not understand in the same way the
doctrinal significance of this Dharma chosen as a teacher, and the
Gäravasutta which refers to it has been the subject of two inter-
pretations, which are divergent if not opposed: a Sthaviravädin
interpretation professed by the Buddha’s first disciples, and a
Mahäyänist interpretation proposed by the adherents of the
Great Vehicle.

Sthaviravädin interpretation of the Gäravasutta

The Gäravasutta is represented by four sources designated here
by the abbreviations A B C D:

127
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A. Gäravasutta of the Samyuttanikäya I 138-40.
B. Uruvelasutta of the Anguttaranikäya II 20-1.
C. Tsun-chung of the Samyuktägama T 99, ch. 44, pp.321cl 8-

322a27.
D. Tsun-chung of the Samyuktägama T 100, ch. 5, p.410a3-

41069.

To my knowledge no Sanskrit fragment of this Sutra has come
down to us. The two Pali versions (A and B) are practically
identical except for the final paragraph of B which seems to be
a later addition.1 The two Chinese versions (C and D) are extremely
similar and locate the Sutra under the Bodhi tree and not under
the Goatherd’s Banyan as do the Pali recensions.

The Pali Gäravasutta (A) begins in the following way:

1 . ‘Thus have I heard. One day the Blessed One was to be
found in Uruvelä, on the bank of the River Nerafijarä, at the
foot of the Goatherd’s Banyan; he had just acquired
enlightenment.

2. Then, while the Blessed One was meditating in solitude,
this mental reflection arose in him: “It is wrong to live
without venerating or honouring anyone. To which samana or
brähmaria could I therefore now attach myself in order to
serve and venerate him?”

3. Then the Blessed One had this thought: “In order to
perfect the still unperfected aggregate of morality, I would
like to attach myself to another samana or brähmana by
respecting and venerating him. However, neither in the world
with its Devas, Märas and Brahmäs, nor in the populace with
its samarjas and brähmanas, with its gods and men, do I see
any other samana or brähmana who is more perfect than
myself in morality and to whom I could attach myself by
respecting and venerating him.

4-7. In order to perfect the still unperfected aggregate of
concentration. . . , in order to perfect the still unperfected
aggregate of wisdom. . . , in order to perfect the still
unperfected aggregate of deliverance. . . , in order to perfect
the still unperfected aggregate of the knowledge and vision of
deliverance, I would like to attach myself to another samana
or brähmana by respecting and venerating him. However,
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neither in the world with its Devas, Märas and Brahmäs, nor
in the populace with its samanas and brähmanas, with its
gods and men, do I see any other samana or brähmana who
is more perfect than myself in [concentration, wisdom,
deliverance] , knowledge and vision of deliverance, and to
whom I could attach myself by respecting and venerating him.

8. If therefore I were now to attach myself, by respecting
and venerating it, to the Dhamma acknowledged by me at
the moment of my enlightenment?” ’

On reading this Sutta there naturally come to mind certain
questions an answer to which should be attempted by, if possible,
assuming the viewpoint of early Buddhism which is separated
from us by twenty centuries.

When and where does the episode alluded to here take place?
The sources disagree over the period which intervened between
the enlightenment and the discourse at Väränasi.2 Säkyamuni
remained under the Bodhi tree or near it, dividing his time
between meditation and walking and welcoming some visitors.
According to the Pali sources,3 he spent the first week under
the Bodhi tree, the second under the Goatherd’s Banyan (Ajapä-
lanigrodha), the third under the Mucalinda, the fourth under the
Räjäyatana; after which he returned to the Goatherd’s Banyan
where he remained for some further time. It is there, during the
fifth week, that he chose the Dharma as his teacher and that
during the eighth he received the request from the Brahma gods
who begged him to expound the Law.4 As has been seen, the
Chinese versions of the Samyuktägama locate the Sutta under
the Bodhi tree. Moreover, these particulars are of little import-
ance: the hagiographers’ intention is not to inform us about the
circumstances of time and place, but to describe the mental
state of the recently enlightened Buddha (prathamäbhisam-
buddha), who was experiencing the happiness of deliverance
(yimuktisukhapratisamvedin).

There is nothing astonishing in his having sought a teacher. In
India there is no religious life without a guru; a monk who has
no-one to respect and venerate condemns himself to failure and
excludes himself from the Good Law.5

The Buddha examines the world of form, the world of subtle
form and the formless world in order to find a s'ramana or
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brähmana who is superior to him in five eminent qualities. In all
truth, these qualities do not appear clearly in the ten epithets
which are commonly applied to him and with which adherents
are accustomed to recollect him: Tathägata, Arhat, Samyaksam-
buddha, endowed with knowledge and practice, Sugata, knower
of the world, supreme leader of those beings to be won over who
are men, instructor of gods and men, Buddha, Bhagavat.6

Before his enlightenment, Säkyamuni, like every human being,
formed an assemblage of five aggregates (skandha): form (rüpa)
or bodily form (rüpakäya), the seat of the four formless phenom-
ena: feelings (vedana), perceptions (samjha), karmic formations
(samskara) and consciousness (vijnänd). These Skandhas form a
series (samtänd) which is endlessly renewed and which, by reason
of passions and actions, passes from existence to existence. They
are conditioned (samskrta) inasmuch as they arise from causes
and conditions and, as such, they have the characteristics of
arising (utpäda), disappearing (vyaya) and enduring-changing
(sthityanyathätva)? They are also impure (säsrava), in relation
to the impurities which affect the triple world from top to
bottom: 1-2. the käma- and bhaväsrava respectively bind beings
to the world of desire and to the two superior worlds; 3. the
avidyäsrava or impurity of ignorance leads them into mental
confusion which bars the truth from them.8 The worldling
(lokd) imagines that the five impure Skandhas constitute a Self
or belong to a Self, but these transitory (anitya) and painful
(duhkha) phenomena only represent a pseudo-personality. Never-
theless, for incalculable periods, for innumerable rebirths, Säkya-
muni had multiplied virtuous actions and accumulated knowledges
which made him a Bodhisattva, close to enlightenment. The first
half of his last existence was marked by wonders and his body
was already adorned with the marks of the Mahäpurusa.9

The psycho-physical elements are not those evoked here by
the Buddha when he wants to compare himself to other s'ramanas
and brähmaijas. He is taking into account another series of
Skandhas, entirely pure10 and without any relation to the passions
and ignorances. These are in fact abstractions: 1. morality (sTla),
2. concentration (samadhi), 3. wisdom (prajna), 4. deliverance
(vimukti), 5. the knowledge and vision of deliverance (vimukti-
jnänadarsana) which the Buddha brought to perfection (sampad)



The Gärava-sutta of the Samyutta-nikäya 131

during his Abhisambodhi at Bodh-Gayä.11 Morality, concentration
and wisdom which divert from the world are the constituent
elements of the Path of Nirväna;12 the wisdom which is a part of
this Path is a holy right view (samyagdrsti), free from äsravas and
transcendental; it culminates directly in Vimukti, mental deliver-
ance resulting from wisdom (cetovimukti and prajnävimukti).13

The holy one’s mind is freed from impurities (äsravebhyas cittam
vimuktam) and, instantly, he has the knowledge and vision of
that deliverance. He then declares: T have understood the noble
truths, destroyed rebirth, lived the pure life, accomplished the'
duty, henceforth there will be no more rebirths for me’.14

It is specified that the five pure Skandhas are identical for all
the holy ones, be they Srävakas, Pratyekabuddhas or Buddhas,
for ‘between deliverance and deliverance there is no difference’.15

It should not be concluded from this that Prajnä is the same for
all since the equipment of merit and knowledge varies according
to the three types of holy ones: by simplifying the problem to
a minimum, it can be said that the Srävakas and Pratyekabuddhas
especially know the general characteristics of dharmas, namely
impermanence, suffering and impersonality, while the Buddhas
know them in all their particular aspects; the omniscience
(sarvajnata) of the Buddhas is a universal knowledge relating to
all the aspects of things (sarväkärajnatä)}6

The five Skandhas which have just been referred to are called
pure skandhas (anäsravaskandha), transcendental or supernatural
skandhas (lokottaraskandhd), skandhas of those who have no
more training to do {asaiksaskandhd), skandhas of the Law
(dharmaskandhaff 1 it is they that form Buddhas (buddhakärakaf
i.e. they by reason of which, in the main, a certain person is
called ‘Buddha’.18 Joining the five impure Skandhas which
constitute the pseudo-personality, they provoke a renewal of the
psycho-physical organism or, according to the traditional ex-
pression, a revolution of the support (äsrayaparävrtti)}9 The
impure Skandhas will not be destroyed as such: they will con-
tinue to recur from moment to moment until the holy one’s
death. Between his enlightenment and his death, the holy one
experiences Nirväna ‘with a remainder of conditioning (sopa-
dhisesa) in this world, since the elements of existence still persist
in it and life continues.20
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However, what counts henceforth for the holy one or for the
Buddha (since the two notions do not differ here) are the five
pure Skandhas, morality, etc., which form Tathägatas. Whatever
his external appearances, fleshly body or glorious body, the
Buddha after his enlightenment is not a god, or a gandharva,
or a yakja, or a man, since the impurities (asrava) which could
have made him any of these have forever disappeared: ‘Know’,
he said to Droija, ‘that I am a Buddha’.21

When the hour of death struck, the Buddha, just like the
Arhats, casts off the five impure Skandhas which ‘conditioned’
his existence on earth and enters Parinirväna ‘without a remainder
of conditioning’ (nirupadhisesa). Does this mean that the series
of the five pure Skandhas are protected? Not at all, as it is ex-
plained in connection with the death of Säriputra, the holy one
enters Parinirväna without taking with him the elements of
morality, concentration, wisdom, deliverance, the knowledge
and vision of deliverance.22 Be they pure or impure, the Skandhas
are conditioned (samskrta) dharmas, arisen from causes and
conditions, and as such are doomed to disappear.23

What then remains of the Buddha in Parinirväna? Does he or
does he not exist after death? This is a question which the Buddha
himself refused to answer24 and this refusal excuses us from
tackling the problem. Whatever the circumstances, just as a flame
extinguished by a breath of wind goes towards stillness, passes
from sight, so the Wise Man casting off his names and form
(nämarüpa), that is, the five impure Skandhas, enters stillness;
no measure can measure him, to speak of him there are no words,
what the mind might conceive vanishes. Thus every path is closed
to speech.25

In its Pali versions (A and B) the Gäravasutta has it that
Säkyamuni searched for a teacher To perfect in himself the as
yet unperfected (pure) Skandhas’ (aparipunnassa sila. . . kkhandh-
assa paripüriya), but this motive is passed over in silence by the
Chinese translations (C and D), and it is difficult to see how the
Buddha could have evoked it since the Abhisambodhi he won
a few days previously had ensured him of the äsravaksayajnäna
and anutpädajnäna'. he knew for a fact that he had destroyed
the impurities and that these would not recur again.26

Not finding any s'ramana or brähmana who was superior to
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him in the triple world, the Buddha attached himself to the
Dharma, that is, the Law, the Truth, acknowledged by him at
the moment of his enlightenment (dhammo mayä abhisam-
buddho) and which he had penetrated to the point of identifying
with it: hence the epithet dhammabhüta sometimes applied to
the Buddha.27 However, the Dharma is an abstract notion and
not a person; it is only metaphorically the Buddha’s teacher. It
is therefore with exactness of wording that, on the road to
Väränasi, the Buddha declares to the äjlvika Upaka: T have no
teacher (äcarya), none is like me; in the world with its Devas and
men none is equal to me’.28

What was the purport of that Dharma? The Gäravasutta is not
very explicit: It is, it says, the Law acknowledged by the Buddha
at the time of his enlightenment. The classical formula with
which adherents recollect the Dharma is not much more instruc-
tive: The Law was well spoken by the Blessed One; it yields its
fruit in the present existence; it is independent of time, it leads
to the right place; it says ‘come and see’; it is knowable internally
by the wise.29

A more precise definition is provided by the Äyäcanasutta
(S I 136-8) which, in the Samyuttanikäya, precedes the Gärava-
sutta and is closely linked to it. The Äyäcanasutta relates how, at
the request of the god Brahma Sahampati, the Blessed One
consented to expound the Law: a well-known episode in the life
of the Buddha and told by an infinite number of sources. These
are the terms in which the Buddha describes his Dharma: 30

‘This dhamma, won to by me is deep, difficult to see, diffi-
cult to understand, tranquil, excellent, beyond dialectic, subtle,
intelligible to the learned. . . For a creation delighting in
sensual pleasure, delighted by sensual pleasure, rejoicing in
sensual pleasure, this were a matter difficult to see, that is
to say causal uprising by way of condition (idappaccayatä
paticcasamuppädd). This too were a matter difficult to see,
that is to say the tranquillising of all activities, the
renunciation of all attachment, the destruction of craving,
dispassion, stopping, nibbäna’ (tr. Miss LB. Horner).

This short paragraph condenses the whole of the philosophy
of early Buddhism.
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The things (dharma) which are the object of mental conscious-
ness (manovijnarta) are divided into two main classes: the con-
ditioned (samskrta) and the unconditioned (asamskrta) 3'

The Samskrtas, also called Samskäras, arise from causes and
conditions (hetupratyayasamutpanna). Each has its own nature
or characteristic (svabhäva, svalaksana), the reality of which is
not contested. As general characteristics (sämänyalaksana), they
all have arising (utpäda), disappearance (vyaya) and enduring-
changing (sthityanyathätva)?2 Arising and perishing from instant
to instant they are impermanent (anitya), painful (duhkha) and,
by this fact, devoid of a self (anätman) and anything belonging
to the self (anätmiya).33 Their successive appearances and dis-
appearances are regulated by the PratTtyasamutpäda, a dependent
arising consisting of twelve limbs going from ignorance (avidya)
to old-age-and-death (jarämarana) and in which intervene passion
(klesa), action (karman) and the fruits of action (karmaphala).
The PratTtyasamutpäda is not an entity in itself,34 but a norm
defining the ‘dharma-nature of dharmas’ (dharmata) or, according
to a tradition current in China, the True Nature of dharmas. It
was not created by the Buddha or by anyone else, and whether
the Tathägatas appear or not, this Dharmatä remains stable.35

In contrast to the Samskrtas, the Asamskrta is free from
arising, free from disappearance and free from enduring-changing.
It is exempt from the passions and in particular from those basic
passions which are craving (rägaf hatred (dvesa) and delusion
(moha) which, by vitiating action, lead to the round of rebirth
(samsära). The Asamskrta is the stopping of rebirth, the stilling
of the mind, calm, Nirväna.36 But neither in the Asamskrta nor
in the Samskrtas nor elsewhere is there found a permanent,
stable, eternal and immovable principle: there is no self and
nothing belongs to a self.

The ideas suggested here by the Äyäcanasutta can be sum-
marized in a concise formula: All Samskäras (or conditioned
dharmas) are transitory; all Samskäras are painful; all dharmas
(whether conditioned or unconditioned) are not-self; but calm
is Nirväna.37

The Dharma as it is conceived by early Buddhism pivots
round an axis the two ends of which are arising (utpäda) and
destruction (nirodha). To Samsära, the world of contingence
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regulated by the dependent arising (pratTtyasamutpäda), it
contrasts Nirväna, the uncaused absolute. Samsära is painful;
Nirväna is calm .

Mahäyänist interpretation of the Gäravasutta

Early Buddhism recognizes the reality of dharmas arisen from
causes, but declares them to be impermanent, painful, empty of
Me and Mine : it thus professes the emptiness of beings (sattva-
sünyatä) or the impersonality of individuals (pudgalanairätmy a).
It makes of the PratTtyasamutpäda, or dependent arising, the
Dharmatä, that is the dharma-nature of conditioned dharmas.
Faced with these, it posits an unconditioned (asamskrta), a
stopping of the PratTtyasamutpäda, in other words, Nirväna.
The knowledge which relates to these truths and from which
deliverance (vimukti) is derived is qualified as Prajnä anäsravä,
or pure wisdom.

Examining the notion of impermanence more deeply, the
Mahäyäna notes that dharmas which are empty of Me and Mine,
arising from other dharmas which are empty of Me and Mine,
do not exist in themselves, do not exist through themselves
and are devoid of a self-nature or own characteristic (svabhäva-
sünya svalaksanasünya): it thus professes the twofold emptiness
of beings and things (sattva-dharmasiinyata). Furthermore,
dharmas without a self-nature do not, in reality, arise. It there-
fore follows that their supposed PratTtyasamutpäda is merely a
non-arising and that the Dharmatä which defines it has the sole
characteristic of the absence of any characteristic (ekalaksanä
yadutälaksanä). But if there were no conditioned dharmas,
of what use would the unconditioned which is contrasted to
them be? Things which do not exist cannot be eliminated; a
non-arising presupposes an arising. Conditioned or unconditioned,
dharmas do not exist, are not perceived.39 Consequently, valid
knowledge is not a Prajnä attributing an arising (utpäda) and a
destruction to dharmas arising from causes (pratTtyasamutpanna),
but a Prajnäpäramitä or Perfection of Wisdom not recognizing
in things either arising or destruction. It relates to the twofold
emptiness (sünyatä) of beings and things; it penetrates the True
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Nature of things (dharmänäm dharmata) which is nothing but
the absence of any characteristic (alaksanaf. it neither grasps
nor rejects any dharma, whether conditioned or unconditioned,
for the good reason that there is nothing to grasp or leave: the
Prajnäpäramitä is merely the elimination of all the false views
(drsti)f° beginning with those of existence and non-existence.

The highest aspiration of the Mahäyänist is to accede, as a
Bodhisattva, to the knowledge of non-arising (anutpädajnäna)
or, in the words of the traditional expression, to the certainty
that dharmas do not arise (anutpattikadharmaksänti).41 This
conviction is definitively acquired in the eighth stage of the
Bodhisattva’s career: without being deflected (äbhoga) by any-
thing whatever, the mind is finally appeased.

The Gäravasutta maintains that the Buddha chose the Dharma
as his teacher and, in the words of the Äyäcanasutta , this Dharma
has as its basic doctrine the Pratityasamutpäda. These two Suttas
which appear in the Tipijaka are the words of the Buddha and to
challenge them would be a serious offence (saddharmapratiksepa).
Those Mahäyänists who do not believe in the Pratityasamutpäda
find themselves in an embarrassing position and to get out of it
do not hesitate to retouch the original text by substituting the
Prajnäpäramitä for the ‘Dharma acknowledged by the Buddha’
during his enlightenment. This modification is of cardinal import-
ance since it culminates in the rejection of the principle of
causality. It can nevertheless be justified if the Gärava- and
Äyäcanasuttas are considered as Suttas whose ‘meaning is to be
interpreted’ (neyärthasütra), which is in accordance with the
rules of Buddhist exegesis.42

However it may be, the author of the Mahäprajnäpäramito-
padesa elaborated a revised and corrected version of the Gärava-
sutta, this time in perfect agreement with the views of the
Mahäyäna. This is how it is presented in the Chinese translation
carried out by Kumärajiva in Ch’ang-an between A.D. 404 and
406 (T 1509, ch. 10, pp,131cl6-132zz2):

‘When the Buddha had just been enlightened (prathamä-
bhisambuddha) he said to himself: “Not to honour or serve
anyone is not good. So who now, in the world of the ten
directions, can be honoured and served? I want a master to
serve .
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At that moment, the Devas, Brahmädevaräja, etc., said to
the Buddha: “The Buddha is peerless (anuttara)', no-one
surpasses him”. The Buddha also, with his divine eye
(divyacaksus), saw that, in the worlds of the three time-
periods (tryadhvan) and the ten directions (dasadis) , no-one
was superior to the Buddha. He reflected and said to himself:
“I, by practising the Prajfiäpäramitä, have now reached
Abhisambodhi: it is that which I honour; it is my master
(söstr); I should respect, venerate and serve this Dharma”.

There was a tree called Hao-chien (Very strong). That
tree was to be found at the centre of the earth; it was a
hundred years old; its branches and leaves were perfect.
One day, it grew a hundred cubits. When that tree had
grown, it looked for (another) tree under which to shelter.
Then, in the forest, a deity said to the Hao-chien tree: “In
the world there is no tree greater than you; all trees will
shelter in your shade”.

For the Buddha, it is the same: for innumerable
incalculable periods (asamkhyeyakalpa'fhe dwelled in the
Bodhisattva’s stages (bhümiy, one day when he was sitting
under the Bodhi tree, on the diamond seat (yajräsand), he
in truth knew the Nature of dharmas (dharmänäm
dharmata) and realized Abhisambodhi. Then he said to
himself: “Whom can I honour and serve as a master?
I should hold him in esteem, respect and venerate him”.
At that moment, the Devas, Brahmädevaräja, etc., said to
the Buddha: “The Buddha is peerless; no-one surpasses
him’”.

This new version differs in several points from the Pali Gärava-
sutta.

Like the Chinese translations of this Sutta, it no longer locates
the event under the Goatherd’s Banyan, but under a tree called
here Hao-chien, which everything indicates as being the Bodhi
tree, in these circumstances the as'vattha (ficus religiosa) in the
shade of which Säkyamuni won enlightenment.43 The myth of
the holy tree is common to all ancient civilizations. In India,
already attested to in the prehistorical period, it occupied a
major place in vedic and brahmanic literature.44 According to
Buddhists, it is inhabited by one of the forest deities and is to



The Gärava-sutta of the Samyutta-nikäya138

be found at the centre of the earth of which it is the navel
(prthivTnäbhi). The Bodhimanija, that is the area which surrounds
it, is the spot where, from age to age, all the Buddhas without
exception attain Abhisambodhi. However, the ground would be
too weak to support the weight of a Bodhisattva entered into
the Diamond-like Concentration (yajropamasamädhi) which
shatters the last attachments to the world. Thus when the
Bodhisattva has taken his place in that venerable spot, a layer
of diamond (yajra), emerging suddenly from the Circle of Waters,
comes to substitute itself for the ground, and it is on a Diamond
seat (yajräsana) that the Bodhisattva becomes a Buddha.45 The
Upadesa refers here to this collection of traditions by drawing
attention to the Bodhi tree, the forest deities and the Diamond
seat at Bodh-Gayä.

The Upadesa maintains that the Hao-chien tree was already
a hundred years old when it reached full florescence and when
suddenly, in one day, it grew by a hundred cubits. In the same
way, it is only after long practice carried out over incalculable
periods (asamkhyeyakalpa) that a Bodhisattva reaches maturity
and when suddenly, in one night, he wins Abhisambodhi and
becomes a Buddha. This establishing of a parallel of the growth
of a tree with the life of a Buddha is not a new procedure. It had
already been exploited in a section, doubtless apocryphal, of the
Mahäparinirvänasütra'. an Udumbara (ficus glomerata) which
grew on the bank of Lake Mandäkinl reproduced in its own way
the events marking the life of Säkyamuni: conception, birth,
childhood, great departure, life of austerity, enlightenment and
parinirväna.46 In Kus'inagara, the two Säla trees (shorea robusta),
under which the Buddha entered parinirväna, bloomed out of
season and spread their flowers over the Blessed One’s body.47

In the Upadesa, the cosmic perspectives are endlessly developed.
When the Buddha seeks a master, this is no longer within the
narrow limits of a universe of four continents, but in the innumer-
able universes of the three time-periods and ten directions.48

The part attributed to the Brahmadevas is modified. Previously,
Brahmä Sahampati appeared in order to point out to the Buddha
that, for all times, the holy ones have the custom of venerating
and serving the Dharma. Here the Brahmadevas attest that, in the
entire universe, no-one is superior to the Buddha.
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Finally, according to the Pali Gäravasutta, the doctrine that
the Buddha chose as his teacher is, essentially, that of the Pratit-
yasamutpäda or dependent arising constituting the Dharmatä,
that is the ‘Dharma-nature of dharmas’.49 Conversely, for the
Upadesa the Dharmatä is the True Nature of dharmas, the sole
characteristic of which is the absence of characteristic and which
excludes all arising (utpäda) and all destruction (nirodha). The
Prajnäpäramitä is the only wisdom which can conceive of it, but
knows it by not knowing it.

The Upadesa returns on practically every page to True Nature,
and even while proclaiming it to be undefinable, formulates it in
the following way:

The True Nature of dharmas (dharmänäm dharmata) is
unarisen and undestroyed, neither defiled nor purified,
neither existent nor non-existent, neither grasped nor
rejected, always stilled, perfectly pure, like space,
indefinable and inexpressible ; it destroys all the paths of
speech; it surpasses the sphere of thoughts and mentals; it
is the same as Nirväna: it is the Dharma of the Buddhas.50

The Dharma of the Buddhas is the True Nature of
dharmas (dharmänäm dharmatä). This True Nature is
without arising, without destruction, without interruption,
without permanence, without unity, without plurality,
without arrival or departure, without grasping, without
disturbance, without attachment, without support, non-
existent, the same as Nirvana.51

Thus formulated, the Mahäyänist Dharmatä is the exact
opposite of the Pratltyasamutpäda as it is conceived by the
Elders. It marks an important turning-point in the evolution of
Buddhist thought, but this was not unexpected. After having
denied impermanent dharmas all personality, it is good logic to
refuse them any real arising. What is impermanent (anitya) is
not-self (anätman) and what is not-self does not truly arise
(anutpanna). From the start, dharmas are unarisen (anutpanna),
undestroyed (aniruddha), the same as Nirväna (nirvanasama)'.
such is the last word of a Wisdom which eludes all views, destroys
all speech and stops the functioning of the mind.52

ETIENNE LAMOTTEBRUSSELS
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Notes

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

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

Kosa = LAbhidharmakosa de Vasubandhu traduit et annote
par L. de La Vallee Poussin, 6 vols, Paris, Geuthner, 1923-31.

Kosabhäsya = Abhidharmakosabhäsyam of Vasubandhu ed. by
P. Pradhan, 2nd edn, Tibetan Sanskrit Works Series, VIII, Jayaswal
Research Institute, Patna, 1975.

Kosavyäkhyä = Sphütärthä Abhidharmakosavyäkhyä ed. by
U. Wogihara, Publishing Association of Abhidharmakosavyäkhyä,
Tokyo, 1932-6.

Traite = Le Tratte de la Grande Vertu de Sagesse de Nägärjuna,
tr. par E. Lamotte, tomes I et II (Bibliotheque du Museon, No.
18), Louvain, 1944-9; tomes III et IV (Publications de ITnstitut
Orientaliste de Louvain, Nos 2 et 12), Louvain, 1970-6.

Upadesa = Mahäprajnäpäramitopadesa, T 1509.

1 F. L. Woodward, Gradual Sayings II, London, PTS, 1933, p.22, n.3.
In this passage the Buddha demonstrates his great respect for the
Samgha which, at that time, had not yet been founded.

2 Traite I 419, n. 1.
3 Vin I 1-4; cf. Nidänakathä in Ja I 77-8.
4 According to Spk I 203, 18 and 195,7.
5 A III 7 : condemnation of the agärava and appatissa monk.
6 A III 285 ;V 329, etc.
7 S III 37 ; A I 152: Tin ' imäni bhikkhave sarikhatassa sahkhatalak-

khanäni. Katamäni tini. Uppädo pannäyati, vayo pannäyati,
thitassa (var. thitänam) annathattam pannäyati. -Cf. the Sanskrit
formula in C. TripäthT, Fünfundzwanzig Sütras des Nidänasamyukta,
Berlin, Akademie-Verlag, 1962, p. 139 ; Kosavyäkhyä, p. 171 ;
Prasannapadä Mülamadhyamakakärikä ed. L. de la Vallee Poussin,
St. Petersburg, Bibliotheca Buddhica IV, 1903-13, p. 145.

8 The three or four äsravas vitiate all the conditioned dharmas with
the exception of the dharmas of the Path (Kosa I 6); they are
defined in M I 7; S IV 256, etc.

9 According to the Traite III 1340-62, the Buddhänusmrti should
relate not only to the ten appellations (adhivacana) of the Buddha,
but also to the wonders of his birth, his physical marks and especially
to his pure Skandhas and his omniscience.

10 On these five pure Skandhas, see D III 279; M 1 145; 214; 217; S 1
99-100; 139:V 162;AI 162; III 134;271;V 16; It 107-8; Kosa VI
297, n.; Kosavyäkhyä, p.607.
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11 These pure Skandhas had already been cultivated by Säkyamuni in the
course of his long career as a Bodhisattva, but only became truly pure
at the time of his enlightenment; they are then qualified as sampad,
perfections. Cf. M I 145 : A III 12-14.

12 These are the three asekhakkhandhas. D II 81; A I 291; It 51.
13 M III 72, describes Pure Wisdom in the following way: There are,

O monks, two kinds of right views (sammädi(thi). There is a right
but impure (säsavä) view, having value only from the point of view of
merit (punnabhägiyä) and only yielding fruit in this world
(upadhivepakkä). There is a right view, noble (ariyä), pure (anäsavä),
transcendental (lokuttarä), a limb of the Path (maggariga). The latter
pertains to the noble mind (ariyacitta), to the purified mind
(anäsavacitta), closely linked to the noble Path (ariyamaggassa
samafigi) and cultivating that Path: this is wisdom (pannä), the
faculty of wisdom (pannindriya), the power of wisdom (pannähala),
the limb of enlightenment discerning things (dhammavicayasambhoj-
jhahga) the right view which is a limb of the Path (sammäditthi
maggariga).

The Prajnä anäsrava is the only wisdom which culminates
directly in complete and final liberation. This liberation is the
deliverance of the mind due to Prajnä: cf. Kosa VI 297.

14 On enlightenment as deliverance, see my article ‘Die bedingte
Entsehung und die höchste Erleuchtung’, in Beiträge zur Indien-
forschung: Emst Waldschmidt zum 80. Geburtstag gewidmet,
Berlin, Veröffentlichungen des Museums für indische Kunst Berlin,
IV, 1977, pp. 292-7.

15 Provided one is freed of the impurities (äsrava) and has attained
holiness (arhattva), there is not the slightest difference between
deliverance and deliverance. Cf. A III 34; M II 129; S V 410:
Ettha kho pan’ esäham na kinci nänäkaranam vadämi yad idam
vimuttiyä vimuttim.

16 There are quite a few other differences between the Prajnä of the
Buddhas and that of the Srävakas who have become Arhats. The
knowledge of the Buddhas is not derived from a teaching because
they enlighten themselves (anupadistajnänam svayam abhisambo-
dhanärthena), it brings about not only the destruction of the passions,
but also eliminates all the impregnations (väsanä): cf. Kosa VII 82-3.

17 See the references in Kosa VI 297, n.2.
18 Kosa IV 77; Kosabha ya, p. 216: yo buddham saranam gacchati

asaiksän asau buddhakarakän dharmän charanam gacchati yesäm
prädhänyena sa ätmabhävo buddha ity ucyate yesäm vä läbhena
sarvävabodhisämarthyäd buddho bhavati.

Whoever takes refuge in the Buddha does not take refuge in his
fleshly body (mämsakäya), but in the Arhat qualities- the five pure
Skandhas-which form Buddhas. On this question see L. de La
Vallee Poussin, ‘Documents d’Abhidharma; la doctrine des Refuges’
in Melanges chinois et bouddhiques 1, 1931-2, pp. 65-109.

19 Kosa VII 81, n.l.
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20 Cf. L. de La Vallee Poussin, Nirvana, Paris, Beauchesne, 1925,
pp. 175-7.

21 A II 37 -9 ; Samyuktägama, T 99, ch. 4, p.28a20-28b!8;Ekottarägama,
T 125, ch. 31, pp.717cl8-718al2.-Sakyamuni showed little respect
for his fleshly body which he called body of filth (S III 120), and for
his relics (D II 141). Although many epithets were justifiably applied
to him (A III 285; V 329, etc), he only laid claim to one: that of
Buddha (Vin I 9).

22 SV 162 (= Samyukta, T 99, ch. 24, p. 176cl 1-13): Na äyasmä
Säriputto silakkhandham vä ädäya. . . vinwttinnänadassanakkhandham
vä ädäya parinibbuto.

23 According to the immutable principle: Yam kinci samudayadhammam
sabbam tarn nirodhadhamman ti. References in F. L. Woodward, etc.,
Päli Tipifakam Concordance II, London, PTS, 1973, p.513b.

24 This is included among the fourteen difficult questions not settled
by the Buddha (avyäkrtavastu)-. cf. D I 187-9; M I 157; S III 213-16;
Traite I 154-5.

25 Sn 1074 and 1076; cf. D I 46.
26 Kosa VI 240, 251.
27 DIII 84,25;MI 111,13; III 195,6; 224,27; S IV 94,31; A V 226,25;

256,29.
28 Vin I 8 ; CPS p. 128 ; The Gilgit Manuscript of the Sarlghabhedavastu

I, ed. R. Gnoli, Roma, Ismeo, 1977, p. 132. This stanza is quoted in
the commentary to the Samyutta on the Gäravasutta, Spk I 204.

29 A III 285 ;V 329, etc.
30 M I 167 ; Vin I 4-5 : Adhigato kho myäyam dhammo gambhtro

duddaso duranubodho Santo parüto atakkävacaro nipuno
panditavedariiyo. . . Älayarämäya kho pana pajäya älayaratäya
älayasammuditäya duddasam idam thänam yad idam idappaccayatä
pajiccasamuppädo; idam pi kho thänam sududdasam yad idam
sabbasamkhärasamatho sabbüpadhipatinissaggo tanhakkhayo virägo
nirodho nibbänam.

This long definition is also found, with some divergences, in the
Mvu III 313,18-314,17, and in several Vinayas, except for that of
the Mülasarvästivädins: see Vin. of the Mahlsäsakas, T 1421, ch. 15,
p. 103c8-12; Vin. of the Dharmaguptakas, T 1428, ch. 32, p.787ol-5.

According to the Majjhima Commentary (Ps II 174) the Dhamma
discovered by the Buddha is that of the four noble truths (catusacca-
dhamma). It will be noted that the doctrine of the PratTtyasamutpäda
is not differentiated from the second of these truths.

31 The Theravädins using the Pali language and the VätsTputriyas accept
only one unconditioned : Nirvana. The Sarvästivädins and the
Vaibhäjikas from KasmTr posit three of them. Yet other schools
count up to nine: cf. L. de La Vallee Poussin, Nirväna, Paris,
Beauchesne, 1925, pp. 180-7.

32 These are the three ‘conditioned characteristics’ of the conditioned
things (samskrtasya samskrtalakfana). Cf. A I 152; S III 37 \ Kosa II
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223, Kosavyakhyä, p. 171. Other references in Traite I 36-7 ;
III 1163.
According to the formula: Yam panäniccam dukkham viparinäma-
dhammam. . . References in Traite IV 1997.
Although certain schools consider it as an Asamskjta, the twelve-
limbed Pratftyasamutpäda is not a subsisting entity since all its limbs
are impermanent and doomed to destruction (S II 26). The problem
is discussed in Kosa III 77.
Nidänasamyukta, ed. Ch. Tripäjhi, p. 164 ( = Samyuktägama , T 99,
ch. 12, p. 85Z>2 3—6) : Kin nu bhagavatä pratityasamutpädah krta aho
svid anyaih. -Na bhik o mayä pratityasamutpädah krto näpy
anyaih. api tütpädäd vä tathägatänäm anutpädäd vä sthitä eveyam
dharmatä dharmasthitaye dhätuh.
AI 152; S IV 25 1; 261.
These are the three or four seals (mudrä) or summaries (uddäna) of
the Law, often evoked in the two Vehicles. See the references in
Traite III 1369.
All these Mahäyänist theories are developed in the Traite IV 2015-21.
The formula ‘dharmas have only one characteristic, namely that of
the absence of characteristic’ (ekalakfanam yad utälaksanam) is
common in the Prajnäpäramitäsütras: cf. Pancavimsatisähasrikä,
ed. N. Dutt, London, Luzac, 1934, pp.164, 225, 244, 258, 261,
262, etc.
Pancavimsatisähasrikä, p. 135,20: dharmä na vidyante nopalabhyante.
The Prajnäpäramitä is the non-grasping and the non-rejecting of all
dharmas: cf. Pancavimsatisähasrikä, p. 135 ,2 : yah sarvadharmänäm
aparigraho 'nutsargah sä prajnäpäramitä. It is the same as Emptiness
which is the relinquishing of all views: cf. Käsyapaparivarta, ed.
A. von Stael-Holstein, Shanghai, Commercial Press, 1926, p.97 :
sarvadrftigatänäm sünyatä nihsaranam.
On this anutpattikadharmakjanti, see E. Lamotte, The Teaching of
Vimalakirti rendered into English by S. Boin, SBB XXXII, London,
PTS, 1976, pp.289-91.
These rules are formulated in the Catuhpratisaranasütra or Sütra of
the Four Refuges: cf. E. Lamotte, ‘La critique d’interpretation dans
le bouddhisme’, Annuaire de l’Institut de Philologie et d’Histoire
orientales et slaves, IX, 1949, pp. 341-54. Some schools, notably
those of the Sarvästivädins and Vaibhäjikas, do not believe that all
the Blessed One’s words were in accordance with the meaning
(yathärtha)', among the Sutras, some are of precise meaning
(nitärtha), but others are of undetermined meaning and need to
be interpreted by exegetists.
On the Bodhivjkja, see G. P. Malalasekera, DPPN II 319-22;
Höbögirin, Dictionnaire encyclopedique du Bouddhisme d’apres
les sources chinoises et japonaises I, Tokyo, Maison Franco-
Japonaise, 1939, pp. 90-1, s.v. Bodaiju; Encyclopaedia of Buddhism
III, 2, Ceylon, Government Press, 1972, pp.249-52, s.v. Bodhi-Tree.
See O. Viennot, Le Culte de I’arbre dans I’lnde ancienne, Paris,
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Annales du Musee Guimet, tome LIX e , 1954.
45 Upadesa, T 1509, ch. 34, pp.310c22-31 la2: According to some,

when the Bodhisattva reaches the foot of the Bodhi tree, he sits at
that spot and obtains supreme and perfect enlightenment. At that
moment, the Bodhisattva penetrates the True Nature of dharmas,
and from then on there is no more earth (prthivT) which might
support him. Why? The earth is illusion for beings and exists as a
fruition (vipäka) resulting from former actions: that is why it is
not able to support the Bodhisattva. When the Bodhisattva is on
the point of realizing Sambodhi, he has as his body (käya) the
knowledge of the True Nature (dharmatäjnäna) , and from then on
the place where he sits changes into Vajra.

According to others, the Earth (prthivT) rests in the Circle of
Gold (kähcanamaya mandala)', this Circle of Gold rests on the
Vajra: from the upper end of the Vajra emerges a terrace (präsada)
like a lotus flower (padmapu pa); just above, it supports the spot
where the Bodhisattva is sitting and prevents him from sinking in.
That is why the area of enlightenment (bodhimanda) where the
Bodhisattva sits is called Vajra.

Finally, according to others, as soon as the Bodhisattva has
realized Sambodhi, every place where the Bodhisattva takes up the
four bodily attitudes (Tryapatha) changes into diamond.

The second explanation is based on cosmological conceptions
which have varied in the course of time: compare D II 107, and
Kosavyäkhyä, p. 15 with Kosa III 138-41 and Kosabhäsya, pp. 157-8.
Also see Hsiian-chuang, Hsi yii chi. T 2087, ch. 8, p. 915615-18.

Carved representations of the outer Vajräsana in A.K. Coomaras-
wamy, La Sculpture de Bodhgayä, fkts Asiatica XVIII, Paris,
Editions d’Art et d’Histoire, 1935,pl.XLIV and XLV.

46 E. Waldschmidt, MPS, pp. 469-70; Idem, Die Überlieferung vom
Lebensende des Buddha, Göttingen, 1944-8, p. 224, n.37.

47 MPS, p.398.
48 The grandiose cosmic system which multiplies to infinity the great

chiliocosms is not unknown to the early Scriptures (cf. A I 227),
but is only fully exploited in the Mahäyänasütras.

49 Many are the Sutras identifying the paticcasamuppäda with the
dhamma, dhammatä and tathatä; cf. W. Rähula, ‘Wrong Notions of
Dhammatä (Dharmatä)’, in L. Cousins (et al.), Buddhist studies in
honour of I. B. Homer, Dordrecht, Reidel, 1974, pp. 187-8.

50 Upadesa, T 1509, ch. 23, p.235a4-7. Cf. the definitions of the
‘True Nature of all dharmas’ in the Pancavimsati, T 223, ch. 2,
p. 23 lb 13-14; ch. 3, p. 234c12; ch. 4, p.244a 1-2; ch. 6. p. 2576 13-14;
ch. 23, p. 392<rl9-24; ch. 27, p.4 16c8-l 1.

5 1 Upadesa, T 1509, ch. 34, p. 3 Hal 1-13. This definition starts with
a reproduction of the famous kärikä by Nägärjuna:

anirodham anutpädam anucchedam asasvatam!
anekärtham anänärtham anägamam anirgamam//

52 These ideas are developed in Traite II 1060.



DEVAS AND ADHIDEVAS IN BUDDHISM

In a paper published in the Waldschmidt Festschrift1 I have
examined the text of what is said to be one of the only two
suttas in the Pali canon in which the Buddha is specifically asked
about the existence of the devas.2 In that examination of the
Sangärava-sutta (= M II 209-13)3 I have shown (I hope con-
vincingly) that the existing editions and translations of the sutta
are not satisfactory, with the result that the answer which the
Buddha gave to his questioner has been misunderstood.

In the present paper I wish to examine the second of the two
suttas, the Kannakatthala-sutta (= M II 125-33), since I believe
that this too has been misunderstood. In this sutta Pasenadi, the
king of Kosala, comes to the Buddha and asks him a series of
questions. He asks first about omniscience, and then about the
four castes. The Buddha answers his questions. Pasenadi then
asks: kim pana, bhante, atthi devä. ‘But, sir, do devas exist?’
Instead of replying immediately, the Buddha repeats the question:
kim pana tvam, maharaja, evam vadesi ‘kim pana, bhante, atthi
deva\ ‘But why, great king, do you ask this question?’

It seems that Pasenadi takes this counter-question as meaning,
‘Why do you ask? The question is unnecessary,’ for he then
continues with his questioning. Buddhaghosa, when commenting
upon this passage, places this interpretation upon the Buddha’s
reply and states: kim, maharaja, kin tvam ‘santi devä Cätummah-
äräjikä, santi devä Tävatimsä . . . pe . . . santi devä Paranimmitava-
savattino, santi devä tatuttarim’ evam devänam atthibhävam na
jänäsi yena evam vadesi (Ps III 359,22 foil.). ‘Are you unaware
of the existence of such devas as the Cätummahäräjika devas and
the Tävatimsa devas, that you ask this question?’

Pasenadi then continues: yadi vä te, bhante, devä ägantäro
itthattam, yadi vä anägantäro itthattam. ‘Will those devas return
to this earthly state, or will they not?’ That is to say: ‘Will those
devas come back to existence as men, or are they non-returners?’
It seems to me that Pasenadi’s question reveals some knowledge
of the Buddha’s teaching, or at least something very similar to it.
We find, for example, the Buddha saying: ime vä pana bhonto
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sattä käya-sucaritena samannägatä vacT-sucaritena samannägatä
mano-sucaritena samannägatä . . . te käyassa bhedä parammaranä
sugatim saggam lokam upapannä (It 99-100). ‘Beings who do well
in deed, word, and thought are after death reborn in the heavenly
world [i.e. as devas] The Buddha also taught that those who
entered upon the stream went through the course of being once-
retumers (sakad-ägämino), non-returners (anägämino), and
arahants. I suggest that Pasenadi’s use of the word anägantäro
(an agent noun in -tr being used as a periphrastic future) is a
definite reflection of the technical term anägämin, a non-returner
who will be reborn only once more (in the Brahma-loka) before
entering nibbäna. Pasenadi is therefore saying, in effect, ‘Some
beings are reborn as devas, because of the good kamma they have
performed in a previous existence. Are such devas, who have
taken the first step on the way upwards, irreversibly on their way
to nibbäna?’

The Buddha’s answer to this question is unambiguous: ye te,
mahäräja, devä savyäpajjhä te devä ägantäro itthattam; ye te devä
avyäpajjhä, te devä anägantäro itthattam. ‘Those devas who are
malevolent will return to this earthly state ; those who are not will
not return’. That is to say: The devas, like other beings, are
subject to the working of kamma. If they do bad deeds in their
lives as devas, they will descend to a lower gati and be reborn as
men. If they do not do bad deeds, they will not be reborn as men’.

Pasenadi’s son Vidüdabha then asks: ye te, bhante, devä
savyäpajjhä ägantäro itthattam, te devä ye te devä avyäpajjhä
anägantäro itthattam te deve tamhä thänä cävessanti vä pabbä-
jessanti vä. ‘Can those devas who are malevolent, and will return
to this earthly state, drive away or banish from heaven those
devas who have not been malevolent and will not return?’ That
is to say: ‘Can the bad devas who will be reborn as men 4 do
anything to impede the progress of the good devas?’ Just as
Vidüdabha has asked on behalf of Pasenadi, so Änanda replies
on behalf of the Buddha. He asks Vidüdabha: yävatä rahfio
Pasenadissa Kosalassa vijitam, yattha ca räjä Pasenadi Kosalo
issariyädhipaccam käreti, pahoti tattha räjä Pasenadi Kosalo
samanam vä brähmanam vä punnavantam vä apunnavantam vä
. . . tamhä thänä cävetum vä pabbäjetum vä. ‘Can the king
banish from his kingdom, as far as his rule extends, anyone
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he wishes, good or bad?’ Vidüdabha replies that the king is so
able.

Änanda then asks if the king can do this outside his kingdom,
and Vidüdabha states that he cannot. Änanda then asks: pahoti
räjä Pasenadi Kosalo deve Tävatimse tamhä thänä cävetum vä
pabbäjetum vä. ‘Can the king banish the Tävatimsa devas from
their heaven?’ Vidüdabha replies: dassanäya pi, bho, räjä Pasenadi
Kosalo deve Tävatimse na ppahoti, kuto pana tamhä thänä
cävetum vä pabbäjetum vä. ‘The king cannot even see the Täva-
timsa devas, much less banish them from their heaven’. Änanda
says: evam eva kho, senäpati, ye te devä savyäpajjhä ägantäro
itthattam, te devä ye te devä avyäpajjhä anägantäro itthattam
te deve dassanäya pi na ppahonti, kuto pana tamhä thänä cäves-
santi vä pabbäjessanti vä. ‘The malevolent gods who will return
to this earthly state cannot even see the gods who are not mal-
evolent, much less banish them from their heaven’.

Pasenadi is delighted with this reply, although Marasinghe in
his analysis of the Kannakatthala-sutta s thinks that the Buddha
and Änanda are at cross-purposes with Pasenadi and Vidüdabha,
and he consequently makes no attempt to explain the reasons
for Vidüdabha’s strange question and Änanda’s equally strange
reply.

Pasenadi then asks: kirn pana, bhante, atthi Brahmä. ‘Does
Brahmä exist?’ As before, the Buddha merely repeats the question,
whereupon Pasenadi continues with the same query which he had
about the devas: yadi vä so, bhante, Brahmä ägantä itthattam,
yadi vä anägantä itthattam. ‘Will Brahmä return to this earthly
state or not?’ Again I would suggest that such a question was
based upon some knowledge of the Buddha’s teaching, or some-
thing very like it: ‘Can someone who has reached the last stage
before nibbäna by being reborn in the Brahma-loka as Brahmä
himself, still be reborn as a man?’ The Buddha gives the same
answer as before: ‘If Brahmä is not malevolent (avyäpajjho), he
will not be reborn as a man’. We may assume that he is probably
making a distinction between one who is on his way to arahant-
ship, and one who, although not a follower of the Buddha, is
nevertheless reborn in the Brahma-loka because of great merit
acquired in previous births.6

The discussion is then interrupted, when a servant enters to say
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that the king’s carriage is ready for his departure. Just as Pasenadi
is leaving he thanks the Buddha for having answered his questions.
He says: sabbannutam mayam, bhante, Bhagavantam apuc-
chimhä; sabbannutam Bhagavä vyäkäsi . . . cätuvannim suddhim
mayam, bhante, Bhagavantam apucchimhä; cätuvannim suddhim
Bhagavä vyäkäsi. "We asked the Buddha about omniscience, and
the Buddha answered us about omniscience . . .  we asked about
the purity of the four castes, and the Buddha answered us about
the purity of the four castes’. The syntax of his speech then
seems to change, and he says: adhideve mayam, bhante, Bhagavan-
tam apucchimhä; adhideve Bhagavä vyäkäsi. adhibrahmänam
mayam, bhante, Bhagavantam apucchimhä; adhibrahmänam
Bhagavä vyäkäsi. "He asked the Buddha in respect of devas, and
he answered us in respect of devas. We asked the Buddha in
respect of Brahmä, and he answered us in respect of Brahma’.
The syntax then reverts to the earlier pattern : yam yad eva ca pana
mayam, bhante, Bhagavantam apucchimhä, tarn tad eva Bhagavä
vyäkäsi. ‘Whatever we asked the Buddha, that he answered us’.

I say, ‘The syntax of his speech then seems to change’. This is
to adopt the explanation of the words adhideve and adhibrah-
mänam given in CPD.7 Although PED lists them (with this
reference) s.v. adhideva with the meaning ‘a superior or supreme
god, above the gods’, and s.v. adhibrahmä with the meaning ‘a
superior Brahmä, higher than Brahma’, CPD explains both adhi-
deve and adhibrahmänam as indeclinables made up of two
elements: the preposition adhi followed by an accusative plural
or locative singular deve, and an accusative singular brahmänam
(although s.v. adhi CPD states that both are accusative). One
hesitates to differ from Helmer Smith and Dines Andersen, who
were probably the finest Pali scholars that Europe has produced,
and yet one would be very surprised to find a construction like
adhi deve apucchimhä in any Pali context. To find it after two
occurrences of the usual construction of the root pucch- with
two accusatives, one of the person asked and one of the question
asked, and before another occurrence of the same construction,
seems to me to be so unlikely that we can disregard it as a possi-
bility. The natural way of taking adhideve Bhagavantam apucch-
imhä in this context is to translate it as: ‘We asked the Buddha
about adhidevas’.
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It may be that the editors of CPD did not accept this obvious
translation because they did not believe that the word adhideva
was likely to occur in a canonical text with the meaning ‘superior
deva’. Where the word occurs again in the canon at Sn 1148, they
suggest the same interpretation of adhi + deve, although the
canonical cty on the final vagga of Sn (i.e. the Culla-niddesa)
takes adhideva in the sense of ‘superior deva’.8 The atthakathä
explains: adhideve abhinnäyä ti adhidevakare dhamme natvä
(Pj II 607,8 = Nidd-a II 94,31), and strangely enough CPD trans-
lates adhidevakara as ‘leading to the position of a super-god’. It
is possible that this seeming inconsistency may be the result of
a conscious attempt to see a difference between the commentarial
and non-commentarial meanings.

It is possible that Smith and Andersen were thinking of the
Skt adverbial phrases adhidevam (quoted without reference by
Monier-Williams),9 and adhidevatam (quoted from the Satapatha
Brähmana,10 where it occurs in the context ity adhidevatam,
which Eggeling translates11 as ‘thus as regards the deities’).12

Both of these phrases, however, are examples of adhi + an accus-
ative singular, and if the Pali words were really archaisms of this
type then we should have expected adhidevam as well as adhi-
brahmänam.

Possibly the editors of CPD had in mind a type of tmesis like
that found in the Vedas.13 A few examples of the separation of
the prefix from the verb are found in Pali,14 and also in Ardha-
Mägadhl;15 there is even one example quoted from BHS.16

Clearly it would be possible to take adhi deve apucchimhä as
standing for deve adhi-apucchimhä, although the verb adhi-pucch-
does not seem to occur elsewhere in Pali, nor adhi-prcch- in Skt.
To adopt the same explanation for Sn 1148, however, where we
find adhideve abhinnäya, creates difficulties, since deve adhi-
abhi-nnäya would seem to be unlikely.

Since, however, the word adhideva is old in Skt, occurring
first in the Aitareya Brähmana (VII.30),17 and since I have
shown in my examination of the Sahgärava-sutta that it not only
occurs in a Pali canonical text, but actually in the same text that
we are now discussing and moreover in the nominative plural
form adhideva, where any idea of deve being governed by adhi
can be ruled out, I hope that it will be agreed that the editors
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of Vol. I of CPD were being unnecessarily cautious in adopting
the interpretation they did.

If, then, it is accepted that Pasenadi was indeed thanking the
Buddha for having answered about adhidevas, then we can with-
out difficulty reconstruct the original question which Pasenadi
asked. He must have said: atthi adhidevä. ‘Do adhidevas exist?’
The corruption which led to the text developing into the form
which we have today was therefore identical with that which I
have shown occurred in the Sahgärava-sutta , i.e. the loss of adhi-
after the word atthi. The same applies to the question: atthi
adhibrahmä. ‘Does an adhibrahmä exist?’

If it is accepted that these two emendations to the text are
correct, then we have to try to understand what the words
adhideva and adhibrahmä mean, and why Pasenadi asked questions
about them. We can get some help about their meanings from the
grammatical texts. We find in the Saddaniti: atireko devo atidevo,
evam adhidevo (Sadd 752,28), and in the Payogasiddhi: adhiko
devo atidevo, evam adhidevo. ‘A deva who is superior is an
atideva; similarly adhideva’. We have information about atideva
in an earlier text, for in his cty on Dhs Buddhaghosa, when
explaining the meaning of the prefix abhi- in the word abhi-
dhamma, states that it has the same meaning as the prefix ati-.
He says: yo äyu-vanna-issariya-yasa-sampatti-ädThi atirekataro
c’eva visesavantataro ca devo atidevo ti vuccati; tathärüpo
Brahma pi ati-Brahmä ti vuccati (As 2,24-27). ‘The deva who is
specially distinguished and surpasses others in age, beauty,
dominion, pomp, and other attainments is called atideva “the
peerless deva” ; similarly Brahma is called ati-Brahmä “the peerless
Brahmä.” 518 Or as Taylor translatesit: ‘The king who exceeds and
is distinguished from his fellows in long life, beauty, and do-
minion, is called the “pre-eminent” king, and a superior Brahmä
is called an ati-Brahmä’.19

The word atideva is used in the Pali canon. In the Theragäthä
we find it used of the Buddha himself (Th 489). In the Samyutta-
nikäya it is used of an arahant who is spoken of as atidevapatto
(S I 141,18*). This is glossed as: atidevabhävam patto (Spk I
207,11), and translated as ‘a man who past the gods hath won his
way’.20 In the Culla-niddesa it is also used of the Buddha: Bhagavä
sammuti-devänam ca upapatti-devänam ca visuddhi-devänam ca
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devo ca atidevo ca devätidevo ca (Nidd II 173,16-18). ‘The
Buddha is the deva and the atideva and the atideva of devas of the
devas by convention and the devas by rebirth and the devas by
purity’.

Outside the canon the word atideva is used in Mil of a king, in
the list of titles which will be his as a result of his outstanding
däna: so räjä . . . räjünam atiräjä bhaveyya, devänam atidevo
bhaveyya (Mil 277,9). ‘That king would be the pre-eminent king
of kings, the pre-eminent deva of devas’. The list continues:
Brahmänam ati-Brahmä bhaveyya. ‘He would be the pre-eminent
Brahma of Brahmäs’. The gloss about the arahant quoted above
from Spk I 207 continues: Brahmänam ati-Brahmabhävam patto.
‘Arrived at the status of ati-Brahmä of Brahmas’. Similarly in
Vism Buddhaghosa uses the word ati-Brahmä of the Buddha:
[Bhagavä] . . . devadevo Sakkänam ati-Sakko Brahmänam ati-
Brahmä (Vism 2,7-8). ‘The deva of devas, the ati-Sakka of
Sakkas, the ati-Brahmä of Brahmäs’.21 In a stock phrase de-
scribing the Tathägata found several times in the cties, we again
see the word ati-Brahmä: [Tathägato]. . . atulo appameyyo
anuttaro räjaräjä devadevo Sakkänam ati-Sakko Brahmänam
ati-Brahmä (Ps I 51 ,15 = Mp I 111,4 = Ud-a 132,3). ‘The Tath-
ägata is unweighable, immeasurable, incomparable, king of
kings, deva of devas, ati-Sakka of Sakkas, ati-Brahmä of
Brahmäs’.

If atideva can be used of the Buddha, or a Tathägata, or an
arahant, or a generous king, as in these quotations, and if adhi-
deva means the same as atideva, then we may not be far wrong
in thinking that adhideva may also be used of the Buddha. We
find some support for this view when we consider that the
Buddha’s knowledge and insight are referred to as adhideva-
näna-dassana (A IV 304,23). Although CPD translates this as:
‘A knowledge comprehending even all that concerns the gods
(adopting the same interpretation of adhideva as mentioned
above), and Hare translates: ‘Knowledge and vision of the higher
devas’,22 it makes better sense to take it as ‘the knowledge and
insight of an adhideva’, i.e. a Buddha. Similarly, if adhi-Brahmä
is the equivalent of ati-Brahmä, then we are probably justified in
thinking that adhi-Brahmä can also be used of the Buddha.

What light does this throw on the Kannakatthala-sutta? I said
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above that Pasenadi’s questions about the possibility that devas
and Brahma might be reborn as men seemed to be based upon
some sort of knowledge of the Buddha’s teaching, or something
very similar to it. Now that we can see that his questions were
actually about adhidevas and adhi-Brahmä we can be even more
certain that they were based upon some partially misunderstood
Buddhist teaching. If he had heard something of the descriptions
of the Buddha as atideva and ati-Brahmä, which are quoted
above, or heard the Buddha’s reply to Sahgärava that he knew
that adhidevas existed, then it is not unreasonable that he should
ask the Buddha about this. I say ‘partially-misunderstood’, because
there is no hint in his questions that he understood that the
terms applied to the Buddha.

Moreover, this enables us to suggest a solution to one problem
in the discussion. It seems very likely to me that the Buddha
repeated Pasenadi’s question, which (as we have reconstructed it)
was ‘Do adhidevas exist?’, simply because he was not certain what
Pasenadi was getting at. After all, he was (probably unconsciously,
but in effect) saying, ‘Do you and other Buddhas exist?’ As soon
as Pasenadi took the Buddha’s counter-question as a signal to
continue, and went on to ask about heavenly adhidevas, then it
was clear that he was not asking about Buddhas but about superior
devas of the heavenly type.

Once we see that Pasenadi’s original question was about the
existence or otherwise of adhidevas, not devas, then the form
which the subsequent questions took becomes more intelligible.
The Buddha, forthe reason just given, repeats Pasenadi’s question.
Pasenadi takes this to mean: ‘Why do you ask? Of course they
exist’. He then asks: ‘Are they, because of their pre-eminent deva
nature, assured of rebirth as devas or better, or is there a chance
that they will be reborn as men?’ The Buddha replies that if they
have performed bad deeds they will fall from their position as
adhidevas.

Pasenadi’s son then asks about the superior nature of the
adhidevas in a different way. ‘Does their superior nature mean
that they have power over other devas? If they are malevolent
and desire to hurt other devas, can they expel them from the
deva-world?’ Ananda answers the question by making use of the
different meanings of the word deva, which is reminiscent of the



Devas and Adhidevas in Buddhism 153

way in which the Buddha answered Sangärava’s question in the
Sahgärava-sutta . Since the devas by convention (sammuti-deva)
are defined as: räjäno ca räjakumärä ca deviyo ca,2i ‘kings and
princes and queens’, then it follows that Pasenadi himself is a
deva, and since he is king of Kosala with subordinate kings
beneath him he is by implication (although this is not actually
stated) a pre-eminent king (adhideva). Does he have power as a
deva, in his own kingdom, to expel both the good and the bad?
Yes. Does he have power outside his kingdom? No. Does he, as
a deva by convention (sammuti) have power over the Tävatimsa
devas by rebirth (upapatti}1. No, certainly not. He cannot even
see them. Ananda states that, in exactly the same way, adhidevas
who are malevolent have no power over other devas; they cannot
even see them.

If our reconstruction of the text is correct, Pasenadi then goes
on to ask about the existence of adhi-Brahmä. Once more the
Buddha hesitates, presumably wondering whether the question
refers to himself. Again Pasenadi makes it clear that he is referring
to a heavenly Brahmä, and he asks whether the superior nature of
an adhi-Brahmä will safeguard him from rebirth as a man. As
before, the Buddha replies that it will depend upon his kamma.
The announcement that the king’s carriage is ready is made before
Pasenadi can ask about the power which an adhi-Brahmä has over
other Brahmäs.

My reconstruction of the dialogue in the Sahgärava-sutta was
aided by the existence of the v.l. adhidevä for atthi devä in the
text of the sutta, which gave a hint as to the way in which the
passage was to be emended. There were also glosses in the cty
which were consistent with such a reading,24 and helped to
confirm the correctness of my suggestion.

In the case of the Kannakatthala-sutta , however, no manu-
script tradition of either the sutta or the cty retains any trace of
the original forms of the questions atthi adhidevä and atthi adhi-
Brahmä. The absence of any hint from the cty strongly suggests
that the corruption of the text had taken place before Buddha-
ghosa’s time, and in fact long enough before his time for there to
be no trace of the correct reading in the Sinhalese atfhakathäs
upon which Buddhaghosa based his cty. We are, however, able
to reconstruct the text of the sutta because of the existence of
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the words adhideve and adhi-Brahmänam in Pasenadi’s speech of
thanks to the Buddha.

From the questions and answers in the Sangärava-sutta, I
concluded that the Buddha conceded that there were on the earth
princes who were by convention called devas (sammuti-deva), but
there were others, Buddhas like himself, who were superior
(adhidevä) to these.25 From the questions and answers in the
Kannakatthala-sutta, I conclude that the Buddha conceded that
there were adhidevas of the rebirth type (upapatti-devä), but he
refuted (or rather Änanda speaking on his behalf refuted) that
their pre-eminent nature was of any importance.

In these two suttas, therefore, the Buddha conceded the
existence of devas and adhidevas of the convention and rebirth
types, but it is difficult to avoid the conclusion that when the
Buddha spoke of adhidevas he was referring to pre-eminent devas
of the purity type (visuddhi-devä), i.e. Buddhas like himself.

CAMBRIDGE K. R. NORMAN

Notes

1 K.R. Norman, ‘The Buddha’s view of devas’, Beiträge zur Indienfors-
chung: Ernst Waldschmidt zum 80. Geburtstag gewidmet, Berlin,
1977, pp.329-36.

2 See M.M.J. Marasinghe, Gods in early Buddhism , Vidyalankara, 1974,
p. 124.

3 Abbreviations of the titles of Pali texts follow the system laid down
in CPD. References are to PTS editions unless otherwise stated.

4 Marasinghe, op.cit., p. 135, seems to assume that this happens after the
malevolent devas have been reborn as men. This can hardly be correct,
as Richard Gombrich points out in his review of Marasinghe’s book
(Journal of Asian Studies, 36/1, November 1976, pp. 175-76).

5 Marasinghe, op.cit., p. 126.
6 An anägämin is born in the Brahma-loka, but one born in the

Brahma-loka is not necessarily an anägämin. See DPPN II 336,
s.v. Brahma-loka.

7 See CPD Vol. I, s.w. adhi-deve and adhi-Brahmänam.
8 Bhagavä sammutideve adhidevä ti abhinnäya, upapattideve adhidevä

ti abhinnäya, visuddhideve adhidevä ti abhinnaya . . . adhideve
abhiänäya. Bhagavä attano ca paresam ca adhidevakare dhamme
vedi . . . katame attano adhidevakarä dhammä? sammäpatipadä . . .



155Devas and Adhidevas in Buddhism

ariyo a{thatlgiko maggo. ime vuccanti attano adhidevakarä dhammä.
katame paresam adhidevakarä dhammä? sammäpafipadä . . . maggo.
ime vuccanti paresam adhidevakarä dhammä (Nidd II [Ne) 238,27-
239,12).
Sir Monier Monier-Williams, Sanskrit-English Dictionary, Oxford,
1899, s.v. adhidevam.
Sat. Br. 6,5 ,3,3 etc.
J. Eggeling, Satapatha Brähmana III (= SBE XLI), Oxford, 1894,
p. 239.
Säyana glosses: devatä adhikrtya.
A.A. Macdonell, Vedic Grammar, Strassburg, 1910, p. 415.
See R. Morris, The Buddhavamsa and the Cariyä-pitaka , London
PTS, 1882, p.xvi and CPD Vol. I, s.v.ajjha.
See A.N. Upadhye, ‘Syntactic position of a preposition in
Ardhamägadhr.ZHß 9, 1933, pp. 987-88.
na tävad ut te lekhä larlghayitavyä, ‘you must not cross over the
line’ (for ul-lahghayitavyä), Av-s' I 223,11 (quoted BHSG §23.16).
See O. Böhtlingk and R. Roth, Sanskrit-Wörterbuch, s.v. adhideva.
Pe Maung Tin and Mrs Rhys Davids, The Expositor, Vol. I, London
PTS, 1920, p. 4.
Arnold C. Taylor, ‘Buddhist Abhidhamma’, JRAS 1894, pp. 560-61.
Mrs Rhys Davids, Kindred Sayings, Vol. I, London PTS, 1917, p. 178.
Pe Maung Tin, The Path of Purity, London PTS, 1923, p. 2.
E.M. Hare, Gradual Sayings, Vol. IV, London PTS, 1935, p. 202.
Nidd II 173,3-5.
Norman, op. cit., pp. 332-34.
ibid., p. 336.

9

10
11

12
13
14

15

16

17
18

19
20
21
22
23
24
25



HUMOUR IN PALI LITERATURE

When one reads verse 146 of the Dhammapada'.

‘What laughter, what joy,
When the world is burning (with passions)?
Will you not seek a light,
You who are shrouded in darkness (of ignorance)?’1

one is likely to come to the erroneous conclusion, if one does not
know the context of this statement, that the Buddha categorically
condemns all enjoyment in life. According to the Commentary,2

these words were spoken by the Buddha on an occasion when a
heedless group of women in a state of drunkenness visited him
and began to dance and sing shamelessly in his presence.

There is a short sutta in the Anguttara-nikäya3 which indicates
that the Buddha did not appreciate immoderate laughter, guffaw-
ing, and showing one’s teeth (ativelam dantavidamsakam hasitam),
that he considered it childish (komärakam) in the Discipline of
the Ariya (ariyassa vinaye). But he remarked that ‘it is proper
(sufficient) if you smile, just smile (sitam sitamattäya), when
you are delighted with something (dhammapamodita}' .

The Commentary 4 explains that when there is a reason for
smiling one should smile showing the tips of the teeth, just to
express one’s delight. Further, it reminds us that the Buddha
spoke these words as an admonition to the notorious group of
six monks (chabbaggiya). when they went about singing, dancing
and laughing boisterously.

The king of Kosala once told the Buddha that unlike many a
disciple of other religious systems who looked haggard, coarse,
pale, emaciated and unprepossessing, his disciples were ‘joyful
and elated (hattha-pahattha), jubilant and exultant (udaggudagga),
enjoying the spiritual life (abhiratarilpd), with pleased faculties
(plnitindriyay free from anxiety (appossukka), serene (panna-
lomd), unconcerned (depending on others) (paradavutta) and
living with a gazelle’s mind (migabhütena cetasa), i.e. light-hearted’.
The king added that he believed that this healthy disposition was
due to the fact that ‘these venerable ones had certainly realized

156
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the great and full significance of the Exalted One’s teaching’.5

This indeed is so. If one is truly 'religious’, morally, spiritually
and intellectually, then one is surely happy and joyful. A refined
sense of humour is to be found in such people. Buddhism is
quite opposed to a melancholic, sorrowful, pessimistic and
gloomy attitude of mind, which is considered a hindrance to the
realization of Truth. On the other hand, it is interesting to
remember here that joy (pTti) is one of the Seven Factors of
Enlightenment (bojjhaiiga), essential qualities to be cultivated
for the realization of Nibbäna.

During the nineteenth century and early twentieth century,
Christian missionaries and many Western Buddhologists, who
failed to understand correctly the first Noble Truth (dukkha-
sacca), wrote and spoke about Buddhism as a pessimistic religion.6

Their misconception and prejudice might probably have in-
fluenced the minds of most of the subsequent Western students
of Buddhism. They evidently assumed that Buddhist literature
was always serious and gloomy, bereft of any kind of sense of
humour or joy in life. Consequently they failed to notice the
subtle and serene sense of humour often found in the Pali texts.
On the contrary, present-day visitors from the West to such
Buddhist countries as Sri Lanka find there people happy, cheer-
ful and light-hearted—often disconcertingly so.

Material relating to this lighter side of life, revealing a sense
of humour at different levels, scattered throughout Pali Literature
—canonical, commentarial and folklore—would fill a fair-sized
book. In this short article a few examples, mostly summarized,
only from the Pali Canon and Commentaries are provided.

A few weeks after his Enlightenment, when the Buddha was
seated under a banyan tree known as Ajapäla-nigrodha in the
vicinity of the Bodhi tree, a brähmana visited him. The original
Pali texts 7 which relate this story do not give the real name of
the man, but introduce him as annataro huhumka-jätiko* bräh-
mano ‘a certain brähmana in the habit of saying huhum'.  Out of
conceit and arrogance, he would utter this sound contemptuously,
in order to belittle others and whatever they said. (His counter-
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parts exist today). The English expression 'to pooh-pooh’ would
render it effectively.

The Buddha lived in Uruvelä for a fairly long period prior to
his Enlightment. This brähmana might have been a native of the
region. So they might probably have known each other earlier.
He asked the Buddha to what extent one was a brähmana and
what qualities went to make a brähmana. The Buddha, in answer,
enumerating a few qualities such as abstinence from evil, absence
of impurity in character, self-control, living the holy life, included
indifferently in the list 'not uttering huhum (not pooh-poohing)’.

* * * * *

Once at Räjagaha a wandering ascetic (paribbäjaka) named
Dighanakha (Long-nail) went to see the Buddha and asserted:
‘Venerable Gotama, I say this, I hold this view: “Nothing (no
view) is pleasing to me”’.

Then the Buddha observed: ‘But this view of yours “Nothing
is pleasing to me,” is it too not pleasing to you?’9

(After this humorous remark and DTghanakha’s evasive reply
that if this view were pleasing to him, it would also be so, the
Buddha proceeded to give him a deep philosophical and spiritual
exposition of views (ditthi). At the end of this discourse DTgha-
nakha became a sotäpanna (Stream-entrant) and Säriputta (DTgha-
nakha’s uncle and the Buddha’s Chief Disciple) who was fanning
the Master standing behind him, became an arahant).

* * * * *

As the Buddha was completely free from ideas of self and
conceit, he could receive any insult without being mentally hurt
and could meet it with good humour without a touch of bitter-
ness, often making use of it to benefit his insuiter.

Again at Räjagaha, a brähmana of the Bhäradväja clan,10

incensed that his brother had become a disciple of the Buddha
and entered the Order of the Sangha, went to see the Master and
insulted and abused him. When the brähmana had finished
vilifying the Buddha to his heart’s content, the Compassionate
One quietly asked him:
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‘Do you sometimes receive visits from your friends and
relatives?’

‘Yes, sometimes I do’.
‘Do you offer them foods and drinks?’
‘Yes, sometimes I do’.
‘But if they do not accept your foods and drinks, then

whose property do those things become?’
‘Then those things are for ourselves’.
‘Now, in the same way, Brähmana, you have offered me

abuse and insult, but I do not accept it. So now, Brähmana,
it is for yourself; it is for yourself!’11

*****

Another brähmana called Veranja (in Veranjä) went to the
Buddha and attacked him with studied derogatory phrases,
imputing evil and ‘irreligious’ dispensation and attitude to him
according to the brahmanic lore:

‘Master Gotama propounds the theory of inaction
(akiriyaväday .

‘Yes, Brähmana, one might rightly say so. Brähmana, I
declare inaction of (absence from) physical, verbal and mental
misconduct, inaction of all kinds of evil and bad things. So one
might rightly say that the recluse Gotama declares inaction’.

‘Master Gotama is an annihilationist (uccheda-väday .
‘Yes, Brähmana, one might rightly say so. Brähmana, I

declare the annihilation (cutting off) of lust, hatred, and
ignorance, annihilation of all kinds of evil and bad things.
So one might rightly say that the recluse Gotama is an
annihilationist’.

In this manner, whatever term Veranja intended as insult, the
Buddha quietly and dispassionately turned it aside to signify
something spiritually and morally important.

At the end, after a lengthy discussion, Veranja was so satisfied
that he became a lay disciple (upäsaka) of the Master.12

*****
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One day at Kapilavatthu, the capital of the Sakyas, the Buddha,
after his alms-round and meal, went to the Great Wood (Mahä-
vana) near the city and sat down under a tree for his mid-day
siesta. A Sakyan, introduced in the text 13 as Danda-päni (Stick-
in-hand),14 was also out walking in the Great Wood and came to
the place where the Buddha was seated. (Danda-päni was related
to the Buddha,15 and most probably they knew each other.
According to the Commentary, this prince was partial to Deva-
datta, the Buddha’s cousin and enemy, and was unsympathetic
towards the Exalted One).16 Having greeted the Buddha, he stood
on one side leaning on his stick and asked the Buddha:

‘What is the theory of the recluse (samana, referring to the
Buddha)? What does he teach?’

Now, at that time in North India, it was considered impolite
and discourteous to talk standing to a venerable person who is
seated (usually on the ground), or to talk seated to such a person
who is standing.17 So, the attitude of Danda-päni— not only did
he stand but he also leant on his precious staff18 — talking to the
Buddha who was seated, was surely haughty. The Buddha un-
doubtedly knew that the man put him the question, not with a
desire to learn, but to show his arrogance. So the Enlightened
One answered him in a fitting manner:

‘Friend, if some one propounding a theory in this world
with its devas, märas, brahmas, its population of samanas
and brähmanas, of devas and men, does not come into
conflict with anyone else, and how the perceptions do not
obsess the person who lives not fettered to sense-pleasures,
without wavering doubts, with no remorse, without craving
for all forms of becoming, Friend, I propound such a theory;
I do teach such a doctrine’.

This was all Greek to Danda-päni. He shook his head, waggled
his tongue, knitted his wrinkled forehead and walked away—with
stick!19

(Bhikkhus, who heard about this incident from the Buddha,
also could not perceive the meaning of the Master’s reply and
desired to learn it. The Buddha clarified it very briefly. But later,
at the request of those bhikkhus, Mahä-Kaccäna Thera, foremost
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among analytical exponents of the Dhamma (A I 23) gave a
detailed explanation. His exposition was approved by the Buddha.
The whole narrative is now called Madhupindika-sutta ‘Ball of
Honey’, No. 18 of the Majjhima-nikäya).

*****

The MahäsThanäda-sutta , ‘The Great Discourse on the Lion’s
Roar’ (No. 12 of the Majjhima-nikäya), is awe-inspiring. In it,
various virtues and powers of the Buddha are described as well
as the terrible austerities he practised during the period of self-
mortification before his Enlightenment. The discourse was
delivered to Säriputta, his chief disciple. The Buddha related
that as there were some religious teachers who believed that
spiritual purity could be achieved through the control of food, he
lived for a period on one jujube berry (kola), or a grain of rice,
a day. Then he interjected lightheartedly: ‘Säriputta, it may occur
to you that the jujube berry might perhaps have been bigger at
that time. Säriputta, you should not think so. At that time too
the jujube berry was of the same size as it is today’. (The same
was said of a grain of rice).

When the above discourse (MahäsThanäda-sutta) was being
delivered, the Venerable Nägasamäla was standing behind the
Buddha fanning him. (It must have been hot that day at Vesäli).
At the end of the discourse Nägasamäla told the Master: ‘Wonder-
ful, Sir; marvellous, Sir. But Sir, when I listened to this discourse,
my hair stood on end! What is the name of this discourse?’

The Buddha simply said: ‘Then, Nägasamäla, remember it as
the “Hair-standing Discourse” (Lomahamsa-pariyäya)Y

(But in the Majjhima-nikäya it is always known and titled as
MahäsThanäda-sutta ‘The Great Discourse on the Lion’s Roar’).

Once the Buddha was staying in the Pävärika Mango Grove
near Nälandä, when Säriputta came to the Master and made
this affirmation:
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‘Sir, such faith have I in the Exalted One that I think
that there never has been, nor will there be, nor is there now
any other recluse (samand) or brähmana who is greater in
Super-Knowledge (abhinna), that is to say, with regard to
Enlightenment (sambodhiy .

The Buddha had very high regard for Säriputta whom he
considered the most intelligent of all his disciples. But the Master
did not, it seems approve or appreciate this kind of faith or praise,
yet at the same time he did not like to censure his chief disciple
out of respect for him. So the Enlightened One gently observed:

‘Säriputta, you have uttered great and bold words. You
have taken a definite stand. You have roared the lion’s
roar. . . .  So, Säriputta, you have known all those Exalted
Ones, fully enlightened, arahant Buddhas who lived in the
past, perceiving their minds with your mind, comprehending
that they were of such virtue, of such nature, of such
wisdom, of such conduct and of such emancipation?’

‘No, Sir’.
‘Then of course, Säriputta, you know all those Exalted

Ones, fully enlightened, arahant Buddhas who will come in
the long ages of the future, perceiving their minds with your
mind, comprehending that they will be of such virtue, of
such nature, of such wisdom, of such conduct and of such
emancipation?’

‘Certainly not, Sir’.
‘But then, Säriputta, perhaps you know me, now an arhant,

a Fully Enlightened One, perceiving my mind with your
mind, comprehending that the Exalted One is of such virtue,
of such nature, of such wisdom, of such conduct and of
such emancipation?’

‘Indeed not, Sir’.
‘Then, Säriputta, you have no knowledge penetrating the

minds (cetopariyanänd) of the arahant, fully enlightened
Buddhas of the past, future or present. Why then really,
Säriputta, have you uttered such great and bold words? Why
did you take up such a definite stand? Why did you roar the
lion’s roar. . .?’
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(But Säriputta gave a long explanation justifying his position).20

* * * * *

One day the following question occurred to a certain bhikkhu:
‘Now, where do these four Great Elements, namely, solidity
{pathavi), fluidity {äpo), heat {tejo) and motion (väyo) cease,
leaving no trace behind?’

Then with his supernatural iddhi powers the bhikkhu went to
the Heaven of the Four Great Kings (Cätummahäräjika) and put
his question to the gods there. They confessed that they did not
know the answer, but said that the Four Great Kings (Rulers of
that heaven) who were more exalted and superior to them would
know it. So the bhikkhu approached them. But they too admitted
their ignorance and directed him to the gods of the higher heaven,
still more exalted and superior. They, too, in their turn, admitted
their ignorance and sent him on to still higher and superior devas.
In this manner the bhikkhu, being directed to higher and higher
heavens, arrived at the sixth heaven (Paranimmita-vasavatti),
highest in the sphere of sense-pleasures {kämävacara). But the
gods in this heaven too admitted that they did not know the
answer to the question, and sent him on to the Brahma-world
which is still higher and superior. When the bhikkhu reached the
Brahma-world and put his question to the gods of the Retinue
of Brahma, they admitted their ignorance and said that there was
the Mahä-Brahma, the Great Brahma, more exalted and superior
to them and that he surely would know the answer. (According
to Brahmanic lore, Brahma is the Creator of the world, the
Supreme God).

The Great Brahma appeared and the bhikkhu put the question
to him: ‘Now, friend, where do these Four Great Elements. . .
cease, leaving no trace behind?’

The Great Brahma, in answer, made an impressive but irrelevant
declaration: ‘Bhikkhu, I am Brahma, the Great Brahma, the
Conqueror, the Unconquered, the Omniscient, the Ruler, the
Supreme, the Maker, the Creator, the Chief, the Assignor, the
Master, the Father of all that are and are to be’.

The bhikkhu, obviously unimpressed, said quietly: ‘Friend, I
do not ask you whether you are the Brahma, the Great Brahma. . .
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the Father of all that are and are to be. But I ask you where the
Four Great Elements . . . cease, leaving no trace behind’.

Again the Great Brahma repeated his boastful bluster, and the
bhikkhu, for the third time, calmly repeated his question. Then
the Mahä-Brahma took the bhikkhu by the arm and led him aside
and whispered: ‘These gods of the Retinue of Brahma hold me to
be such that there is nothing I have not seen, nothing I have not
known, nothing I have not realized. Therefore I did not answer in
their presence. 1, too, Bhikkhu, do not know where these Four
Great Elements-solidity, fluidity, heat and motion-cease, leaving
no trace behind. Therefore, Bhikkhu, it is your own fault, your
own mistake that you, disregarding the Exalted One, went out
in search of an answer to your question. Go now, Bhikkhu,
approach the Exalted One yourself and put this question to him
and learn as he explains it’.

So the bhikkhu returned to the Master and put the question
to him. The Buddha with a touch of humour referred to a practice
of ancient navigators: Sea-faring traders in the past used to take
with them a land-sighting bird . When the ship got far out of sight
of the shore, they would let the land-sighting bird free. The bird
would fly in all directions, and if it caught sight of land, it would
fly there. If no land was visible all round in any direction, it would
come back to the ship. ‘Even so, after all these wanderings, right
up to the Brahma-world, you came back to me!’ the Buddha said.

Then the Enlightened One pointed out to the bhikkhu that his
question was wrongly worded, and after formulating it correctly,
gave him the answer.21 (We hope that the bhikkhu understood it!)

*****

If one asks why a fool is like the spoon and an intelligent
person is like the tongue, this may be taken as a humorous
modern quiz, a puzzle or riddle. But one should not overlook,
nor fail to appreciate, the Buddha’s sense of humour when one
reads the Dhammapada verse 64:

‘Though a fool all his life associates with a wise man,
he does not perceive the Truth (Dhamma), just as a spoon
(does not perceive) the taste of the soup’.22
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and the verse 65:
‘If an intelligent person associates with a wise man even
for a moment, he quickly perceives the Truth (Dhamma),
just as the tongue (perceives) the taste of the soup’.23

*****

Brähmanas always claimed that only they were the genuine
sons of Brahma (God) (brahmuno puttä orasa), born of his
mouth (mukhato jätä), the offspring of Brahma (brahmaja),
created by Brahma (brahmanimmita), heirs to Brahma (brahma-
däyäda).

With regard to this famous conceited claim of the brähmanas,
the Buddha told Vaseftha, one of his brähmana disciples:

‘Surely, Väse((ha, brähamanas have quite forgotten the past
when they say that they are the genuine sons of Brahma, born
of his mouth. . . Certainly, Väsettha, brähmana wives of
brähmanas (brähmanT) are known to have their seasons, to
have been pregnant, have given birth to children and to have
been suckling them. Yet these brähmanas themselves born of
the womb itself (yonijä vd) like everyone else, speak thus:
“. . .only brähmanas are genuine sons of Brahma, born of his
mouth, the offspring of Brahma,” . . . And so they slander
Brahma, they speak untruth and earn much demerit’.24

The Commentary makes this subtle humour obvious when it
explains that if the word of the brähmanas were true, then the
mouth of Brahma would be ‘the path of flowing’ of brähmana
women (brähmantnam passävamaggo brahmuno mukham
bhaveyya).25

* * * sfc

Once in Sävatthi many recluses, brähmanas, various ascetics,
holding different philosophical and metaphysical views, each
claiming his to be the only truth and the rest nonsense (idam
eva saccam, mogham annam), were quarrelling, wrangling and
disputing among themselves, wounding one another with ‘the
weapons of the tongue’ (mukhasatHhi).26 Some bhikkhus re-
ported this to the Enlightened One.
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Then the Buddha said that these recluses, brähmanas and
ascetics were blind (andha), without eyes (acakkhuka), and
that they did not know the Truth (Dhamma) or what was not-
Truth (a-Dhamma}. He then related the following story:

Once upon a time there was a king in that very city of
Sävatthi. He called a man and ordered him: ‘Go and gather
together all those in Sävatthi who are bom blind’.

The man got them together and reported it to the king.
Then the king said: ‘Go and show them an elephant’.

So the man went and showed an elephant to those who
were born blind: to some he showed the elephant’s head
saying ‘this is the elephant’; to some, the elephant’s ears; to
some others, the elephant’s tusks; to still others, the elephant’s
trunk, foot, back, tail and so on, and told the king that an
elephant had been shown to all those who were born blind .

Then the king went to the place where those blind men
were gathered and asked them: ‘Have you seen the elephant?’

‘Yes, Sire’, they replied.
‘Then tell me, what sort of a thing is the elephant?’
Those who felt the elephant’s head said: ‘Sire, the elephant

is like a pot’. Those who touched an ear said: ‘The elephant is
like a winnowing-basket’. Those who felt a foot said that the
elephant was like a pillar, and those who touched the tail
said that the elephant was just like a broom and so on and so
forth, according to what they had touched and felt. Then the
blind men began to quarrel and fight among themselves,
shouting: ‘It is not so’. ‘Yes, it is so’. ‘The elephant is not
that’. ‘Yes, it is like that’.

The Buddha then explained that so were those recluses,
brähmanas, wanderers who wrangled and quarrelled about the
Truth. They had seen only a fragment of it (ekanga-dassmo).22

* * * * *

Philosophical, spiritual and psychological humour, all rolled
into one, is found in the Buddha’s criticism of the brähmanas’
(for that matter, of all peoples’) attitude towards emancipation,
liberation, ‘salvation’ through mere faith and belief without
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direct knowledge and experience, as recorded in the Tevijja-sutta
(No. XIII) of the DTgha-nikäya .

Brähmanas claimed that they knew and declared the Path, the
Direct Path (ujumagga) leading to the union with Brahma (God)
(brahmasahavyata). The Buddha inquired from his interlocutor
Väsetfha, a young brähmana, whether there was even a single
one of the brähmanas versed in the three Vedas who had seen
Brahma (God) face to face, directly (brahma sakkhi-dittho).

Väseßha said: ‘No’.
‘Then, Väse((ha, was there even any one of their teachers

who had seen Brahma face to face?’
‘No’.
‘Not one of the teachers of their teachers?’
‘No’.
‘Not even a single one up to the seventh generation of

their teachers?’
‘No’.
‘Well then, those ancient Rishis (pubbakä isayo), the

authors of the sacred hymns (mantänam kattäro), did even
they say: “We know it, we have seen where Brahma is, whence
Brahma is, whither Brahma is?” ’

‘Not even they’.
‘Now, Väsettha, neither any one of the brähmanas versed

in the three Vedas has seen Brahma (God) face to face
(directly), nor any one of their teachers up to the seventh
generation, nor even any one of those ancient Rishis who
were the authors of the sacred hymns which are recited and
recited by the brähamanas. Then what the brähmanas versed
in the three Vedas say amounts to this: “We declare the way
to the union with that state which we do not know, which
we do not see . This is the direct way to union with Brahma
(God)” ’.

‘Väsettha, this is not possible, this is senseless talk
(apätihTrakatam bhäsitam). This is like a string of these blind
men clinging to one another: neither the foremost, nor the
middle one, nor the last sees. Even so, the talk of the
brähmanas versed in the three Vedas is, it seems, blind
talk. Neither first, nor the middle one, nor the last sees.
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So this talk of those brähmanas versed in the three Vedas
becomes just ridiculous, mere words—empty and vain’.

Then the Buddha relating various humorous similes goes on
to ridicule this attitude of the brähmanas: It is like a man who
desires to get the janapada-kalyäm (the beauty queen of the
country), but does not know anything about her; or like a man
building a staircase to climb to a mansion which he does not
see; or like a man who wants to cross a river which is full and
invokes the further bank saying: ‘Come hither, O further bank!
come over to this side!’, or simply sleeps on the bank (sleep of
ignorance), and so on and so forth.

*****

After these few examples from the Pali Canon, let us now take
some from the Pali Commentaries too.

The story of a quarrel of two ascetics, Devala and Närada,
both of whom had supernatural powers, provides a fine piece of
humour. Devala decided to spend a night in the atelier of a
potter. Närada, who arrived later, also decided to spend the
night in the same place. After formal greetings and conversation,
when they were about to go to sleep, Närada carefully noted
where Devala was going to sleep and also where the door was.
But later, during the night, Devala changed his mind and slept
across the door.

In the night, Närada going out trampled on Devala’s head.
Devala angrily scolded him: ‘You false ascetic, you trampled on
my head’. Immediately Närada apologized politely saying, ‘Please
excuse me, Master, I did not know that you were sleeping here’,
and went out.

Devala thought that Närada would trample on his head again
when he returned and changed his position, this time putting
his head where his feet had been earlier. Närada entering the
shed, in order to avoid trampling on Devala’s head again, walked
slowly on the side of his feet, but this time trampled on his neck!

Devala became furious and yelled that he would curse him.
Närada apologized, expressing his deep regret and asserting that
he did not know that Devala had changed his position, that he
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never trampled on him knowingly, and that the whole thing
was a mistake.

But Devala would not listen. ‘False ascetic’, he shouted, ‘1 will
curse you’.

‘Please, don’t do it, Master’.
In spite of Närada’s apology and entreaty, Devala cursed him

uttering that Närada’s head would split into seven pieces at
sunrise!

‘Master’, said Närada solemnly, ‘while 1 was affirming that it
was not my fault, you cursed me. But, may the head of him who
is guilty, and not the head of him who is innocent, split into
seven at sunrise!’ This was in effect a curse.

Now Närada had power of seeing the past and future. He saw
that Devala’s head, and not his, would split into seven when the
sun rose in the morning. So he took pity on this capricious
ascetic and stopped the sunrise by his supernatural power.

This petty personal quarrel between two ascetics in a potter’s
shed plunged the whole world into catastrophe. When sunrise
was mysteriously delayed, people became restless, and went to
the palace gate and appealed to the king. It was discovered that
this unnatural phenomenon was due to the curses of these two
ascetics. The king, with a retinue bearing torch lights, hurried
to the potter’s shed. Närada explained the whole episode. Now,
the only way to avoid Devala’s head being split into seven at
sunrise was for him to apologize to Närada. But Devala was
adamant. He would not apologize to Närada even at the request
of the king. So the king ordered his men to hold Devala by force
and bend his head down at the feet of Narada. ‘Please, get up,
Master’, said Närada, T pardon you’. But Närada knew that the
apology was not genuine, as it was not voluntary. So the danger
remained.

But Närada suggested an expedient. The king should take
Devala into the lake adjoining the city, order him to plunge in
the water up to his neck, with a lump of earth on his head repre-
senting another head. Then Narada would release the sun, but
exactly at the appearance of the sun’s rays, Devala should im-
merse himself in the water, emerge in another place and so
escape. When the sun rose, the lump of earth, the ‘false head’ on
Devala’s head, split into seven, and Devala immersed himself in
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the water and escaped. Thus a great universal catastrophe was
averted.28

*****

On another occasion the sun was obliged to suspend its course
for a short while just to allow a little sämanera (novice) sufficient
time to attain arahantship and then to have his meal before noon,
i.e. before it crossed the zenith of the sky.

Pandita Sämapera, the little pupil of Säriputta Thera (the
Buddha’s Chief Disciple), was seven years old and had entered
the Order only a week previously. On the eighth day, the child
decided to meditate and become an arahant. So without going
alms-begging, he sat down alone meditating in his teacher’s room.
Säriputta Thera went out alms-begging.

Sakka.the king of gods, was moved, as usual on such occasions,
by this stupendous determination, virtue and piety. He took
every precaution to help Pandita attain arahantship and have his
meal before the sun crossed the zenith of the sky. So, among
other things, Sakka asked the Sun-God (Suriya-Devaputta) to
suspend the course of the sun. Before noon the sämanera had
attained to the first three stages on the way to perfection, namely,
sotäpatti, sakadägämi and anägämi stages. But arahantship had
still to be attained. So the sun had to remain standing just at the
zenith without crossing it, till the sämanera attained full perfec-
tion and had his meal, however long all this might take.

Säriputta Thera, who was out alms-begging, had his meal in a
house where he was invited and was hurrying back with some
food for his little disciple as it was rather getting late. But the
Buddha who knew that Pandita Sämanera would attain arahant-
ship before his meal, but was still trying for it, intercepted
Säriputta and began to put some questions to him in order to
allow time for the sämanera to attain his goal undisturbed.

By the time Säriputta Thera arrived and knocked at the door,
his little pupil had just attained arahantship. When Pandita
Sämanera had finished his meal and washed the alms-bowl the
sun quickly crossed the zenith and covered at one stretch the
distance it had to. Suddenly the shadows lengthened, and people
wondered what had happened.29

*****
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Once, more than fifteen centuries ago, there seems to have
taken place at Anurädhapura in Sri Lanka something like a
‘beauty contest’, not between girls but between a monk and a
minister’s son. Abhaya Thera and the minister’s son (his name is
not »riven) were equally handsome, and there was discussion in
the city as to who was the handsomer. With the idea of seeing
them both together, the relatives of the minister’s son dressed
him elegantly and took him to worship at the Mahäcetiya (modern
Ruvanväli-säya) at Anurädhapura, while the thera’s mother sent
her son a beautiful robe, requesting him to shave his head and
put on the new robe and go to the Mahäcetiya followed by
monks. Abhaya Thera met the minister’s son at the courtyard of
the Mahäcetiya and observed: ‘Having thrown away the rubbish
that the old monk had swept, you now come to compete with me!’

This mysterious remark goes back to a previous existence. The
old monk mentioned was Abhaya Thera himself in a previous
birth. In that life the thera had swept the courtyard of a cetiya
(dägäba) and collected the rubbish in a heap. The minister’s son
at that time was an ordinary layman in the village and took and
threw away this heap of rubbish.30 (The physical beauty of the
thera was one of the results of the meritorious deed of his cleaning
a holy place. If the man who threw away the rubbish swept and
collected by the monk became so handsome, then the monk
himself who had swept and cleaned the sacred place must have,
obviously, been still handsomer).

* * * * *

Pali Commentaries on the Tipitaka speak of thousands of
arahants living in different monasteries, forest dwellings and
caves in ancient Sri Lanka. An arahant (khinäsava) thera, who
lived at Cittala-pabbata (modern Situl-pawa) in the Southern
Province of Sri Lanka, had as his companion and attendant a
monk who had entered the Order of the Sangha in his old age.
Obviously, this old monk must have heard people talk of arahants
living in the country. He desired to meet one of these holy men.
One day he was following the arahant thera, carrying his alms-
bowl and robe, and asked: ‘What sort of people are ariyas?’31

‘Ariyas are difficult to recognize, my friend’, said the thera.
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‘Now, certain old people, even attending on ariyas, going about
with them carrying their alms-bowls and robes, do not recognize
them’.

Even then the old monk could not catch the point of the
remark.32

* * * * *

Sometimes young monks were far too jovial and light-hearted.
There is a story of certain young monks at a monastery called
Bherapäsäna-vihära in Rohana, Sri Lanka, who played a practical
joke on a half-wit named Uttara who lived with them in the
monastery.

The young monks told Uttara that the aggi-sälä (fire-hall) was
leaking, and went out with him into the jungle to bring some
grass to thatch the roof. When the grass was cut and tied into
small bundles, the monks inquired from Uttata whether he could
carry fifty bundles. He said ‘no’. Then they asked him whether
he could not carry ‘even eighty’. Uttara refused that too.

‘But, then, surely you can take one hundred bundles?’ the
monks inquired.

‘That I can’, said the idiot and carried the heap of one hundred
bundles to the monastery with great hardship.

Other monks at the monastery observed that Uttara looked
tired. ‘Yes, Sirs’, he admitted. ‘These young monks tried to
deceive me. When I could not raise even this one hundred, they
wanted me to carry fifty bundles of grass!’

‘Yes, Uttara, they have deceived you!’ was the sympathetic
remark of the monks.33

The Jätaka Commentary is rich in humour and satire on social
and individual vices and follies (Mätanga-jätaka, Mahä-ummagga-
jätaka, etc.). A healthy sense of humour is abundantly evident
both among monks and lay people in Pali folk literature such as
Sahassa-vatthu, Sihala-vatthu and Rasavähim. The discussion of
material available in those sources has to be deferred.

The traditional sense of humour occurs not only in written
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records in Pali but also in the ordinary daily life of the people.
There is in Sri Lanka a small circular cake known as konda-
kavurn. It is made of rice flour, palm honey and some other
ingredients, fried in coconut oil, and is served on all important
occasions. The centre of this cake, called the buriya or ‘navel’,
which is made to stand out like a lump, is supposed to be its
sweetest part. As such, people usually eat it last. Once at an
alms-giving at the royal palace during the Kandyan kingdom
(18th century), a Buddhist monk called Kunkunäve, known
for his dry humour, ate the buriya first. This was most unusual.
The king, who was personally serving the monks, asked him
why he had done this. The monk quietly answered in a serious
tone: ‘Life is impermanent!’34

LONDON WALPOLA RAHULA

Notes
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discussion with the Buddha, Akkosaka-Bhäradväja was so pleased
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that he himself became a disciple of the Compassionate One,
entered the Order and became an arahant.

12 A IV 172 foil. Kasibhäradväja-sutta (Sn p. 12) Vasala-sutta
(Sn p. 21) relate similar stories.

13 M I 108.
14 Danda-päni, lit. meaning ‘Stick -in-hand’ or ‘Staff-in-hand’ is

evidently a nickname, and not his real name. He was so referred
to because he always carried a stick or a staff. The Commentary
says it was a golden staff, suvanna-danda (Ps II 73). Such nicknames
were not uncommon in ancient India, and they indicate a healthy
sense of humour among the people. Huhumka-jätika, DTgha-nakha,
(both already mentioned above), Kuja-danta ‘Pointed-tooth’
(D I 127), DTgha-jänu ‘Long-knee’ (A IV 281), Anguli-mäla
‘Finger-garland’ (M II 97), Tamba-däthika ‘Copper-coloured-beard’
(Dhp-a II 35 ; 203) are some examples.

15 See G.P. Malalasekera, DPPN, s.v. Dandapäni.
16 PsII73.
17 See DI 90.
18 Ps II 73 describes vividly how he planted his stick in front like a

‘cow-herd’ (gopäla-däraka), put his palm on it pressing his jaw on the
back of his palm.

19 MI 108-9.
20 Sampasädaniya-sutta, No. 28 of the Digha-nikäya.
21 Kevatfa-sutta , No. 11 of the Digha-nikaya.
22 Yävafivam pi ce bälo panditam payirupäsati,

na so dhammam vijänäti dabbi süparam yathä.
23 Muhuttam api ce vinnü panditam payirupäsati,

khippam dhammam vijänäti jivhä süparam yathä.
24 D 11181-2.
25 Sv III 862.
26 Harsh, insulting, offensive words are considered ‘weapons of the

tongue’. Cf. Sn 657 : Purisassa hi jätassa, kufhäri jäyate mukhe
‘Indeed an axe is born in the mouth of any person born’.

27 Ud 66-9.
28 Dhp-a I 39-43. Mätahga-jätaka (No. 497) also relates a similar

episode.
29 Dhp-a II 138 foil.
30 Sp 1336-7.
31 Ariya means ‘Noble One’, but the term is used in opposition to

puthujjana ‘worldling’. In this sense, the term ariya refers to any
person-monk, nun, layman or laywoman-who has realized one of
the eight stages of ‘holiness’. For details, see ss. ariya, Nyanatiloka,
Buddhist Dictionary, Colombo, 1972. But in our story, ariya
evidently signifies an arahant.

32 Psi 22,1-8.
33 MpII 347.
34 This story is orally transmitted.



A FURTHER NOTE ON PALI GOTRABHÜ

In an interesting article entitled ‘Gotrabhü’. Die sprachliche
Vergeschichte eines philosophischen Terminus’, published in
1978, O. von Hinüber has contributed to the discussion of the
Pali term gotrabhü, which usually designates a person achieving
the spiritual stage of an Ariya or Saint on the path.1 And com-
paring for the etymology the word vatrabhü ‘Vrtrahan’ (i.e.
Sakra = Indra) appearing in S I 47 and Ja V 153, he has suggested
that the element bhü corresponds to han and that gotrabhü
accordingly meant ‘das Geschlecht vernichtend’ (p. 331).2 The
same interpretation has also been put forth by O.H. de A. Wijese-
kera in a short article, published in 1979, entitled ‘The etymology
of Pali Gotrabhü’;3 there the term is translated as ‘killer (i.e.
destroyer) of the gotrd" (p. 382). Both writers compare also
bhünahu = bhrünahan ‘embryo-killer’.

The explanation proposed by these two scholars is attractive
inasmuch as it could indeed account for the use in M III 256 of
gotrabhü in an unfavourable context.4 As noted in my earlier
article, this usage—which diverges from that found elsewhere in
the canonical and commentarial Pali literature—is isolated; and
it raises a difficulty so long as one supposes the element bhü to
be related to the root bhü ‘to be’. Their suggestion appears
moreover to find support in the explanation given by a Pali
exegetical tradition which interprets bhü as equivalent to abhi-
bhü ‘to conquer, overcome’.5

However, it is not altogether clear how this proposed expla-
nation can account for the overwhelming majority of attestations
of the term in the Pali scriptures and commentaries where the
term is on the contrary used in a favourable meaning, and where
a Pali exegetical tradition interprets bhü also as meaning bhäveti
‘cultivates’ (= nibbatteti ‘develops’).6 Following Wijesekera
(op. cit., p. 382), it seems that we are to understand here that the
spiritual aspirant by destroying the gotra transcends his worldly—
and worldling (puthujjana)—status in order to accede to a higher
spiritual status. Yet not only is this clearly not the meaning of
gotrabhü in the M passage referred to above where the context is
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unfavourable, but we cannot even be certain that such destruction
is precisely what was intended in the case of the other attestations
of the term in the canon. As far as I can see, v. Hinüber’s treat-
ment of the matter does not clear up this difficulty either; and
I know of no reason for supposing, as suggested by him (op. cit.,
p. 332), that the gotrabhü was mistakenly (aus einem Missver-
ständnis) inserted between the puthujjana and the Ariyan stage
of the sotäpanna.7

Apart from this problem connected with the explanation ‘das
Geschlecht vernichtend’ and ‘killer (i.e. destroyer) of the gotra',
it is curious to find beside the (apparently MIA) form bhü = han
not the usual MIA form gotta, but gotra which is phonetically
irregular in terms of the Pali standard (though the cluster tra is
of course attested in several other Pali words). In vatrabhü vatra
no doubt provides a parallel (though it of course contains the
MIA change r>a); and it may thus suffice to set aside any phono-
logical difficulty. But the above-mentioned semantic difficulty
in interpreting gotrabhü as gotrahan seems not yet to have been
fully resolved. In any case, for the purpose of etymology in the
strict sense, complete reliance cannot be placed on the Pali
exegetical tradition’s nirukta-type. explanation which interprets
the element bhü as meaning abhibhavati, especially in view of
the fact that this same tradition has also given the hermeneutical
interpretation by bhäveti. (Nor does the proposed etymology
explain the word gotrabhü found in Buddhist Sanskrit.8 )

Though ingenious and attractive in the case of the M passage,
v. Hinüber’s and Wijesekera’s proposal hardly accounts then for
the majority of attestations of gotrabhü in the Pali canon and its
commentaries. Could it be that we have here in Pali a trace of the
other meaning of gotra found in Sanskrit, namely ‘matrix, vein-
stone, gangue’,9 the Saint at the very outset of the Ariyan Path
destroying this gangue and thereby freeing himself for progress
on his Path? (This meaning of gotra would not, however, easily
fit in the M passage. And although well-attested in Buddhist
Sanskrit, it does not seem to have been so far recorded for
Pali).

LONDON D. SEYFORT RUF.GG
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Notes

1 ZDMG 128, 1978, pp. 326-32.
2 Another equivalence, gotrabhü = gotrabhrt, has been rejected, no doubt

correctly, by v. Hinüber, p. 331.
3 In: Studies in Pali and Buddhism (Memorial Volume in honor of

Bhikkhu Jagdish Kashyap), ed. A.K. Narain, Delhi, 1979, pp. 381-2.
The article by v. Hinüber refers back to the discussion by the present

writer ‘Pali gotta Igotra and the term gotrabhü in Pali and Buddhist
Sanskrit’ in : Buddhist studies in honour of I.B. Horner, Dordrecht,
1974, pp. 199-210. Wijesekera, who does not seem to know this
article, passes over in silence an important part of the Pali tradition
alluded to in it.

4 See D. Seyfort Ruegg, ‘Pali gotta'gotra . . p.200.
5 Sec ibid., pp. 205-6, 208 note 3.
6 See ibid. This fact has been left unmentioned by Wijesekera, who

refers only to the explanation by abhibhavati.
7 On p. 329 of his article v. Hinüber appears to imply that gotrabhü

if interpreted as ‘being in the gotra' is hardly understandable as a
designation for a monk on the first stage of the path; if this is in fact
what he means, I can see no reason for this statement, which its author
does not amplify.

8 gotta/gotra . . pp. 206-7. Evidently v. Hinüber is prepared to
accept that gotrabhü may be a Sanskritism in Pali, following the
suggestion made by the present writer in the article cited above, and
also even that the Theraväda doctrine underwent influence from the
Mahayana (ZDMG 128, 1978, pp.329, 332).

9 Cf. D. Seyfort Ruegg, ‘The meanings of the term gotra and the textual
history of the Ratnagotravibhäga' , BSOAS 39, 1976, pp. 341-63.



PALI LITERATURE IN CAMBODIA

The Khmer Empire, for which historians over the centuries
searched, had cradled the most brilliant cultured and advanced
civilization of South-East Asia, and stretched from the South
China Sea to the Gulf of Siam, including modern Cambodia,
Laos, Vietnam and Thailand.

The Khmer capital of Angkor was founded by Jayavarman
II in 802 A.D. and reached the zenith of its development between
the tenth and twelth centuries, the period during which the
temples to the gods of the Hindu trinity: Brahma, Vi§nu, Mahes'-
vara, and later to the Buddha, were built. Cambodia had been
subject to strong Indian religious and cultural influences from
Fu-nan between the second and sixth centuries A.D. In 503 A.D.
King Jayavarman of Fu-nan sent an embassy to China with
valuable presents, including an image of the Buddha. An inscrip-
tion by his son, Rudravarman, begins with an invocation to the
Buddha and from this time onward the prevalence of Buddhism
is proved by it, although a setback occurred in the seventh
century when the epigraphic records indicate that Saivism, not
Buddhism, was the predominant religion of the country. This
is borne out by the fact that the very few kings of Cambodia
of whom we possess any epigraphic records were followers of
Buddhism. However, the Emperor Yas'ovarman, who ruled at
the end of the ninth century, established a large monastery
called Sugatäs'rama for the Buddhist monks and elaborate regu-
lations were laid down for its smooth running. Süryavarman I,
in the eleventh century, was a Buddhist, because he held the
posthumous title Nirvänapada, but his inscription on a temple
in Prahkhan1 begins with an invocation to Siva in the first verse
and to the Buddha in the second.

Several inscriptions on the temple known as Prasat Ta Keo2 in
honour of Yogis'vara Pandita, the guru of King Süryavarman,
begin by invoking Siva and Vi§nu and refer to offerings made to
those gods. Jayavarman VII (1181-1201), perhaps the greatest
king of Cambodia, was a Buddhist and the Ta Prohm inscription,
dated 1186, gives a detailed list of his magnificent donations to

178



179Pali literature in Cambodia

this Vihära.3 The merits of these wholesome deeds were trans-
ferred to the king’s mother so that she might benefit from the
power of the blessings of the Buddha.4 In addition to the kings
mentioned above, ministers like Kavmdrärimathana and Kirti-
pandita both belonged to the tenth century and were ardent
Buddhists. The latter claimed to have lighted again the torch of
the True Law. . . which the evils of the world had extinguished’.
The form of Buddhism referred to is early Mahäyäna, but if we
take the epigraphic data as a whole, it is clear that Buddhism
never became a dominant religion until the time of Jayavarman
VII. He was a devout Buddhist who received the posthumous
title Mahäparamasaugata and who held a record for the founding
of religious institutions.5

During the reign of King Srindravämadeva, in an inscription
dated 1308 and written in Pali,6 reference is made to the Thera-
väda form of Buddhism. The state of religion in Cambodia is
described by Cheu Ta-kun who visited the country in 1296 and
recorded that Theraväda Buddhism was in a flourishing state at
this time. This position directly resulted from the influence of
Siam that gradually transformed the Buddhism of Cambodia.
Although the Mahäyäna continued as a powerful sect up to the
end of the thirteenth century, the political dominance of the
Siamese in Cambodia established the supremacy of the Theraväda
which remained the only religion of the people until the
Vietnamese-backed invasion in 1975.

Cambodian Theraväda Buddhism was sustained and influenced
by Burma, Ceylon and Siam and became inseparable from Pali
literature. Although Buddhism had first been introduced to Indo-
China in the fifth century, literary works in both Sanskrit and
Pali did not penetrate into Cambodia until the twelth century.
The Khmer brought books and copied from their former subjects,
the Siamese, who had already adopted Pali as their religious
language. In addition to these works, indigenous scholars began
to compose original treatises or produce local recensions of
traditional Pali books. A large collection of such works and
some of their translations are now preserved in Paris7 and my
intention is to elucidate some of them in this paper. Without
precise details of their provenance, however, it is impossible to
ascribe these works to wholly Khmer authors. A majority of them
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may well have been composed in Siam, but we must await more
ample information to enable any doubts regarding origins to be
resolved.

I. Biography

The Pathamasambodhi describes the life of the Buddha in
considerable detail from the time of hermit Sumedha when he
received the first ‘prediction’ (yyäkarana) from the Buddha
Dlpahkara until his last birth as Prince Siddhattha when he
attained to enlightenment (sambodhi), carried on his preaching
ministry for 45 years and entered parinibbäna at the age of 80.
The work has been divided into fourteen chapters beginning with
the Tusitavagga which describes how the Bodhisatta was invited
to take birth in the human world when he was in the Tusita
(‘contented’) heaven, and ends with the Parinibbänakathä,
which describes how the Exalted One attained to parinibbäna.
It has further explained how the Elder Upagupta obtained release
from the spell of Mära.

The style is weak and the materials have been borrowed from
the Nidänakathä of the Jätakatthakathä, Buddhavamsa and
Mahäparinibbänasutta of the DTgha-nikäya. The authorship has
been ascribed to a thera named Suvannaramsi, although the text
was substantially revised by the seventh Sahgharäja of Siam,
Phra Paramanuchit Chinoros (d. 1853). An alternative title is
Pathamäbhisambodhivitthärakathä.

The Vivähamahgala, also called Mahgalaviväha or Viväcamah-
gala, though a work in itself, appears as the first chapter of the
Pathamasambodhi. It opens with the life of the Buddha with
special reference to the wedding of Prince Siddhattha and Princess
Yasodharä. Then follows a copious description of the First
Council (sangäyanä) which was held at Räjagaha immediately
after the Buddha’s demise, for the settlement of Dhamma and
Vinaya. The last section deals with an apocryphal story of two
kings, Janädhipati and SThatanu by name, who accompanied
their queens on a pleasure-trip to the great kingdom of Devasan-
kara. The author’s name has been given at the end as Mahäsena.

The Sampindita-Mahänidäna* which is known in Sri Lanka as
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Mahäsampinditanidäna , deals with the inception in the remote
past (dürenidäna), the inception in the near past (avidürenidäna),
and the inception in the present (santikenidäna) of the life of the
Buddha. This work is based on the Nidänakathä of the Jätakat-
thakathä. The biography continues until the Mahäparinibbäna ,
followed by an account of the distribution of the Buddha’s
relics. The author then describes how the Arahant Mahäkassapa
passed away at the age of 120 and how his body will remain
lying in the Kukkutasampäta mountain until its cremation at the
time of the future Buddha Metteyya. This story is not extant
anywhere else in Theraväda literature.9

The Bimbäbhiläya[Sutta](or Bimbäbhiläbhavannanä) relates
the story of BimbädevT,10 the consort of Prince Siddhattha. It says
that the Buddha paid a first visit to Kapilavatthu, mainly for the
purpose of discoursing with Bimbädevi on the dangers of har-
bouring selfish desire (lobha), hate (dosa) and delusion (moha).
It further tells how Prince Siddhattha was so loving to Princess
Bimbädevi that he renounced his palace in order to search for the
truth, which was regarded as the true gift for her. Having found
it, he presented it to her (in the form of this ‘sutta’) through
which she finally experienced supramundane happiness.

The Amatarasadhärä" (‘bearing the stream of nectar’, i.e.
Nibbäna) is a rtkä on the thera Kassapa’s Anägatavamsa,12 a
poem of about 150 stanzas giving an account of the future
Buddha Metteyya.13 The Gandhavamsa™ mentions an Upatissa,
a monk from Ceylon, as the author of the Anägatavamsattha-
kathcr, Malalasekera has identified this Upatissa with the author
of the Bodhivamsal s until more evidence is forthcoming.16

The colophon of the Amatarasadhärä states: ‘The Amatarasa-
dhärä, the commentary on the Anägata-Buddhavamsa written
by Upatissa, is ended’.17 This statement leads us to the con-
clusion that the author of this work is definitely the author of
the Bodhivamsa, which has been assigned to the tenth century.18

Possibly what we have here is a different version of the same
Anägatavamsatthakathä prepared in Cambodia under the title
of Amatarasadhärä based on Upatissa’s commentary.

The Mahäratanabimbavamsa (Epoch of the Great Jewel Image)
begins with a short biography of the thera Nägasena who was
born 500 years after the Buddha’s Mahäparinibbäna. 19 It is
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disclosed in this history that a Cambodian emerald (marakata)
Buddha image (at present in Thailand)20 was made by Nägasena,
a celebrated Buddhist teacher whose famous discussion with the
Greek king Menandros (Milinda) is recorded in the Milindapanha.
This chronicle states that the image was first brought to Ayuthia,
thence to the city of Pakar, from there to the city of Jiräya or
Jamräya, and then eventually taken to the city of Puriya or
Punjaya. The work ends with Nägasena’s prediction regarding
the marakata Buddha image.

II. Works on Vinaya

The Ädikamma21 (‘Original Offences’), the provenance and
authorship of which are unknown, is concerned with the gravest
offences (garukäpatti) of the päräjikäs 22 beginning with the story
of the monk Sudinna. Duly ordained, Sudinna returned to his
former wife and, in order to fulfil her eagerness to procure a
child for their inheritance, at her request he had intimate relations
with her. In due course a son was born who was called Bijaka.
Thus Sudinna committed this päräjika offence for the first time
in the Sangha. Sudinna, however, was not considered to be guilty
of the offence because he was an adikammika 22 The topic of
one of the dilemmas in the Milindapanha is the Buddha’s censure
of Sudinna.24 The Ädikamma deals extensively with this first
and foremost Vinaya rule and also with other stories related to
the subject.

The CatupärisuddhasTla is a short work which gives an ex-
position of the four purificatory virtues: i. those of the Pati-
mokkha25 restraint (PätimokkhasJla)', ii. restraint of sense
faculties (indriyasamvaraslla)', iii. purification of livelihood
(äjlvapärisuddhislld)-, and iv. those concerning the requisites
(paccayasannissitasTla). The author has taken his materials mainly
from the SXlaniddesa of the Visuddhimagga. 26

The Mahävipäka begins with an explanation of the four
purificatory virtues (catupärisuddhistla) one by one, and ends
with an interpretation of the monastic rules (äpattis) illustrated
in the Pätimokkha. The title of the book was so called because
banishment from the monastery by its supporters would be
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another grave consequence of transgressing the rules.
The Ovädänusäsanä deals with basic advice and admonitions

for newly-ordained novices (sämaneras) and bhikkhus as a memoria
technica of the Vinaya. It vividly explains how to use the necess-
ary requisites (paccaya), such as robes, begging bowl, etc., and
how to perform the Kathina ceremony. In the colophon it is said
that this was written at the request of Phra Vanarat, the Sangha-
raja of Siam (fl. 1720). Although the author is not known he
must have been a member of the Order well-versed in the Vinaya-
pitaka.

The Suddhantapariväsa22 is a concise manual composed by a
monk presumably well-versed in the Vinayapitaka for the benefit
of the monk who remembered neither the number of days he
had concealed the sanghädisesa 23 nor the number of sanghä-
disesas he had committed, but wished to ‘clean’ (suddha) himself
by undergoing the pariväsa29 and mänatta 30 penances. The text
formulates the ecclesiastical ‘acts’ necessary for the ‘expiation’
of the monk, and ends with the following aspiration: Tn case I
have, today, wronged in aught through eye, ear, nose, tongue,
body, speech or mind, I will never do it again. May all offences
be vanquished’.

The Säsanäyuppakarana deals with the disciplinary code
(Vinaya) of monks and the duration of the Buddha’s dispen-
sation (säsana). It consists of two parts, the first written in Pali
at the beginning, and the second having the same text with a
literal paraphrase31 in Burmese. It also contains an explanation
of the system of dividing the Sangha’s property: when the Sangha
receives a field, estate, bequest or garden, it should be divided
into three portions, one for the Sangha, one for the head of the
Sangha and one for the cetiya. 32

The SangTtikathä throws light on the first Council (Sangäyanä)
held near the Sattapaniji Cave in Räjagaha immediately after the
parinibbäna of the Buddha. It met under the presidency of
Mahäkassapa and with the full patronage of King Ajätasattu. A
detailed description is given in the book as to how five hundred
monks, competent in the Dhamma and Vinaya, were selected for
the Council. The work ends with the following verse: ‘So long
as Vinaya remains, the Säsana will last’.
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III. Doctrinal works

The Bojjhangapäthabhävanä, which deals with the seven factors
of enlightenment, is based on the Mahäkassapabojjhanga Sutta. 33

It is greatly influenced by the commentary on the Säratthasa-
muccaya which in turn is a commentary on the Catubhänavära. 34

After elucidating the seven factors the Cullahatthipadopama
Sutta33 is quoted. The text ends with a narrative describing how
Emperor Asoka listened to the Buddha’s teaching as discoursed
by sämanera Nigrodha and how, as a consequence, he became a
Buddhist ,36

The Caturärakkhä3'1 is a short Pali poem of twenty-nine
stanzas describing those meditational exercises which are known
as the four protections, as the title precisely denotes: i. the
recollection of the Buddha (Buddhänussatiy, ii. loving-kindness
(mettdy, iii. the impurities of the body (asubha)\ iv. mindfulness
of death (maranänussati) 33 Although these stanzas, along with
some other suttas, are recited daily by monks in Sri Lanka,
neither the author of the poem nor its date is known. In Cambodia
and Thailand, however, and though unsubstantiated, it has been
attributed to Buddhaghosäcariya, the celebrated commentator
on the Pali Canon, who lived in the fifth century A.D. Undoubt-
edly, the author was a member of the Order—probably a Sin-
halese monk well-versed in the Pitakas. The stanzas show a great
depth of religious and metaphysical learning. They also constitute
an earnest exhortation to monks, encouraging them to lead a
pious and contemplative life. Their setting is exquisite and the
style of the poem is clear. I give below the first couple of verses
which exemplify the style and subject-matter of the poem:

Buddhänussati mettä ca asubham maranassati,
iti imä caturärakkhä bhikkhu bhäveyya sTlavä.

Anantavitthäragunam gunato ’nuttaram munim
bhäveyya buddhimä bhikkhu Buddhänussatim ädito.

The Caturärakkhä-atthakathä is a short commentary on the
Caturärakkhä, possibly originating in Cambodia. In commencing
this commentary with four verses the author pays homage to the
Buddha and states that he will explain the four protections
{caturärakkhä) in brief which should be listened to attentively by
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good people. At the conclusion of their explanation, the author
aspires thus: ‘By the diligent practice of these four protections
one may renounce the world and embark on fulfilling the per-
fections (päramitäy . An exposition of the ten perfections im-
mediately follows. The style and language are not at all elegant
and the authorship of the work has been attributed to a member
of the Order, Phra Nänamangala by name.

In the Dasapunnakiriyavatthu the author, so far unidentified,
presents the tenfold group of meritorious deeds (dasakusala-
kamma). This group is explained under ten headings as follows:
i. charity (däna); ii. morality (sTla); iii. mental culture (bhävana)',
iv. reverence (apacäyana)\ v. service (veyyävacca); vi. transference
of merit (pattidänap, vii. rejoicing in others’ merits (anumodana),
viii. listening to the doctrine (dhammasavana)', ix. teaching the
doctrine (dhammadesanap, x. straightening one’s views (ditthuj-
jukamma).39

The Dasavatthu*0 is a long metrical work divided into ten
sections dealing with the good results (änisamsa) of generously
giving the following ten things: i. food (annap, ii. drink (pänap,
iii. clothes (vatthap, iv. seats and vehicles (yana)\ v. garlands and
flowers (mäläp, vi. unguents (vilepanap, vii. perfumed smoke
(dhüpagandhap, viii. beds (sayanap ix. residences (äväsapx. lights
(padlpa). The unknown author opens the work by saluting the
Buddha, Dhamma and Sangha with three elegant verses, of which
the first runs as follows: T salute the Buddha of infinite know-
ledge who is supreme in the world and who attained complete
enlightenment, defeating Mära with his great army’.41 This text
sheds considerable light on the merits of practising generosity
based on the Nikäyas and the good results of liberal giving (däna)
illustrated with a number of stories from the commentaries.

The Änisamsa42 is a short work which illustrates the efficacy
of chanting paritta, especially the Mangala Sutta, and describes
Mahämoggalläna’s visits to the Avici hell and the Devalokas by
means of his miraculous powers, the results of chanting, preaching
and practising the Dhamma, the results of wholesome and un-
wholesome deeds. It ends with an interpretation of the eight
miseries of life (attha samvejamyavatthu) 93

The Indasäva is a kind of short dhärani 43 which consists of
a number of syllables beginning with Indasäva. It concludes with
an explanation of the ten perfections (dasapäramitä).
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The Käyanagara, sometimes called Käyanagara Sutta, is a
treatise dealing with some teachings of the Buddha. To begin
with, the author compares the body to a city, hence the title
Käyanagara (City of the Body). The threefold training (tivi-
dhasikkhä): higher virtue (adhisila), higher consciousness (adhi-
cittd), higher understanding (adhipanm) are also set forth to-
gether with mindfulness of breathing (änäpänasati), the movement
of wind in the body , such as pain in the limbs, pain in the stomach,
pain in the back, etc. After explaining the defilements (kilesas),
the author next shows how to overcome them by practising
charity (däna), morality (sTla) and meditation (bhävana). The
defilements are compared to formidable warriors and the nine-
teen ‘beautiful-common’ (sobhanasädhärana) mental states to
wise men. The text concludes with an explanation of mind
(citta) according to the Abhidhamma.

The Mahäbuddhaguna is a short work in praise of nine great
virtues of the Buddha.46 The second part is devoted to an ex-
position of the ten perfections (dasapäramitä).

The first part of the text entitled Mahäkappalokasanthäna-
pannatti explains that the Exalted One expounded the imperma-
nence (aniccd) of conditioned things in the world while he was
dwelling in a pavilion in the Mango Grove near the city of Vesäli.
The second part deals with the threefold division of the sphere
of the Buddha (Buddhakkhettd).*1

The Mangala-atthatthasära-atthakathä is a short commentary
on the Lakkhana Sutta of the DTgha-nikäya which deals with the
thirty-two marks on the body of the superman which were
possessed by the Buddha. Following this the author gives an
exposition of the seven noble treasures (sattariyadhana)?* The
third section of the book deals with the seven factors of enlighten-
ment (sattabojjhangd)?9 In the colophon the author calls himself
a king, Buddhapädamahgalamahädeva by name, who wrote it
with the aspiration to become a Buddha (Idam Buddhapädaman-
galamahädevaräjena likhitam Buddhabhävam patthentena). At the
end, the name of the scribe of the present manuscript is given as
Mahäsuvanrja.

The PancagatidTpariT,50 also known as Pälipaficagati, is a
description, with relevant quotations from the Tipipika, of the
five destinies (pancagati) of sentient beings after death: i. purgatory
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(niraya)-, ii. animal kingdom (tiracchänayoni)', iii. ghost-realm
(pettivisaya) ; iv. human world (manussaloka)', v. heavenly world
(devaloka).51 It consists of five khandas (chapters), such as
nirayakhanda , etc. Neither the date of composition nor the
author’s name is given.

The PancagatidXpaniyatthakathä, also known as the Pancagati-
tjkä, is a commentary on the Pahcagatidipam which gives a vivid
account of the five destinies. The work ends with an explanation
of wholesome (kusala) and unwholesome (akusala) deeds.

The Tinnakavatthu , also called Tinnapälakavatthu , deals with
the ‘privileges’ (änisamsa) bestowed on the giver of kathina,
which is a special robe (cTvara) offered to a monk in an ecclesiasti-
cal ceremony held at the end of the rainy retreat (vassäväsa). This
offering is regarded as a supremely meritorious deed (pufma-
kamma). The ‘privileges’ are illustrated with the story of a devotee
named Tinnaka who was a weaver at the time of the Buddha
Kassapa and who was fortunate enough to be able to offer a
kathina-civara to the Buddha whenever he wished. Hence the
work is called Tinnakavatthu, and ends thus: Kathinänisamsa-
kathä nitthitä.

The Trailokaviniscaya is now extant in Khmer as well as
Thai. However it is conjectured by some scholars that it is a
translation of an original work entitled Tilokavinicchaya which
was composed in Pali by pandits called Phraya, Prijä and others
in 1790 at the command of Räma I of Siam. It opens with a
description of the Buddha’s virtues, teaching and the Order of
monks. Then follows a cosmic interpretation of the three worlds:
the world of form (rüpaloka) or earth (bhümiloka), the world
of beings (sattaloka) and the world of space (äkäsaloka). The
author then describes the havoc in the world (lokavinäsa) result-
ing from the gradual appearance of seven subsequent suns at the
end of the aeon (kappa). This section is presumably based on the
Sattasuriya Sutta. 52 At the end of the work, the results (vipäka)
of good and bad kammas are given.

The Yasasassatha opens with a dhärani including syllables such
as pathamam dänapäramim, dutiyam sTlapäramim and so on,
referring to the ten perfections. This text concludes with an
explanation of the Three Refuges (tisarana).

The CullatTkä-Visuddhimagga is an explanatory annotation of
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difficult words and passages in Buddhaghosa’s encyclopaedic
work, Visuddhimagga. In Thailand, this tikä is called Sankhepat-
thajotani-Visuddhimagga-Cülatikä, and the title of this work is
Sankhepatthajotani according to the following verse, which
comes at the beginning of the colophon:

Yäyam Visuddhimaggassa äraddhä atthavannanä
ettävatä gatä nittham sä Sankhepatthajotani.

The text ends with a line which also refers to the title, as
follows: Iti Sankhepatthajotani Visuddhimaggatikä samattä.
Here the unknown author says: ‘Just as I have accomplished
this work at the request made by fellow-monks, may all beings
fulfil aspirations in their minds!’

The Samäsarüpadipani, also known as Yojanäsamäsa , is a
grammar dealing with nominal compounds (samäsd).

IV. Jätaka literature

The Jätaka stories from the Khuddaka-nikäya of the Pali
Canon were very popular in Cambodia after the establishment
of the Theraväda Säsana. Some of them were presented in
dramatic form, thereby impressing upon the people the import-
ance of a moral life and the exemplary career of the Bodhisatta
in his previous births, while offering entertainment by means of
music and dancing. Examples of such jätakas included the
Bhüridatta (543), Mahosadha (oiMahä-Ummaga, 546) and Vessan-
tara (547). Some monks even wrote commentaries in order to
elucidate the original stories, one example having been preserved
in the form of the Mahävessantara-atthakathä. 53

A collection of fifty apocryphal jätakas called Pannäsajätaka,54

composed in Pali in northern Siam (15th and 16th centuries),
was published with a Cambodian translation (Phnom Penh 1953).
The original text of the first twenty-five stories was subsequently
printed by the Siam Society (5 vols., 1952-62), which also pro-
duced parallel booklets containing the Cambodian translation.55

Apart from these, a number of popular jätakas were also composed
in Siam, Laos or Cambodia, e.g. Sila- (or SUavimamsaka- or
Silavanäga-), Suddhakamma- and Vijädhara- (or Vijjnadhamma-)
jätakas.
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The Dhananjayajätaka describes the former life of the Bodhi-
satta when he was a king called Dhananjaya, a tale which also
occurs in the Vidhurapanditajätaka. 56 On the basis of this prose
work, a Pali poem in ten chapters (khandas) has been composed
entitled the Gäthälokaneyya . It begins with the chapter called
‘Entering the city’ (nagarapavesakhanda) and ends with a chapter
on the ‘twelve questions’ (dvädasapanhakhanda). The last chapter
contains a copious description of the norm of kingship, usually
given as a set of ten undertakings (dasaräjadhamma): i. generosity
(däna)', ii. morality (sf/a); iii. liberality (pariccäga); iv. straight-
forwardness (ajjava)', v. gentleness (maddava)', vi. self-restraint
(tapa)', vii. non-anger (akkodhay, viii. non-violence (avihimsa)',
ix. patience (khanti)', and x. non-aggression (avirodhitä).

The Mahävessantara-atthakathä (or Mahävessantara-Jätaka-
atthakatha) is a commentary on the Vessantarajataka,33 the final
and most popular jätaka in the canonical collection. Dated 1351,
the commentary follows the original thirteen sections, beginning
with the Dasavaragäthä, and was used when preaching sermons.
Chapters 10 and 11, Sakkapabbam and Mahäräjapabbam, were
often employed as separate texts.

The Sivijayajätaka is a biography of a king (Sivijaya by name),
divided into fifteen chapters {khandas), which comprise a certain
number of questions dealing with the ‘perfection of charity’
(dänapäramita). The first chapter tells of the search for a wife
(därapariyesana) and shows Sivijaya’s exemplary life. This work
was written either at the latter end of the seventeenth century or
the beginning of the eighteenth. It seems that in the eighteenth
century an abridged version was written as a drama by some
foreign missionaries.59 At the close of the work there is mention
of the devadhamma™ whilst it ends with the following words:
Sivijayanatakam nitthitam.

The Mahäjambupatisaräjä, also called Jambupati Sutta in
Thailand,61 is an apocryphal story about a king named Jambupati.
Its gist is as follows: Once the Exalted One was dwelling in the
Bamboo Grove near Räjagaha. Then there was a king called
Jambupati. At the time of his birth a golden pillar eighteen
hands in height arose . On the day when he was taken out of the
chamber where he was born pots of treasures arose from the
earth. One day he went with his royal retinue to the Buddha and,
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by listening to his discourse, all of them attained to the four
paths and fruitions, and the members of his army who were
guarding the palace learnt of the five powers (pancabala)62 and
followed them.

A manuscript of the Milinda-tJka,63 also known as the Ma-
dhuratthapakäsiriT , was acquired by the Danish scholar, Poul
Tuxen, during his visit to Thailand in 1922-4 and subsequently
deposited in the Royal Library, Copenhagen. Of the 188 leaves
in Khmer script, only 46 actually comment upon the post-
canonical text, Milinda-panha . The remaining leaves concentrate
on the jätakas and have no special value. That section referring
directly to the Mil, however, resolves a number of problems
concerning canonical sources utilized by the unknown compiler
of the latter and, significantly, is the only Pali work to enumerate
the 80 minor marks of the Buddha apart from the Jinälankära-
tikä.6 The author is mentioned as being Mahätipitaka Cülä-
bhayatthera. The place and date of composition are difficult to
determine but, from internal evidence, it might just possibly
have been written in Ceylon in either 1250 or 1328. In view of
a specific location being mentioned, i.e. Bingarattha, identified
with Chiengmai, it is more likely to have been composed there,
in 1474, under the influence of the Slhalasäsana. What does
remain in doubt is whether the author was Cambodian or Siamese
since the latter would have used Khmer script at the time.

V. Devotional texts

Apart from the traditional collection,65 there is a different
kind of ‘book of protection’ (paritta)66 intended to be recited
for the purpose of obtaining protection from all misfortunes and
dangers. It contains a collection of apocryphal suttas such as
Mahäkumsän-phalaparitta, Mahäcakkavälaparitta, Sofasamangala-
paritta and so on, composed by teachers of old in Cambodia and
neighbouring countries. The work comes to an end with a dhäram
invoking the names of certain deities.

The Bähumsa, Bähumsa-cintämaniratana or BähumtTkä is an
invocatory work in ten chapters: i. Mära; ii. Yakkha Älavaka;
iii. Nälägiri Elephant; iv. Angulimäla Thera; v. Cincä; vi. Sundari;
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vii. Saccaka; viii. Nandopananda, ix. Brahmanimantanika ;
x. Conclusion.

Possibly connected with the foregoing is the Bähumsahassa ,
the first word of the first stanza among eight collectively entitled
Buddhajayamangala. This describes the Bodhisatta sitting on the
jewelled seat (ratanapallanka) under the Bodhi tree where he
defeated Mära.

The palm-leaf manuscript of the Mahädibbamanta61 was
located by P.S. Jaini in the National Museum, Bangkok in 1961,
and it is worth recalling that this text is no longer used in either
Cambodia or Thailand. Consisting of 108 verses on 48 folios, all
in Khmer script, it is undated with no mention of author or
scribe. Its title is indicated only once in the colophon whilst
dibbamanta occurs in the text on only a single occasion. The
language is corrupt with the addition of unusual spellings, Sanskrit
and hybrid words. The metre is anustubh with a single verse in
upajäti. The verses are divided into the following themes: 1-4.
salutations to the Triple Gem; 5-9. proclaiming victory to arahants,
paccekabuddhas and (named) gods including the four Guardians
of the Quarters; 10-13. glorification of the Buddha’s 108 aus-
picious marks; 14-17. glorification of the ten perfections and the
Buddha’s victory under the Bodhi tree; 18-20. description of a
mandala consisting of the Buddha and eight chief disciples;
21-26. the same but comprising ten Buddhas; 27-33. the Canda-
paritta', 34-37. the Suriya-paritta', 38-39. a mantra made up of
the words hulu hulu hulu svähä-, 40-52. enumeration of the nine
grahas (planets), twelve Indian mäsas (months), twelve animals
indicating the Chinese twelve-year cycle (naksatras), twenty-
seven constellations (naksatras) and the twelve signs of the
zodiac (räsis)—the only complete list to appear in a Pali text;
53-55. invocation to eight devTs occupying the eight points of
the universe; 56-62. a prayer for the rain of wealth that ben-
efited Jotika, Mencjaka, Dhananjaya, Uggata, Ja(ila, Cittaka and
Mandhätu (who were renowned for their wealth and merit);
63-77. miscellania; 78-89. invocation to certain gods (including
Hara, Harihara and Räma); 90-98. description of the efficacy of
the dibbamanta resulting from its recitation, particularly when
marching into battle or in counteracting the enemy’s magical
devices; 99-108.  concluding valedictory verses.
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The Cambodian origin of this text can be inferred from such
facts as the popularity of the cult of Harihara in Cambodia prior
to the introduction of Buddhism; the similar popularity of
Dharani (Earth goddess), current only in Cambodia and Siam,
in the former of which she was known as Phra Thomi and was
often depicted on Buddhist sculpture this is the only Pali text
to refer not only to her but also to Venateyya (Garuda) whose
cult was particularly important in imperial Angkor ; the reference
to the Chinese twelve-year cycle, the earliest evidence of which
practice is found in a Khmer inscription by Süryavarman I
(1039) and which was subsequently adopted by the Siamese
(where the earliest evidence is found in an inscription of 1183,
again in Khmer). The text may be ascribed to the late mediaeval
period in view of the incorporation of six verses (17, 21-23 and
107-8) discovered in a collection of non-canonical paritta texts
popular in Burma and Ceylon.68

As intimated in the Introduction, further research needs to
be undertaken before we can have a complete picture of the
indigenous Buddhist literature of Indo-China. In this connection
it is worth recalling the meagre researches that have been made
by French nationals, virtually the only scholars to have taken
any interest in classical Khmer studies. The ‘Resident Superieur’
in Cambodia, Adhemard Ledere (1853-1917) collected indigen-
ous lives of the Buddha and of Devadatta (Preas Pathama Säm-
phothian and Le Sütra de Tevatat) and local recensions of the
Mahä-Jinaka (Preas Moha-Chinok), Nimaräja (Nimea-Reach-
Cheadak) and Dimi (Preas Dime Cheadak) jätakas and translated
these under the title Les Livres sacres du Cambodge.69

The late Francois Martini was Lecturer in Cambodian at
l’Ecole des langues orientales vivantes in Paris. Specialising in
non-canonical or apocryphal Buddhist literature, he translated
the Dasabodhisatta-uddesa and Anägatabuddhavamsa.™ Until
her retirement his wife, Ginette Terral-Martini, taught Pali at
l’Ecole pratique des hautes etudes (the Sorbonne) and continued
in his footsteps by translating the Velämajätaka,11 Pancabud-
dhabyäkarana71 and Pamsuküladänänisamsakathä.73

L’Ecole frangaise d’Extreme-Orient in Hanoi (now situated
in Paris) encouraged general research into the field of Indo-Chinese
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studies. Its Bulletin (BEFEO) continues to reflect this interest
although Buddhist, especially the local Pali, texts have rarely
attracted the attention of scholars.

There is, therefore, an urgent need to conduct such an investi-
gation. Indo-China is virtually forbidden territory to outside
scholars, whilst little interest has been evinced in Thailand.
However, the facilities exist in Paris and other western European
university libraries (and possibly in private collections) and I
earnestly hope that the present paper 74 will encourage the pursuit
of independent research into this fascinating, but hitherto un-
known, sphere.

LONDON H. SADDHATISSA

Notes

1 R.C. Majumdar, Inscriptions of Kambuja, Calcutta, Asiatic Society of
Bengal, 1953, p. 360.

2 Ibid., pp. 351 foil.
3 Ibid., pp. 459 foil.
4 Ibid., p. 479.
5 439 erudite pandits were appointed and 970 scholars studied under

them. The food and other necessities of life were supplied for
educational and similar institutions. Ibid., pp. 460 foil.

6 Ibid., p. 533.
7 E.g. in the Bibliotheque Nationale and the library of the Ecole

fran aise d’Extreme-Orient, Paris, where I consulted the following
catalogues: A. Cabaton, Catalogue sommaire des manuscrits
sanscrits et pälis, II, 1908 ; Au Chhieng, Catalogue du fonds khmer,
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9 See The Birth Stories of the Ten Bodhisattas and the Dasabodhisattup-
pattikathä (= DBK), cd. and tr. H. Saddhätissa, London, PTS, 1975,
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Bhaddakaccänä (Bv XXVI 15 ; Mhvs II 24); Yasodharä (Bv-a 245,
Divy 253); BimbäsundarT (Ja VI 478), etc. SeeDPPN.

11 In Thailand this is called Amatadhäränägatavamsa-a{thakathä. An
alternative title is Amatarasadhäränägata-Buddhavamsa-vannanä.

12 Kassapa was a poet who lived in the Cola country according to the
SäsanavamsadTpa (V 204). The Mohavicchedarii, VimaticchedanI
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and Buddhavamsa (which is different from the canonical w ork with
the same name) have been ascribed to him. According to the Burmese
tradition, he was a native of Ceylon. SeeJPTS, 1910, p. 126, and
Bode, Pali Literature of Burma, London, RAS, 1910, repr. 1966,
p. 76, n. 2.

13 For details of the Metteyya cult, see DBK, 27-44.
14 Gv67;72.
15 The Pali Literature of Ceylon, London, RAS, 1928, repr. Colombo,

M.D. Gunasena, 1958, pp. 143, 160.
16 Ibid., p. 160.
17 Iti Upatissattherena racitä Amatarasadhäränägata-Buddhavamsattha-

kathä nitthitä.
18 Pali Literature of Ceylon, p. 143.
19 It is said in the Mil, but not anywhere else in Pali literature, that the

Buddha on his death-bed prophesied that the discussion between
Milinda and Nägasena would take place about 500 years after his
parinibbäna, Mil 3.

20 Cf. JinakälamäTipakarana,pp. 105 foil.
21 Over 40 years ago (c. 1930) the Adikamma was translated into Khmer

and published by the Khmer Tipijaka Translation Committee. See
Khmer Vinayapifaka, vols 1 and IL In Thailand this is called
Ädikammapäli.

22 This offence causes whosoever commits it to fall from the state of
bhikkhu by making him defeated, the penalty being expulsion from
the Sahgha. For details see BD, I, pp. XXV foil.

23 Vin III 11-21; See Sp 270. Ädikammika: the original d oer of the
offence of ‘defeat’ (päräjikäpatti), who was instrumental in causing
the Buddha to enjoin this rule. As such he was not guilty of the
päräjikä of the act of intercourse (methunadhamma).

24 Mil 170 foil.
25 Rules of the Community of monks. The Suttavibhahga contains 227

rules forbhikkhus and a further 84 rules for bhikkhunls. They are
known as the ‘Two Codes’ (dve mätikä) or the Pätimokkha. The
Pätimokkha is recited by bhikkhus on Uposatha days of the full-
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26 Vism 1-58.
27 Tr. into Cambodian by Prah Dhammalikkhita Mung-Ses. In Thailand

this work has been incorporated into the Vutfhänavidhi as a separate
section.

28 The second grade ‘offence’ in order of gravity. There are altogether
thirteen satighädisesas. The infliction of penalties such as pariväsa
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For the ‘expiation’, the monk who commits an offence of sarlghadisesa
should inform the Saflgha and undergo a penance which debars him
from enjoying the usual privileges as a monk for a period of six nights.
This penance is called mänatta.
This kind of verbatim translation is called sanne in Sinhalese and
nissaya in Burmese.
The cetiya is an hemispherical dome of solid masonry which is also
called stüpa, pagoda or dägäba.
S V 79 foil. This is called Mahäkassapattherabojjharlga in the
Catubhänavära which is known in Sri Lanka as Parittapotthaka or
Piruvänäpota, ed. Kotmaie Dhammänanda, Colombo, 1930,
pp. 30 foil.
ed. Doranägotja Näpasena, Colombo, 1929.
M I 27; 175.
For details see Mhv V 37-72; Dip VI 34 foil.; VII 12,31; Sp 45 foil.
This is given in the anthology called Katikävata saha Banadahampota
ed. by Madugalle Sidhattha, Kandy, 1921, reprinted Colombo,
M.D. Gunasena, 1959, pp. 27-9.
In Sinhalese these are called Satarakamatahan, i.e. four meditation
subjects (kammatthäna). For a detailed study see Vism, Ch. VII,
Buddhänussatv, Ch. IX, Metta\ Ch. N\,Asubha', Ch. VIII,
Maranänussati.
For a similar study of these ten see the Upäsakajanälankära, ed.
H. Saddhätissa, London, PTS, 1965, pp. 12-15, 285-310.
Briefly mentioned in the Gv, another Burmese text, the
Pifakatthamain, states that this work was composed in Ceylon
by the 15 th century. See Le Dasavatthuppakarana, ed. and tr.
J. Ver Eecke, Paris, Publ. de 1’EFEO, vol. CVIII,’ 1976.
Notwithstanding the foregoing, this text is still claimed to be
of Khmer or Siamese origin in certain quarters.
To sannisinno varabodhimüle / Märassa senam mahatim vijeyyal
Sambodhim äganchi anantanäno I Lokuttamo tarn panamämi Buddham.
According to J. Ver Eecke, op. cit., this is a type of popular Buddhist
literature peculiar to Sri Lanka and S.E. Asia. For detailed examples
of ‘advantages’ accruing to meritorious deeds, see entry in
Encyclopaedia of Buddhism, Fasc. 4, Colombo, Govt, of Ceylon,
1965, pp. 676-8, where details of the Anisamsa Sutta and (two)
vaggas from the Ariguttara-nikäya are also given. Of unknown
authorship is the Suttajätakanidänänisamsa, an anthology of such
literature.
i. Birth; ii. old age; iii. disease; iv. death; v. misery in the apäyas;
vi. misery caused by samsära in the past; vii. misery at present and in
the future stages; viii. search for food. Cf. Mhv I 4;23;62;Pv-a 1; 22;
32;39;76.
Säva means a letter, syllable or historic document in Cambodian.
A mnemonic formula composed of the salient syllables of a recited
sutta enabling the devotee to remember its essence (from dharati,
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‘to bear in mind’, ‘to know by heart’).
46 M 1 37 ; A III 285. For details see Vism, Ch. VII.
47 Threefold division: i. the sphere extending to 10,000 world-systems

(cakkaväla) which quakes at the moments of conception, birth,
enlightenment, first sermon and parinibbäna of the Buddha is called
the realm of origin (jatikkhetta)’, ii. the region extending to a billion
world-spheres where the power of the Buddha and his discourses,
specially paritta-suttas, prevails is called the realm of influence
(änäkkhetta)’. and iii. the Buddha’s mass of sublime teaching which
pervades his omniscience (sabbanfiutanäna) is called the realm of
object (visayakkhetta).

48 i. Confidence (saddha)’, ii. morality (sila); iii. shame (hiri)\ iv. fear
(ottappa); v. learning (suta); vi. charity (cäga); vii. wisdom (panna).
See A IV 4 foil; 6 foil.

49 i. Mindfulness (satf); ii. investigation of phenomena (dhammavicayaY,
iii. energy (viriya)’, iv. joy (pFfz); v. calm (passaddhi)’. vi. concentration
(samadhi)’, vii. equanimity (upekkhä). See A IV 148 ;SV71  foil.; 86.

50 Ed. L. Feer, JPTS, 1884, p. 152 foil.
51 See M I 73; D 111 234; A IV 459; Nidd II 550; cf. S V 474-7;

Vism 552.
52 This surra is also called Sattasuriyuggamana Sutta ( A IV 100 foil.).
53 A. Cabaton, op. cit.
54 H. Saddhätissa, ‘Pali Literature of Thailand’ in Buddhist Studies in

Honour of LB. Horner, Dordrecht, D. Reidel, 1974, p. 221.
55 Letter from Dorothy H. Fickle in Buddhist Text Information,

(Inst, for Advanced Studies of World Religions, New York), No. 4,
March 1978, p. 9.

56 Ja No. 545.
57 Cf. Ja I 260; 399; II 400; III 320: V 119; 378; A I 159; II 33;

III 108; Vin III 89 passim. Another set of three mentioned at Ja
V 112.

58 Ja VI 479-593 (No. 547).
59 According to another source, however, the Cambodian version,

Lboek Srivijaya, is attributed to a writer named SrT (1858).
60 Shame (hiri) and fear (ottappa) are the divine nature. See

Devadhamma Jätaka, Ja I 126 foil. (No. 6); C.A.F. Rhys Davids,
Stories of the Buddha, London, Chapman & Hall, 1929, p. 8;
‘Those who are modest and discreet /On things that are pure
intent /The holy men, the lovely men, /These the world calls
divine’. For ‘Divine natured’ (devadhammiko), see A III 277.

61 Possibly related to the Jambudipavannanä.
62 i. Confidence born of knowledge (saddha); ii. energy (viriya);

iii. mindfulness (sati); iv. concentration (samadhi)’, v. wisdom
(panna).

63 Ed. P.S. Jaini, PTS 1961.
64 See Pali Literature of Ceylon, pp. 110-12.
65 This is an anthology of twenty suttas from the Suttapitaka known



197Pali literature in Cambodia

as Catubhänavärapäli by the teachers of old. It is known to Sinhalese
Buddhists as the Pirit Pota, Book of Protection, ed. Kotmale
Dhammänanda, Colombo, Mahäbodhi Press, 1950; tr. Piyadassi
Thera, Kandy, BPS, 1975.

66 This has been listed under the title of Choix de Paritta, see Au
Chhieng, op. cit.

67 See P.S. Jaini, 'Mahädibbamanta: a Paritta manuscript from
Cambodia', BSOAS, 28, 1965, pp. 61 foil.

68 v. 17 = v. 2. of the Mahäjayamarigalagäthä','w . 21-3 = vv. 2b-5a
of the Cülajinapanjara', vv. 107-8 = the final two verses of the
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SOME PROBLEMS OF THE LATER PALI LITERATURE1

Because of the records in the Mahävamsa and elsewhere, the
Pali writers of Ceylon, or in Ceylon, from Buddhaghosa onwards,
can mostly be given fairly precise dates. Even so, there are a few
authors whose dates are not established, such as Upatissa, who
according to late tradition wrote the Mahäbodhivamsa, and the
anonymous author of the Telakatähagäthä . These two kavis are
usually dated in the +10, on stylistic grounds and in the former
case because there is a tradition that Upatissa wrote at the request
of a Däthänäga. But it is not at all certain that this Däthänäga is
the same person as one mentioned in the Cülavamsa. The Pali
writers of Burma and elsewhere in South East Asia similarly are
mostly given definite dates on the basis of the extant historical
traditions of those countries.

In the case of Indian writers in Pali, however, the situation
is entirely different, because Buddhism disappeared even from
South India, presumably during the Turkish rule in Tamilnadu in
the +14, and almost all its literature was destroyed, especially
local chronicles of which no copies had been taken elsewhere.
Only texts which had been taken to Ceylon, Burma and so on
have been preserved from South Indian Buddhism. Only in rare
cases can the date of an Indian Pali author be determined from
his own statement in a colophon or introductory verse, through
a reference to a datable person or event. For example, Kassapa,
author of the Mohavicchedarii, can be dated thus on the basis
of Cola history.

The most conspicuous problem here, and one which has given
rise to a rather desultory controversy over the last hundred
years, is that of Dhammapäla. Dhammapäla, or a Dhammapäla,
ranks next to Buddhaghosa in Theraväda exegesis, in the quality
and also the quantity of his output. Indeed, some would rate
him superior to Buddhaghosa in scholarship and as a philosopher,
on the ground that, whereas Buddhaghosa merely translated the
old Atthakathäs from Sinhalese into Pali, with, fortunately, a
minimum of his own comment, Dhammapäla on the other hand
seems to have written very original works, though based perhaps
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199Some problems of the later Pali literature

on older notebooks or Ganthipadas and the tradition of his
teachers. He also shows his mastery of various sästras and of
certain non-Theraväda schools of Buddhism.

In the early days of modem research on Pali, the suggestion
was made that Dhammapäla was the same person as the Yogäcära
author Dharmapäla. This now seems absurd, yet it has persisted in
the secondary and tertiary sources on Pali literature and left the
+7 as a widely accepted date for Dhammapäla (in fact Dharma-
päla probably lived in the +6, but that does not concern us now).

Ignoring such guesswork, we are at the outset faced with the
question whether there was one Dhammapäla or two. Some
scholars seem to think that there were as many as three different
Dhammapälas, responsible for the very extensive works pre-
served under that name. The Gandhavamsa has four, but at least
one is a later Burmese author.

Following Buddhaghosa’s commentaries, perhaps also follow-
ing the Pali commentaries on the Jätaka, Dhammapada, Niddesa,
Patisambhidämagga, Theräpadäna and Buddhavamsa, a Dhamma-
päla wrote commentaries on the remaining books of the Khudda-
kanikäya (except apparently the TherXapadäna). He also wrote a
commentary on the Nettippakarana, which is regarded as canoni-
cal in Burma but not in Ceylon. Then a Dhammapäla wrote sub-
commentaries on the Visuddhimagga, DXgha, Majjhima, Samyutta,
Jätaka, Buddhavamsa and Nettippakarana. A certain Ananda
having written a sub-commentary on the entire Abhidhamma,
a Dhammapäla wrote a sub-sub-commentary (AnutXka) on this.
Finally a Dhammapäla wrote a manual of Abhidhamma, the
Saccasamkhepa. Is this great corpus, more than thirty volumes,
the work of one author, as some think? Or is the author of the
tXkäs different from the Dhammapäla who sought to complete
the Atthakathäl Is the author of the Saccasamkhepa different
from both these? Rather uncertain tradition mentions a ‘Culla-
dhammapäla’, presumably different from a hypothetical ‘Mahä-
dhammapäla’ and indicating that two authors of the name were
known. But some have suggested that ‘Culladhammapäla’ wrote
only the Saccasamkhepa (as stated in the Gandhavamsa) and the
other Dhammapäla everything else.

The colophons to Dhammapäla’s atthakathäs usually name
the vihära where he wrote, Badaratittha in Nägapattana, but this
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gives us no help in establishing the date (this vihära is said to
have been established by Dhammäsoka, thus in the —3). The tlkä
on the Visuddhimagga, on the other hand, states that the work
was written at the request of a thera named Däthänäga, of the
Sitthagäma vihära. But as in the case of Upatissa, mentioned
above, there is nothing to establish that this Däthänäga was the
one named in the Cülavamsa as a contemporary of King Mahinda
IV (+10). The manuscripts of the other sub-commentaries and
of the Saccasamkhepa seem not to mention even the name of
the author in their colophons and give us no help.

The Säsanavamsa, a very late source, appears to distinguish
two Dhammapälas, giving the commentaries in one list as by
‘Dhammapäla’ and the sub-commentaries in another as by
‘Äcariya Dhammapäla’. It ascribes the Saccasamkhepa to
‘Ananda’. This last seems to be a mistake, but as the author of
the Saccasamkhepa is designated ‘pupil of Ananda’ (in the
Gandhavamsa) the confusion might have arisen quite easily.
It seems probable that the author of the Anutlkä likewise was
this pupil of Ananda, the latter being the author of the Mülatikä.
Apart from the doubtful connection with Mahinda IV, the only
limit on the date of Ananda and this Dhammapäla seems to be,
so far, the fact that Säriputta and other authors of the +12 refer
to the Mülatikä and Saccasamkhepa (also to the tikäs of Dhamma-
päla). The Gandhavamsa, a rather unreliable source, states that
the author of the Mülatikä was bom in India and ascribes the
commentaries and the sub-commentaries to the same Dhamma-
päla.

It would be possible to distinguish the author of the com-
mentaries from the author of the sub-commentaries on grounds
of style and especially of scholarship, of the works known to
them (e.g. the author of the tikäs knows the works of Bhartrhari
and Dinnäga or DharmakTrti), but this large research task has
not yet been attempted, particularly as most of the tikäs are so
far available only in Burmese editions, which moreover are liable
to inaccuracies where sästras unfamiliar to their editors are
concerned, as Dr. de Silva has shown. Two observations may be
made bearing on this question, however.

Commentators in the Indian tradition plagiarise each other
freely, often without acknowledgment. Usually their aim is the
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quite modest one of codifying the doctrines handed down in their
school, not writing anything original. In the present case there is
a very striking example of such borrowing in that a long passage,
about 40 pages, in the Commentary on the Cariyäpitaka, on the
topic of the perfections of the bodhisatta, reappears in the Sub-
commentary on the DTghaNikäya. This and some shorter passages
common to the commentaries and sub-commentaries has been
taken by Dr. de Silva (Introduction to her edition of the DTgha
TTkä, p.xliii) as evidence for common authorship. But it is more
likely that the JTkäkära, finding Buddhaghosa deficient here,
simply drew an authoritative statement from another commen-
tary. Such identical passages in commentaries are not evidence
either for the identity or for the difference of their authors,
however, and no conclusion can be drawn from them. Also the
knowledge of the methodology of the Nettippakarana on the
part of the jTkäkära proves nothing in the case of such a learned
interpreter, who moreover himself wrote a tTkä on the Nettippa-
karana. Dr. de Silva has further argued (pp. lii-lv) that Säriputta
in his Vinaya TTkä, stating that by ‘Äcariya Dhammapäla’ he
everywhere refers to the author of the sub-commentaries on
the Suttanta and then calling the commentator of the Udäna,
Cariyäpitaka, etc , also ‘Äcariya Dhammapäla’, held that these
were one author. However, this does not necessarily follow.
When Säriputta refers to the commentaries he always names
them as well as their author, but where he refers to the sub-
commentaries he sometimes names only the author and not the
work, though at other times he names both. It would seem that
his preliminary statement, probably added after writing the
main text, is intended to explain who he means when he names
‘Äcariya Dhammapäla’ but not any work, otherwise there would
be no point in making such a statement. This rather suggests
that he knew there were two (or more) Dhammapälas and care-
fully distinguished between them.

Our second observation is that the Netti A tthakathä is ascribed
in its colophon to the Dhammapäla of Badaratittha. Now there
is a TTkä on this work, also ascribed to a Dhammapäla. Is it
likely that a Theravädin commentator would first write a com-
mentary and then proceed to write a sub-commentary on his
own commentary? Most probably not, and this fact would
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seem to confirm the distinction made in the Säsanavamsa between
the two Dhammapälas, the commentator and the sub-commen-
tator.

The dates of these two Dhammapälas remain uncertain. The
commentator some time after the early +5 aimed to complete
the work of Buddhaghosa, but it is a matter of conjecture when
such an aim was proposed. Had there been old Sinhalese com-
mentaries on the works Dhammapäla commented on, the aim
would have existed immediately after Buddhaghosa ceased
work. But there is no evidence, it appears, that any old Sinha-
lese commentaries existed beyond those on the works covered
by Buddhaghosa, and also on the Jätaka and Dhammapada.
The other Khuddaka texts, being evidently late and apocryphal,
were probably not covered by the ancient Atthakathä. In that
case the idea of completing a cycle of Atthakathäs on all the
works of the Suttanta Pitaka may have arisen only centuries
later than Buddhaghosa. If the commentators on the Niddesa
and Patisambhidämagga lived in the +6, as generally supposed,
that would seem to be the most likely date for Dhammapäla
the commentator also.

For the sub-commentator we have so far only the +12 as
limit and the very reasonable, but unconfirmed, proposal to date
him in the +10. One would expect a fairly long interval between
the period of composition of commentaries and that of sub-
commentaries, but that of course gives us no definite date. It is
quite likely that the Anutikä on the Abhidhamma and the
Saccasamkhepa were written by the TTkäkära, but there seems
to be no evidence to confirm this. The Säsanavamsa states (de
Silva p. xxxv) that Ananda’s Mülatjkä was the first (read ädi-)
of all the tikäs to be written. Thus, whatever his date, it appears
likely that his pupil Dhammapäla continued his work by writing
tXkäs on the Visuddhimagga and Suttantapitaka as well as by
writing a sub-sub-commentary on Ananda’s tikä. Vajirabuddhi,
whose date is unknown, is likely to have written his Vinaya
TXkä immediately afterwards. Incidentally the fact that the
author of the Saccasamkhepa has been called ‘Culla’ Dhamma-
päla does not imply that he wrote fewer works than the earlier
Dhammapäla, any more than the title Cülavamsa implies a
shorter work than the Mahävamsa. In such cases it seems to have
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been the convention to call a later teacher ‘culla' or 'cüla' ,
probably implying greater respect for a more ancient teacher,
regardless of his output.

There is one further possible indication limiting the date of
the TTkäkära Dhammapäla. According to Dr. Saddhätissa
(Upäsakajanälahkära Introduction, p. 51), the anonymous Pati-
pattisangaha refers to the Saddhammanettitlkä. Although Saddhä-
tissa appears to think this may be a reference to some earlier
work, it seems likely that the sub-commentary on the Nettippa-
karana in question is in fact Dhammapäla’s. Tradition, as we
have seen above, knows of no tikäs earlier than those of Ananda
and Dhammapäla. Now according to Saddhätissa this Patipatti-
sangaha was written at the suggestion of Yuvaräja Kassapa, who
probably was King Kassapa V of Ceylon (+914 to 923). If that
is correct, and if the Patipattisangaha refers to Dhammapäla’s
tlkä, then Dhammapäla must have written not later than the
beginning of the +10 and could have had no connection with
King Mahinda IV of Ceylon. The +9 therefore becomes the most
likely period for Änanda and Dhammapäla, the earliest authors
of tikäs, and probably for Vajirabuddhi also. The +8 also is
possible, but would rather prolong the interval before the re-
newed composition of tikäs by Säriputta and others.

Turning from these sub-commentaries to the strictly literary
or kävya works in Pali in this period, we again find chronological
difficulties, as mentioned above. Apart from the Mahävamsa,
which lies only on the borderline of kävya from the stylistic
point of view as well as that of aesthetics, the earliest Pali kävyas
of the medieval period appear to be the prose Mahäbodhivamsa
and the verse Telakatähagäthä. Upatissa’s kävya in stylish prose,
though it sometimes embodies matter from commentaries with
only a minimum of assimilation, may be classified as a biography
or äkhyäyikä, having the Bodhi Tree as its heroine. She is
figuratively united with the Buddha at the time of his Enlighten-
ment and then her offspring is brought to Ceylon to establish
the doctrine there, a living presence of Enlightenment. The
anonymous poem of approximately a hundred verses is a kind
of lyric, a sataka, presenting Buddhist philosophy in poetic form
in the vasantatilaka metre as a meditation on dying, imperma-
nence, conditioned origination and related themes. The dates of
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both kävyas are uncertain, the sataka being ascribed to a legendary
monk of ancient times, but there is a consensus of impressions
in favour of the +9 or +10 for both. Without offering anything
new on the precise dates, it may be useful to speak of stylistic
matters to confirm the approximate period and also to dissipate
certain misconceptions about this movement to create new
kävyas in Pali so long after the earliest kävya literature known
to us, which happens also to be in Pali.

Scholars have often spoken, with something like scorn, of
‘Sanskritised’ Pali in works like these, as if their style of com-
position is not really legitimate or natural. Vocabulary is of
course a prominent feature of style and innovations in it are
commonly found in the greatest authors of the world’s literature.
No doubt some of these Pali authors read Sanskrit kävyas by
Bäna and others, but it should be recognized that kävya was
far from being merely a department of Sanskrit composition.
Just as the earliest kävya now available happens to be in Pali,
so from that early period onwards Prakrit languages were always
used in kävya, no doubt far more extensively than the few
works preserved would superficially seem to suggest. Thus we
may mention the Brhatkathä, Saptasati, Setubandha and so on,
not to speak of dramas in a mixture of languages, and then the
numerous Jaina kävyas in Mähärästri and Apabhrams'a, especially
from the +8 to the +10. It would be more correct to speak of
the specifically kävya vocabulary, the poetic vocabulary, culti-
vated in all these works, than of ‘Sanskrit’ vocabulary, though
of course Sanskrit kävya shared the common heritage of poetic
vocabulary. Thus it is unjustifiable to object to such words as
soma, ‘the Moon’ (Telakatähagäthä verse 43), as artificial because
apparently not found in the earlier Pali literature extant.

Another aspect of this prejudice among scholars is that,
according to the editors of the PED, they omitted from their
dictionary 900 words (including soma) given in Childer’s
Dictionary on the authority of Moggaläna (“Afterword” p. 734)
but according to the editors not found in Pali literature and
therefore merely borrowed from the Sanskrit lexicon of Amara-
simha. It is very strange that a considerable number of these
words is found in the Telakatähagäthä and Mahäbodhivamsa
(e.g. kanti, ‘beauty’ or ‘grace’; sikara, ‘spray’; äsära, ‘shower’;
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all on p. 2 of the latter), both works which were published by
the Pah Text Society itself three or four decades before the
Dictionary and which should have been covered by it. That they
were ignored shows a prejudice against them as in some way not
proper Pali. Moggaläna and following him Childers have thus
been condemned unjustly as giving words which were not Pali,
though in fact they are found in standard Pali authors.

Another aspect of style with which late Pali kavis have been
unjustly reproached is the use of long compounds and long
sentences. The early Prakrit inscriptions of the Sätavähana
period show that these were current features of Prakrit before
we have them actually attested in Sanskrit, therefore they might
be regarded as features of Prakrit later imitated in Sanskrit,
rather than the reverse, but of course with such limited materials
available no conclusion can be established. Moreover in the
Kunäla Jätaka we find very long compounds even in ancient
Pali of about the —2, as well as long sentences. Thus these criti-
cisms of medieval Pali kavis are of the same kind as the all too
numerous hasty, superficial and prejudiced remarks made about
kävya literature in Sanskrit and other languages by the scholars
of about three quarters of a century ago. They were good philol-
ogists, but as far as literature, and also philosophy, were con-
cerned they were mostly superficial, narrow-minded and unedu-
cated. What all these scholars missed was the subtler differences
and developments of style, which for example differentiate
Sura and Bäna from the early Prakrit inscriptions and from each
other. It is by observing these finer features of sentence construc-
tion, of vocabulary, of figures of speech and also of the aesthetic
organisation of longer literary works that we can really distinguish
stylistic movements and periods in kävya and thus suggest approxi-
mate dates for works whose precise dates are not recorded.

The lesson for us in all this is humility, the quality which the
scholars of a century ago and their pupils, with rare exceptions,
so blatantly lacked. Though we know so much more than they
did, because we have access to such a greater range of Indian
literature and especially literary criticism in the Indian tradition,
we must practice humility, because that is the only way to learn
easily and to discover the truth.

The Anägatavamsa or Anägatabuddhavamsa is traditionally
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ascribed (in the Gandhavamsa) to Kassapa, author of the Moha-
vicchedanT, mentioned above. Here we have a different kind of
problem, namely the authenticity of a text, particularly one
which seems to be badly preserved (see MinayefTs edition in the
JPTS, 1886). The text is not philosophical and hardly literary,
but purports to be historical, if such a term can be applied to
the future. Minayeff edited the text from two manuscripts of
Burmese origin, which he calls A and B. A apparently formed the
main basis of the edition and is in verse, B is mixed with prose,
which Minayeff is inclined to regard as commentary and does
not edit. He also had a commentary by an Upatissa of Ceylon,
in a fragmentary manuscript (C), also Burmese, and gives some
extracts from it. Finally he had a manuscript which he calls D
of a quite different text on the same topic, which he does not
edit but of which he gives an extract. He notes that there is
another manuscript of this D text in Paris, in Cambodian script.
It has separate chapters on each of ten future Buddhas. In fact
this text is the Dasabodhisattuppattikathä edited by Saddhätissa,
PTS 1975, from Sinhalese manuscripts.

Returning to manuscript A, we find from Minayeff that it
has a colophon, which he prints separately from the text since
it is not found in manuscript B, which mentions a dynasty of
King Räjaräja though not the name of the author. Now Kassapa
in his Mohavicchedani (p. 359) names a dynasty of Räjädhiräja,
thus it appears that the Anägatavamsa colophon refers to the
same Cola patronage. Räjädhiräja might be merely a metrical
variation, but we have Räjaräja I in +985 to 1014, Räjädhiräja
I in +1044 to 1052, etc., both names being popular in the Cola
family. This evidence, though rather tenuous, supports the
statement in the Gandhavamsa about Kassapa’s authorship of
both texts. There is another piece of evidence, still more tenuous
but also agreeing with Kassapa’s authorship of both texts. Accord-
ing to the Anägatavamsa, Buddhism must disappear before the
future Buddha Metteyya restores the Doctrine. The prose text in
B gives a detailed account of this (pp. 34-6). A similar detailed
account (based on Mp I 87-90) is found in the Mohavicche-
danT (p. 202), concerning the gradual disappearance of the Pali
texts. This elaboration seems not strictly necessary for the
subject matter of this Abhidhamma manual, but suggests that
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Kassapa had a particular interest in this question of the disap-
pearance of Buddhism. Until further evidence comes to light,
we may tentatively accept Kassapa’s authorship of the Anägata-
vamsa. Its date thus falls at the end of the +12 (see Mohavicche-
danT Preface p. xvii) and it was written in the Cola Empire of
Tamilnadu.

The Anägatavamsa as edited by Minayeff briefly describes the
Bodhisatta Ajita, a contemporary of the Buddha Gotama, and
then gives a more detailed account of his future life as the Buddha
Metteyya. A verse at the end of manuscript B gives the names of
ten bodhisattas who will be future buddhas, apparently the same
as the ten buddhas named and described in the Dasabodhisattu-
ppattikathä, though there seem to be some corruptions and
alternative names in the text. In manuscript B the text appears
to be a sutta. It is supposed to have been spoken by the Buddha
after the Buddhavamsa. Of course, the tradition about the future
is supposed to be based on matters revealed by the Buddha
Gotama. Manuscript B seems to deny Kassapa’s authorship, in
order to make the text a sutta, but of course we cannot accept
that. Kassapa used various sources in tradition, in the Canon and
commentaries and perhaps others not known to us (cf. the texts
on the anägata preserved in Tibetan), and put together a short
narrative on the Buddha Metteyya. Presumably some later author
elaborated the traditions about nine more future buddhas in the
Dasabodhisattuppattikathä. 'Ne need a new edition of Kassapa’s
work, preferably based on more manuscripts and including the
whole of the prose text and also Upatissa’s commentary.

TORONTO A.K. WARDER

Note

1 Lecture given at the Meeting of the Society for Pali and Buddhism
in Nagoya on May 23rd 1980. Thanks are due to Mr. G. Schopen of
the Reiyukai Library, Tokyo, for drawing attention to the publication
of the Dasabodhisattuppattikathä by the PTS and to two short Tibetan
texts on the anägata. *+’ and are used for ‘A.D.’ and ‘B.C.’ or the
‘Western Era’.
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