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DR. ERNST WALDSCHMIDT

A FRAGMENT FROM THE SAMYUKTAGAMA

Sfound in Chinese- Turkestan (*° Turfan)?

In My task of editing fragmentary Buddhist Sanskrit
texts found nearly fifty years ago in Chinese-Turkestan
by German expeditions, the peculiar style of Buddhist
canonical literature, i.e., the frequent repetition of
phrases in one and the same text, has very often proved
to be of great help. The canonical Buddhist literature
indeed presents very little that is not put forward twice
or thrice with small variations in the wording. It
seems as if no advance in the teaching could be reached
without the constant repetition of something already
told. This peculiarity of diction is tiresome to the
modern reader, but it allows the editor of fragments—
and most of the Berlin Buddhist Sanskrit texts are frag-
ments—to restore in many cases a passage which is
either totally or partially lost in one place, on the basis
of parallel sentences. Furthermore, different canoni-
cal texts arc conspicuous by the use of clichés, that de-
scribe similar in¢idents with nearly uniform words. By
this fact too the reconstruction of lost parts of our texts
is made easier.

! This article is the free rendering of a paper published in
¢ Nachrichten der Akademie der Wissenschaften in Géttingen,”
Philologisch-Historische Klasse, 1956, pp. 45-53.
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R. O. Franke and other modern writers have been
unfavourably impressed by the many repetitions in
Buddhist canonical literature, and by the resulting
monotony. Franke called these repetitions ¢ the ill-
habit of men of-letters, indications of mental indo-
lence,” 1 but a true judge has to keep in view the fact
that the texts were not meant to be read like our books.
They found use in sermons and different forms of oral
teaching and were to be heard. When preaching, the
repetitions served to underline and inculcate the once-
told matter. At the same time the monotony of word-
ing is successfully counteracted by a remarkable rhythm
in language which in an oral recital will compensate
much of the above mentioned deficiency of copious
repetitions.

The copyists of our manuscripts from Chinese-
Turkestan, though habituated to the repetition of sen-
tences and phrases, have sometimes become tired of
their task. Occasionally one finds the full text given
by the particular scribe of a certain manuscript with
all repetitions in complete wording, while another one
undertakes an abbreviation of the text with the indica-
tion parvavat ““ as above ”. On the whole, the phrase
parvavat is not infrequent, and such references to pre-
ceding portions of the text discomfort the editor of
fragments in such cases where passages referred to are
missing, and where thereby the arrangement, recon-
struction, or understanding of phrases or of parts of the

1R. O. Franke, Digharika - Lo
p. LX?(VCI). Franke, Digharikaya, transl,, Géttingen-Leipzig, 1913,
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A Fragment from the Samyuktagama
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text are made more difficult. Some copyists have al-
lowed themselves extensive abbreviations even without
any special indication. In such cases a true under-
standing of the text is possible only if a corresponding
passage is found in other Sanskrit or Pali texts or in the
extant Chinese or Tibetan translations. As an example
of a manuscript fragment containing at first glance
some enigmatical abbreviations, I present here the frag-
ment M 4761 from the Central Asiatic manuscript re-
mains in Berlin. The transliterated text runs as follows:

M 476 Fol. 81.
s OBVERSE

1 .. [a]th=(3)sya kamksd vyapayanti sa(rva)
[y]l(a)da "prajanati ? sahetudharmam 3 [yada]
prajanati sahet[u] /// -

2 nam=upaiti | 4 yada ksayam -0 dsravinim =
upaiti | 5 yadatime pradur=[bh]. .. ///

3 ti sarvalokam siiryo yath =3abhyu 0 dgata? an-
tarikse | 6 vidhipayams =tisthati maras[ai]-
(nyam) ///

1 The fragment was discovered by the third German Turfan
Expedition in Murtuq and then registered under number T III
M 140. Itis about 7 cm. broad and the maximum length is about
25 cm. The text is written in five lines on paper, in the so-called
later Brahmi of Eastern Turkestan (700 A.p.). The folio number
81 is given on the reverse. In the lines 2-4 the letters are inter-
rupted by a free space for the hole through which a cord was once
passed to hold the leaves together.

2 Read: prajanati.

3 Virama.

4 Hiatus m.c.
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4 visvabhuk ! || krakasundah || ka 0 nakamuni?|
kasyapah || éravastyam nidan[am]'.. .. ...///
5 s=tire 3 bodhimile 4 acirabhisambuddhah so =
ham yena bodhimiilam ten = opasamkranta upe-

[(ya) oo oo ov ool )

REVERSE
} ' . -

1 dhaya pratimukham smrtim =upasthapya
saptdham = ekaparyanken = atinamayami® - [i}..

2 yad=uta’ asmin=sat=idam bhavaty=a 0 sy
=otpadad =idam = utpadyate piirvavad =yavat
=sa[mu] .. .. /// ,

3 tthaya tasyam velayam gatham ® ba 0 bhige |
yada? ime pradur=bhavanti dharma pir-
va[v]. .. /// .

4 garam sadbhir = buddhaih prakasaye 0 ¢ 1 prati-
samlayanam® samadhi§=ca saptabuddhasa-

gita .. ///
5 .. .. [sa]tvinam? sthitaye yapan(iya) sa(m)-
bhavaisinam c=anugrahiya [kata]me catvir.‘ah

kaba[dim] /// -

1 Virama. .

2 Correct Skt.: kanakamunih.

3 Read: tire.

4 Correct Skt.: bodhimale=ci¥a®,
5 Punctuation to be expected.

8 Cf. footnote 16.

7 Hiatus m.c.

8 Read: pratisamlayanan.

9 Read: sattvanam.
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"~ It.is obvious to anybody who reads this text that
lines O 1-3 are metrical and belong to the Tristubk type,
i.e., are divided into quarters of eleven syllables. The
same metre is also to be found in line' R 3, where a
stanza, called a gathd at the beginning of the line, com-
mences with the quarter: yada ime pradur bhavanti dharma.
Then we have the abbreviation pirvav(at) “ as above ”’

_at the end of R 3, indicating that the complete wording
of this stanza, which is here only quoted by the first
pada, must have already occurred in the preceding-text.
The ciphers 4 and 5 in line O 2 are somewhat puzzling,
as the numbering of pada-s would be extraordinary.
©On the other hand there is no doubt that the figures
‘are too close to each other to designate stanzas.

The dilemma could only be solved when I traced
the pada-s given in lines O 1-3 in the famous collection
of Buddhist stanzas known as Uddnavarga, where they
are to be found as.the last seven stanzas of the last
chapter (Ch. 33), called Brahmanavarga. It became

“conspicuous that the scribe of our manuscripts had
confined himself to writing only one or two quarters of
each stanza because the wording of the other quarters
of the stanzas remained the same throughout. We
should easily have acquired the knack of our scribe’s
abbreviations if the full text had been at our disposal,
but, fragmentary as it is, the key could only be given
by. the discovery of the full text of the stanzas in
the Udanavarga. The comparison with the Udanavarga
verses also showed that the words yada ime pradur
‘bhavanti dharma in R 3 and those of two pada-s in the
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beginning ‘of O 1 were the quarters a, c, d of the fol-
lowing stanza: L

yada ! ime pradur bhavanti dharma
(atapino dhyayino brahmanasya ')
athasya kamksa vyapayanti sarva
yada prajanati sahetudharmam |l 1 1I

“ When these things (relations) become clear to a ™
zealous, meditating Brahmana, then all his doubts
" fade, because he realizes that (every) thing has its
) bause.f’ '

In treating the stanzas 2-5 our scribe has restricted
himself, as it appears from the Udanavarga, to the writing
down of quarter d of each stanza, because these quarters
represent the only changes in stanzas otherwise the
same. The pada-s run as follows:

yada prajanati sahetu(dubkham 11 2 |
_yada ksayam vedananam upaiti ns
Jada ksayam pratyaya)nam upaiti |1 4 |l
yada ksayam asravanam upaiti |l 5 ||

- (then all his doubts fade)
““ because he realizes that (every) pain has its cause; >
““ because he understands the dwindling of sensation; >’
“ because he understands the dwindling of conditions ; **
“ because he understands the dwindling of sinful pas-

b »
.

SLons.

1 Full wording (supplefﬁem:s in italics and brackets) from un-
published fragmentary manuscripts of the Udanavarga in Berlin.
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Moreover the Udanavarga shows that in the last two
stanzas (6-7) pada c as well as pada d differ from those in.
the preceding ones. This induced our scribe to pen.
down the complete wording for stanza 6:

yada ime pradur bh(evanti dharma
atapino dhyayino brahmanasya

avabhasayams tistha)ti sarvalokam ‘
stiryo yathabhyudgata! antarikse I 6 || .

““ When these things (relations) become clear to a zeal-
ous meditating Brahmana, (then) he stands, illuminat-

« ing the whole world, like the sun, risen in the
atmosphere.” -

After giving thus a second complete stanza, the
scribe, turning to stanza 7, once more restricted himself
to quoting the digressing quarters ¢ and d:

vidhiipayams tisthati marasai(nyam
buddho hi samyojanavipramuktah \| 7 1)

“ (then) he stands, dispersing the host of Mara, be-
cause he is enlightened (and) free from fetters.”

With this the text of lines O 1-3 of our fragment is
completely understood. .

Further examination of our fragment shows a new
beginning in line O 4, in continuation of a seemingly

1 Hiatus m.c,
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incoherent ' citation of the names of four Buddhas of
the past, predecessors of Buddha Sakyamuni. - As usual
in texts of the Samyuktdgama the scene of action is speci=:
fied in brief by the words Sravastyam nidanam, and: the.
next lines give an account of an event in the life of the

Buddha, which, as the words so *ham and the use of the
first person in the verb show; is communicated by the
Buddha Himself. ' Shortly after: achieving enlighten- .
ment, He says, He had passed 'seven days without inter-
ruption in the posture of meditation under the Bodhi
tree, reflecting on the °origination"by -d‘épehdénéé 'z
« when this is, that is produced ; etc. " By'the Word
parvavat the text refers to some wording already given.
No doubt it is that of the meditation upon the * origin-
ation by dependence’, known from the Pali Mahavagga
and recorded also in chapter 7 of the Catusparisdisitra
in Sanskrit. This text, now in the press,! gives ‘evi--
dence that the seven stanzas treated above stand in the:
Sanskrit version at the end of the story, and that these
stanzas most probably have been excerpted from the
Catusparisatsitra for the Udanavarga. - As the wording of
our fragment is in exact correspondence with the text
of the Catusparisatsiitra, we are able to supplement lines
R 2-3 of our fragment with fair certainty as follows:—
yavat samu(dayo bhavati yavac ¢a nirodho bhavati | tato ’ham

1 Part I was published in the year 1952 in ¢ Abhandlungen
der Deutschen Akademie der Wissenschaften; Klasse fiir Sprachen,
Literatur und Kunst’, Jahrgang 1952, No. 2. Part II is in the
press, ibid., Jahrgang 1956. In Part I (Ch. 7)! the parallels to!
the stanzas in Pali and in Gther texts dealing with the life of the
Buddha -are discussed, Py '
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tam eva saptaham atindmayitvi tasmat samadher u)tthaya
tasyam velayam gathda * babhase. -

The occurrence of the pratityasamutpada formula
and of the seven stanzas in an account of an event short-
ly after the enlightenment. of the Buddha, as told in
our fragment, lines O 4 ff., is not surprising. It remains,
however, to be explained in which textual connection
the preceding quotation of the formula and of the
stanzas, which is to be inferred from the double parvavat
in lines R 2 and 3, and is represented in O 1-3 by parts
of the stanzas, has to be put. In this respect the inser-
tion of the names of some Buddhas of the past in O 4
supplies a desirable hint.. The insight into the ‘ origin-
ation by dependence’ (pratityasamutpada) or the ¢ causal
law ’, as it is sometimes called, is, as we know, no pecul-

.iarity of the Buddha Sakyamuni, but it also falls to the
lot of six of His predecessors, often mentioned in the
old canonical texts. A section in the Nidanasamyutia
of the Pali canon reports in detail how the earliest of
the six Buddhas, Vipassin by name, conceived the
importance of the chain of Nidana-s, meditating on it
forwards and backwards, anuloma and pratiloma as it is

.sometimes called. The Pali text?® adds at the end of
the discussion: =sattannam pi buddhanam evam peyyalo.
Geiger in his German translation of the Samyuttanikaya
remarks: * what, freely rendered, means something as: The

1 The Buddha recites all the seven stanzas. Certainly gatham
in the manuscript is a mistake for gathd, and is a result of the ab-
breviation occurring in line R 3.

2 Samyuttanikaya, Vol. 11, pp. 5-11.

8 Loc. cit., p. 9 (line 14).

2
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text remains the same in the case of all the seven Buddhas
(from Vipassin to Gotama).” ¥ “ One has to imagine that
Sutta 5 and the following ones have exactly the same wording
as Sutta 4, only with the insertion of the other names.”  Ac-
cordingly the text for Sikhin, Vessabhu, Kakusandha,
Konagamana and Kassapa is confined in the Nidanasam-
yutta to a few indicating words, and the full wording is
brought on the tapis only for the Buddha Sakyamuni=
again.2 The train of thought, we see, is nearly at one
with that in our fragment. v

- After all, we are fully justified in calling the Sam-
yuttanikdya text a parallel to our Sanskrit text, though
the stanzas in the Sanskrit text do not have correspond-
ing verses in the Nidanasamyutta. In any case, there is
no doubt that the stanzas in the lines O 1-3 of our frag-
ment were attributed to the Buddha Vipaéyin, whereas
the pada-s in R 3 are spoken by Sikyamuni. In line
O 3 the pada d of stanza 7 is missing, and at the end of
O 3 we may probably have to supplement the conclud-
ing words fatha $ikhi. Then the names of the other
Buddhas, as we read them in line O 4, will follow. The
mere citation of these names is meant to state that the
Buddha Sikhin, as well as the rest of the Buddhas

1'W. Geiger, Samyuita-Nikaya, transl., Vol. 2, Miinchen, 1925,
p. 14. Geiger adds: “ I belicve that we have to regard such exterior
adjections as the work of the last redaction, dating probably-only back to the
time, when the canon was put in writing.”

2]t is a procedure not uncommon in Buddhist literature to
give the full wording of discussions which are referring to different
members of a line, only“when treating the first and the last
member. :
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cited, also gained insight into the causal law and spoke
the same stanzas as Vipadyin.

The result hitherto reached, i.e., the proof that the
passage extracted from the Samyuttanzktzya is a close
parallel to the text of our fragment, is corroborated by
the fact that the continuation in the Pali text resembles
the text of R 5 very much. The Pali passage?! dis-
cusses the four foodstuffs (cattaro ahara) and begins with
the following sentences: * These four foodstuffs, monks,
serve the beings already born for the preservation (of.
their lives), or are to the promoting of those who (still)
crave after existence. Which are the four? Eatable
fo6ds, coarse or fine ”, etc., (cattdro me bhikkhave ahara
bhatanam va sattanam thitiya sambhavesinam va anuggahaya |
katame cattaro | kabalimkaro Gharo olariko va sukhumo va).
Here we have a fine parallel to line R 5 of our fragment,
where the text might be supplemented as follows:
(catvara ahara bhiksavo bhiitanam) sattvanam sthitaye yapa-
naya sambhavaisinam canugrahdya | katame’ catvarah | kaba-
dim(kara ahard audarikah sitksmas$ ca). ‘“Four foodstufls,
monks, serve the beings already born for the preserva-
tion and continuation (of their lives), and are to the
promoting of those who (still) crave after existence »,
etc., as above in Pali.

After this statement of close afﬁmty between the
text of our Sanskrit fragment and of a section of the
Pali Samyuttanikaya, it may not be astonishing that the
affiliation of our fragment to a manuscript of some part

1 Loc. cit., p. 11.
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of the lost Sanskrit Samyuktagama is to be demonstrated.
In the Tsa-a-han-ching, the Chinese translation of a
Sanskrit Samyuktagama, we find a section (sitra-s 369-371)
having the same contents and showing the same ar-
rangement as our Sanskrit text. The Sanskrit original
used by the Chinese translator must have been the
same or nearly the same text as the one of our frag-

ment. Here I offer a translation of the said satra-s
from the Chinese: .

Siitra 369:

So I have heard. Once the Buddha stayed in the
garden of Anathapindada in the country of Sravasti. At
that time the Exalted One addressed the monks: Formerly,
before the Buddha VipaSyin had perfected the right
enlightenment, he stayed at the place of enlightenment and
achieved Buddhahood after not very long (time). He
went under the Bodhi tree, spread out grass for his seat,
and sat down with crossed legs. He -remained sitting
straight, in right recollection, continuously for seven days,
whilst he meditated upon the origin of the twelve
Nidéna-s, along the line and against the line (anuloma
and pratiloma) : because this is, there is that; because
this originates, that originates. On account of ignorance,
(there are) samskara-s (ete.), till: on account of birth,
there is old age, death (etc.), till: (there is) the arising
of the great mass of pain, (there is) the destruction of the
great mass of pain.

1 Taishi- Tripitaka, Vo'i“.’ 2, p. 101.
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When the Buddha Vipasyin had spent seven days in
straight posture, he got up from meditation and spoke these
Gatha-s :

1 When all these relations (dharma) become clear to him,
the Brakmana, who exerts himself (and) meditates,

puts away all doubts forever and
knows that all things arise from causes.t

2 When all these relations become clear to him,
the Brahmana, who exerts himself (and) meditates,
. puts away all doubts forever and -
knows that pain arises, because causes exist.

= 3 When all these relations become clear to him,
the Brahmana, who exerts himself (and) meditates,
puts away all doubts forever and
knows about the dwindling of all sensations.

4 When all these relations become clear to him,
the Brahmana, who exerts himself (and) meditates,
puts away all doubts forever and
knows about the dwindling of conditions.

5 When all these relations become clear to him,
the Brahmana, who exerts himself (and) meditates,
puts away all doubts forever and
knows how to make dwindle all sinful passions.
1 The Chinese text has here one more stanza, which is recorded
neither in the Catusparisatsitra nor in the Udanavarga :

When he knows that pain is produced on account of connections,
he (also) knows that all sensations are annihilated;

(when) he knows that things are annihilated on account of conditions,
then he (also) knows that there is dwindling of sinful passions:
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6 When all these relations become clear to him,
the Brahmana, who exerts himself (and) meditates,
illuminates all the worlds,
like the sun, staying in the atmosphere.

7 He destroys all the hosts of Mara,
is enlightened (and) free from all fetters.

When the Buddha had preached this sitra, all the ™
- monks who had heard the sermon of the Buddha, were
happy and took leave. .

The same wording as (for) Buddha Vipasyin, as
(for) Buddha Sikhin is to be preached also (for) Buddha
Visvabhuj, Buddha Krakasunda, Buddha Kanakamuni
(and) Buddha Kasyapa.

Sitra 370:

8o I have heard.  Once the Buddha stayed in Urubilvd
on the banks of the river Nairafijand, on the spot of the
great enlightenment -and achieved Buddhahood after not
very long (time). He went under the Bodhi tree, spread
out grass for his seat, and sat down with crossed legs. He
remained sitting straight, in right recollection (etc., the
same wording) as preached above in detail.

Sitra 371 :

So I have heard. Once the Buddha stayed in the
garden of Andthapindada in the country of Sravasti, At
that time the Exalted Qe addressed the monks: There are
Sfour foodstuffs, useful and bringing increase to living
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beings, which make them remain in the world and achieve
promotion. Which are the four? They are (1) coarse,
ball-like* foodstuffs (etc.).

The contents of our fragment M 476, as inferred
previously from corresponding texts in Pali and San-
skrit, are corroborated in all details by the passage from

_the Tsa-a-han-ching translated above. The close affinity
of both texts is evident and needs no special proof.
Besides, the tracing of corresponding sitra-s in the Tsa-
a-han-ching confers a clue of understanding for the words
(na)garam, etc., to be found in line R 4, and of which
no notice has been taken by us up to now. They form
part of an uddana, i.e., a résumé of a number of preced-
ing sitra-s by catchwords, and the sitra-s referred to
are Nos. 366-370 of the Chinese text. The catchword
saptabuddhasagita, standing at the end, designates the
translated Satrass 569370, containing the teport of the
grasping of the causal law by the seven Buddhas, i.e.,
Sakyamuni and his six predecessors, accompanied by
stanzas (sagita). The beginning of line R 4 might
probably be restored as (na)garam sadbhir buddhail pra-

_kasayet. This sentence refers to sitra 366. There we
are told how the Buddha Vipadyin was meditating upon
the misery of the world and gained insight into the
dependence of old age and death on birth, etc. To-
wards the end? one reads: The ‘simile of the city’

1The translator takes siksmak ‘ fine’ as belonging to the next

foodstuff: contact,
2 Taishé-Tripitaka, Vol. 2, p. 101D, 3,
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should be preached as before. 'This is a hint at satra 287 of
the Tsa-a-han-ching, where the ‘simile of the city’
occurs for the first time. The Sanskrit equivalent of
the sitra is well known under the name “ Nidanasiitra ”,
and has a parallel in siiira 65 entitled nagaram in the
Nidanasamyutta of the Samyuttanikayal 'This text con-
tains a passage in which the discovery of the way to
enlightenment is compared to the discovery of a way tOw=
an old city, no longer inhabited and lying concealed in
the wood. At the end of siitra 366 in the. Tsa-a-han-ching
(exactly as in sitra 369 translated above) we find the
remark that the complete wording is to be repeated for
Sikhin and the other former Buddhas. The sentence
appearing in line R 4 of our fragment and cited above
would accordingly mean:  One should proclaim (the simile
of the) city (also) in relation to the six Buddhas (of the past).”
The remaining words pratisamlayanam samadhis ca in line
R 4 are key-words for the sitra-s 367 and 368, in which
the Buddha advises his monks to practise contempla-
tion and seclusion (367) and samddhi (368) respectively,

in order to grasp the true significance of old age,
death, etc.?

1Vol. 11, p. 104 ff.

2 Both sutra-s (367 and 368) have the same wording, with-the
exception of recommendatioas of the Buddha. Cf. Nidanasamyutta,
Sutta 82 fI., Samyuttanikaya, Vol. 11, p. 130 ff,
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A TITLE OF KANISKA

A NAME famous in the annals of Buddhism, the name
of the Emperor Kaniska, has been handed down to us
in many written sources, in books, on coins and in
‘Indian inscriptions. Among the recently found refer-
ences are those in the Khotanese legend, in a Sogdian
invocation and in the Gilgit Manuscripts® The name
in the form Kanagke occurs in the languages from Kuci
and Agni. Thus we have Kanaske fioma wdl ° the king
by name Kan_aske >, In one document from Kuci we
have the name Kanagska in a list of tax-payers.?

In a Kharosthi inscription of Northwest India a
title marjhaka- is placed before the king’s name.® Here
clearly written we have marjhakasa kaniskasa © of the
marjhaka- Kaniska’. The task of realizing the full
_meaning that this word had for his contemporaries de-
mands a wide circuit in Iranian books.

First as to the value of the written signs: the Kha-
rosthi jka is used in the Northwest Prakrit of Gandhara
and Kroraina to express the sound z, except perhaps
once in the word wuvajhaa- (inscription No. 13.4) from

1JRAS, 1942, 14; 1949, 2-4, and now in Khotanese Texts, 2.
107; Sogdian in E. Benveniste, Textes sogdiens, 8. 29; Gilgit Manu-
seripts, 111, 1. 9,

®Sieg and Siegling, Tocharische Grammatik, p. 57; E. Sieg,
Geg’;gf tliche Aufzeichnungen in Tocharisch B aus der Berliner Sammlung,
p. 419, ‘

8 Sten Konow, Kharoshthi Inseriptions, No. 75, p 145,

3 1
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older upadhyaya- ° teacher’. Here one would expect
the -jA- to stand for -jjh- . But it should be remem-
bered that this word also gave vdza in Khotan according
to Chinese reports.! To express the sound ji the Kha-
rosthi used j or j with suprascript stroke in the Dharma-
pada from Khotan or simply j in Buddhist verses from
Kroraina, as in jana- and jana for older dhyana-, which
the Khotanese wrote as jana-. -

A Khotanese text published in 1919 contains a
verse in which this same title occurs in-a Saka form.2
The verses (23. 156) read

malysaki hiamite ce di §éando bi§§4d nyana daiyi
cd nd ni hivyakd ttd naste rrundid pajifiuvo
ttuvida

That is, “he (the king) has a malysaka- official who
sees all the treasures under the earth, who takes them
not for himself, but transfers them to the king’s treasury ’.

The spelling ys is the Khotanese way of giving the
sound z, and in Khotanese -/z- had replaced an older
-rz-. This we can see also in Khotan. balysa- beside
another Saka dialect from Tumshuq which has in older
spelling barsa- and in later barza- (attested in a gen. plur.
barzyenu) the epithet used' to render Buddha. Hence

we have here the Khotanese equivalent of an older
word *marzaka-. .

1 BSOAS, 13. 132 and 404.

2 E. Leumann, Maitreyarsamiti, and again in Das wordieivche
(sakische) Lehrgedicht des Buddhismys, ,



A TITLE OF KANISEA = 231

The meaning of malysaka- -is clear in the context.
The poet is describing the Indian grhapati- in the tradi-
tional list of the seven jewels of a king’s court, the cakra;
hastin, asva, mani, stri, grhapati and parinayaka. We find also
the royal kosadhyaksa, who had charge of the treasury.
In this way in the Khotanese Rama story Rismam
has charge of the treasures of his brother King Rama.l

The formation of the title * marzaka- is familiar
with the suffix of professional agent -aka- from a verbal
base marz- or a noun marza-. :

We have then in this title a name for the  super+
intendent of a house, a majordomo’, a status often
found in early documents. The same Indian func-
tionary is foiind also in the Sogdian story of the
Vi$vantara Jataka 254, and 1337. In the earlier pas-
sage the ’n@’rzkr'k *anbarzakarak is the fifth minister of
the Court. In the second passage the King Sibi calls
his ganzabarak * treasurer’ and orders the minister who
was also the anbarzakarak to pay the Brahman for the
“children and to provide him with food and drink. He
acts therefore like the superintendent of hospitality.
King Sibi states that he is second to himselfin the palace.

* The same word is found also in Christian and
Manichean Sogdian texts where the work of entertain-
ment and watching over others is described.

This Sogdian word could be derived either from
ham-barz- or from ham-marz-, since as in many other
words either b- or m- could be the older.

1 BSOAS, 10. 376, and now in Khotanese Texts, 3. 76;
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To set beside these eastern Iranian words in Kho-
tanese and Sogdian, and in the Kharosthi inscription
we have other words in western Iranian which have
hitherto not been fully interpreted. Here we find as
loan-words in Armenian marzpet, mardapet and mardpet.
The meaning is recorded as nerk‘inapet ° official in
charge of the inner apartments’, that is, the master of
the household, the zenana, who is also called in,
Armenian jnikan when speaking of the Court of the
Persian king. This word is an adjective made from
Jani- ¢ woman °, '

* In'marzpet we have a common type of compound
from marza- and pati- ° official’, where the word
marz- will express the act of ‘keeping’ or ‘watching
over’.

The second form of this word, mardapet, shows
the familiar southern dialect of Persian where
the older group of sounds has been réplaced by -rd-
beside the northern and eastern -rz-. This is a sharp
dividing line between the Persian and other dialects.
Thus too we find marz- ‘to rub’ beside Middle
Persian in the Turfan texts mar- and in Persian mal-
changed by way of -7d-. Similarly we have Persian
gul ‘flower’, ‘rose’, beside Khotanese vala- and Sogdian
ward.

It is always desirable, if the evidence permits,
to connect up Iranian words with the ‘wider group
of Indo-European languages. Here we find at
once the word *bhgrgh- in Germanic berg- ‘keep’,
‘harbour’, ‘protect’, as in Old English beorgian ¢ to



A TITLE OF KANISKA _ 233

keep’. There are also cognate words in Lithuanian and
Slavonic.!

Thus even though our knowledge of the older
Iranian vocabulary is still very incomplete, we can
trace here a wide-spread word used of an official who
was a ‘keeper’ or ‘warden’. Some such meaning
will lie in Kaniska’s title. We must await further dis-
coveries if we are to define the functions of the marjhaka-
more closely.

1Walde and Pokorny, Vergleichendes Wirterbuck der indoger=
manischen Sprachen, 11, 172 and J. Pokorny, Indogermanisches Etymo=
logisches Worterbuch 145, . ,



N. AIYASWAMI SASTRI

* PANCAVASTUKA VIBHASA OF BHADANTA
DHARMATRATA !

THE PaRcavasTuka ViBHASA 2 is a commentary (vibhdsa)
on the Paficavastuka, a treatise of five groups of topics of
Abhidharma lore. It was composed by one Bhadanta 3~
Vasumitra. Vasubandhu in his Koabhasya (II, ver.
44 d) refers to a treatise named Pariprecha Sastra with-
out naming its author. This Pariprecha has been attrib-
uted by Yasomitra in his commentary on the Kosa to
Elder (sthavira) Vasumitra. Ya$omitra further says
that Vasubandhu speaks of the Pariprcchd instead of its
author Vasumitra because there are other treatises of
the author such as Padicavastuka (see KoSayyakhya, Cal-
cutta ed. II, add. 44d, p. 89, lines 13-14). It is
therefore evident that the author of the Pariprechd and
the author of the Pajicavastuka are one and the same

person.t Vasubandhu quotes the said Vasumitra as a
leading authority on the Sautrantika school of thought.

* The Sanskrit rendering of this treatise will be published in
full in the next issue of the Visvabharati Annals.

1In Chinese: Tsun-Che Fa-Chiu. See Appendix, line 1.

2 Wu-Chih-Piposa. See Appendix, line 2.

8 Tsun-Che Shih-Yu (See Appendix, line 3). Its Tibetan
equivalent is bisun-pa. On several Vasumitras, cf. Yamada’s paper
in Dr. Ui Commemoration Volume, pp. 529-550. :
. 4The same opinion has begn expressed by Et, Lamotte; vide
his translation of the Karmasjddhi-prakarana of Vasubandhu, MCB,
1V, p. 93, note 77. ,

T362L
W, 68
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We may naturally expect that some similar trend of
thought would have been dominant in this Paficavastuka
also. Since the original of this text as well as the Chinese
translation is lost, we are not able to verify our pre-
sumption. 'What wé have at present is only the Chinese
translation of its commentary by Bhadanta Dharma-
trata. Nevertheless our surmise’ that this Paficavasiuka
forms a textbook of other than the Sarvastivadin-s
gains strength when we come across another treatise,
under the title of Sarvastivadi-pasicavastuka (Taisho
No. 1556).

Louis de La Vallée Poussin has noticed about five
authors of the name Dharmatrita including the present

commentator (Kosa, Introduction, pp. 47-8). Amongst
them there is one Bhadanta Dharmatrita or sometimes

styled simply Bhadanta (Kosavyakhya, I) who is reported
to have been inclined towards the Sautrantika way
of thinking. One of the most characteristic theories
attributed to the Sautrantika Dharmatrata is that of
Vijfidna-darfana, cognition by sensuous knowledge. Some
such theory has also been pleaded for in the present
commentary. Another noteworthy view of the Sautran-
tika Dharmatrata is the acceptance of a limited number
of caitasika-dharma, mental properties, namely, vedana,
samjfia and cetand (La Vallée Poussin, Kosa, II, p. 150)
and this view has also found its way into the
present treatise. La Vallée Poussin further reports that
Sautrantika Dharmatrata denied avijiiapti (Kosa, Intro-
duction, p. 49). This seems to be improbable. Auvi-
Jfiapti has been accepted by almost all the Buddhists
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(see Karmasiddhi) including Harivarman,! a staunch
follower of Buddhadeva. But they differ from one
another on whether it is to be reckoned under the
category of matter (riipa) as the Sarvastivadin believes
or under the category of samskdra in accordance with
the Sautrantika’s pleading. Dharmatrata accepts the
theory of avijiapti bringing it under the category of
ripa.2 The commentary here probably echoes thew
opinion of Vasumitra. - It is also evident that all the
Sautrantika-s do not view avijiiapti as of a non-material
character. ’ : ,

I, therefore, presume that the present commen-
tator was in all probability the same person as the
Sautrantika Dharmatrata noticed by Louis de La Vallée
Poussin.

I have made an attempt in the following pages to
note some salient points from his commentary and find
out how far it has enriched our knowledge of Bud-
dhist philosophy. The Chinese text that-I have used is
the Taisho edition (Vol. 28, No. 1555, pp. 989a-995b),
translated by Hsuan Tsang.

Bhadanta Dharmatrita observes at the beginning
of his commentary that Bhadanta Vasumitra composed
a treatise by name Paiicavastuka Sastra for the benefit of

1] say this because Harivarman denies distinction between
the primary elements (bkita) and the secondary elements (bhautika)
as well as distinction between mind (citta) and mental properties
(caitasika). Amongst the earlier authors, it was Buddhadeva who
propagated this theory which was accepted by some of the
Sautrantika-s. _Vide Hetubindu-tikdloka, GOS, p. 355.

3 This problem is full§ discussed in the Karmasiddhi and in
my Abhidharma Problems (ALB, XVIII, Pt, 3-4, p. 74 f£.),
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his pupils, who were afraid of long discourses, in order
to initiate them in the dispensation of the Buddha and
make them understand in brief the subtle distinction
between the self-substance (svalaksana) and the general
quality of things (samanyalaksana).

The question is asked: What is self-substance and

what is general quality? The reply is: Hardness (khak-
-kata), cohesion (sneha), heat (usna), and motion (irana)
are the self-substances which are termed conventionally
as earth, water, fire and air respectively. The qualities
like impermanence (anityatd), and unrest (duhkha), are
common to all the elements mentioned above.
" Why is this treatise termed Paiicavastuka? Because
it treats of five groups of things (dharma).® These things
come into separate being on the basis of their positions
(sthanatak), but their substances are undifferentiated
(Sthanam asritya utpadyante vastini abhinnarthani).?

However, all the Abhidharmika-s describe the five
groups of things as (1) svabhdva-vastu, self-substance,
(2) alambana-vastu, object, (3) samyojana-vastu, contam-
ination, (4) hetu-vastu, cause and (5) parigraha-vastu,
possession.? Here Dharmatrita points out that amongst

1 The five things that are meant here are (1) Ripa-dharma, (2)
Citta, (3) Caitasika, <4) Citta-viprayukta, (5) Asamskrta-dharma. Some
Sautrantika-s accept only the first two categories and some accept
the third also. These five categories are enumerated in the Sarva-
stivadi-paficavastuka-Sasira, Taisho No. 1556, and also in the Praka-
ranapada (La Vallée Poussin, Kosa, 1T, p. 150, note 2) and accepted
by the Yogicara-s. See Vasubandhu’s Satadharma-vidyamukha
(Alambana-pariksa, Appendix). o

2 See Appendix, line 4, for Chinese. The same idea is express-
ed in the Satyasiddhi, § 45 (footnote 508)

8 Cf. KoSavyakhya, add. 1, 7, p. 24; Kosa, 11, pp. 286-287,

4
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the above five groups only self-substance, svabhdva ! is
real (vastu). He further remarks that here the terms
vastu and dharma are synonyms. It has also been
noticed that the term dharma has different connotations
such as upadista (that which is preached), guna (quality)
and andtman,? (that which is not the self).
.Dharmatrata turns next to a discussion of the main
topics of the treatise one by one. He first defines 7ipd,,
material things, thus: a thing is called riipa because it
gradually accumulates, gradually perishes; being plant-
ed, it arises, grows, meets 3 with good and bad and
undergoes modifications (viparipamitvat). These are all
connotations of the term ripa. The Tathagata says it
is called riipa because it undergoes modification. Other
philosophers say that it is termed ripa because it ob-
structs others (pratighata). The matter of the past
moment (atita rispa) is also called ripa because it has
once discharged the function of obstruction. The very
subtle atom can also obstruct when it becomes asso-
ciated with other atoms. The moral quality known as
avijfiapti is also ripa and can obstruct others through the
basis on which it rests. When a tree is shaken, for
- example, its shadow is also shaken.4
Other interpretations of ripa are (1) that which
makes clear our inner mind (i.e., mental disposition),

1 See Chinese in Appendix, line 5.

2 This becomes clearer in expressions like dharmamatra in the
KoSabhdsya, add. 1, 42, Vyakhya, p. 96. Read Mad. Karika, XVII,
14 with Candrakirti’s explanation, pp. 303-5.

8 See Chinese in Appendix, line 6.

4 The same example is<given by the Sarvistividin, vide my
Abhidharma Problems (ALB, XVIII, Pt. 3-4, p. 78).
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or (2) that which manifests the karma done by living
beings in the past. These two interpretations may also
be traced in the Satyasiddhi of Harivarman (Ch. 37).

There are four great elements which are technical-
ly and collectively termed ripa. The great elements
are only four and not five. Space or dkasa lacks the
characteristic of the great elements. Though unlimited,
it cannot be an element because it is eternally static
and never undergoes any change. Bhadanta Ghosaka
has also expressed the same opinion. The four elements
are brought under the category of resultant fruits
(karmavipaka-samgrhita) but akasa cannot be. The mean-
ing of the term bhiita is that which, becoming limited,
is an obstruction to others. Or it is bhiita because it
makes things bigger. The four great elements create
upadaya ripa-s (secondary elements). These secondary
ripa-s are produced on the basis of the four primary
elements, and accordingly every element is created
through obstructing and hurting others. No one great
element is produced from another great element be-
cause the producing elements and the produced ele-
ments are quite distinct from each other.

The characteristic trait of the earth element is
hardness (khakkata). This trait is nothing but the self-
substance (svabhava) of a thing. It is designated in the
Vibhasa by several terms: svabhdva, atman, vastu-laksana,
miila-svabhava. So it is not to be understood that there
is a laksapa (trait) apart from the self-substance of
things. We have, for example, the statement: Nirvana
is characterized by quietude (upasama-laksana). . This
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connotes that there is no quietude apart from Nirvana.t
It means that Nirvana is quietude. Similarly, the quality
of hardness is not different from the earth element.
Hardness is the earth element (prehivi-dhatu). '

Each of the great elements has a separate function.
The earth element has the power of retention, so that
any two things, stationary or in motion, do not fall down.
The water element has the capacity to cohere so that any,
two opposing elements do not become scattered. The
heat element has the power of ripening so that the un-
ripened thing does not move in disorder. The air
element makes things grow and move. Each of the
great elements has two traits, one peculiar to itself and
the other (materiality) common to all.

All these four great elements are inseparably asso-
ciated 2 and are mutual accessories. This point is
strengthened by the authority of the Garbhavakrant:-
sitra.® i

The distinction between the earth element (prthivi-
dhatu) and the earth (prthivi) is that while the former
consists of hardness, the latter is formed of colour and
shape. The former again comes under the category
of tangibles, sparsdyatana, which are cognized by the

1 Cf. Madhyanta-vibhatiga-tika, S. Yamaguchi’s ed., p. 7, lines
1-3 and criticism of this in the Dvddasamukha, Ch. 6.

2 Harivarman holds the view that no such niyama can be main-
tained, cf. his Siddhi, p. 40. Vasubandhu is also of the same
opinion, vide KoSavyakhya, II,_p. 39.

8 Kosayyakhyd, I, p. 77, cites the sitra in the same context.

& According to the Satyasiddhi-sistra, prihivi-dhatu alone is real
whereas prthivi is prajfiaplisat, conventionally real. Read Chs.

38, 43.
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sense of touch only, whereas the latter has colour and
shape (riipdyatana) cognized by visual consciousness.
The same distinction is to be applied in the case of
other elements also.

The secondary elements (upadaya ripa) are the eye
and other sense organs. Each sense organ has four
functions: beautifying the body, protection, producing
_sensuous consciousness, and cognizing its respective ob-
jects. The eye serves as the basis of the visual con-
sciousness and is composed of translucent matter?!
(ripaprasida). The statement that the eye serves as
basis for the visual consciousness reveals the eye in its
active stage (sabhaga), and the translucent matter (ripa-
prasdda) indicates the eye in its latent stage (fatsabhaga).
The eye is termed sabhdga when it is engaged in dis-
charging its actual function, seeing, and faisabhaga when
it does not see anything. B

Then, after describing four varieties of the taisa-
bhaga eye and three of the sabhiga eye, Bhadanta Dhar-
‘matrdta examines the questions: What is it that really
perceives a visible object? Is it the eye, the visual con-
sciousness or the prajiia associated with the visual con-
sciousness, or the combination (sémagri) of the mind and
mental properties? 2 After criticizing each one of these
propositions, Dharmatrata arrives at the conclusion that
the eye organ perceives only when it is combined with
consciousness and never at other times. For example,

Y Literally sifuddharipa. See Appendix, line 7.
% For advocates of these theories, see my Abhidharma Problems
(ALB, XVIII, Pt, 3-4, p. 222).
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the act of perception by the visual consciousness rests
where the eye is situated; and the experiencing of feel-
ings necessarily rests at the centre of the heart. Pursuing
this logic, the commentary argues that at the time when
the consciousness is operating with other senses, the eye,
being deprived of consciousness, cannot perceive. It
is therefore evident that according to Dharmatrata the
eye being associated with its consciousness perceives the,
visible. He further remarks that two consciousnesses
cannot operate simultaneously because the preceding
moment condition (samanantarapratyaya) is only one.

So far we have briefly stated what secondary ele-
ments are included in the category of senses. The
following are the secondary elements found in categories
other than the senses: 7ipa (colour-shapes), Sabda
(sound), gandha (odour), rasa (taste), sprastavya (tangi-
bles), aviyiiapti (unmanifested matter, vehicle of moral
qualities). The 7ipa (ripayatana in the aGyatana classi-
fication) is twofold—colour (varra) and shape (sam-
sthana). Colour includes blue, yellow, etc., and shape,
long, short, etc. Ripa is cognized by two aspects of
consciousness, namely, visual and mental. The visual
consciousness first cognizes the self-substance of colour
(rﬂpa-svalak;azza) and then the non-sensuous conscious-
ness (mdnasa) cognizes its generality (sdmanyalaksana).
Therefore the non-sensuous consciousness never operates
on things of the present moment, but on things of the
past only.

Dharmatrata, unluckily for us, does not discuss
whether samsthana ripa ‘(shape) is real (vastusat) as the
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Sarvastivadin holds or unreal as the Sautrantika main-
tains.1 :
Sound is also divided into two? (1) upatta-maha-
bhiita-hetuka, sound included in the sattvakhya, produced
by living beings and (2) anupatta-mahabhita-hetuka, sound
known as asattvakhya produced, for example, by wind,
and water. Odour (gandha) and taste (rasa) are also
twofold consisting of the agreeable (manojfia) and the
disagreeable (amangjiia). The tangibles, sprasiavya, con-
sist of eleven elements, four primary elements and seven
secondary. The following are the seven secondary ele-
ments: Slaksna (softness), karkasa (hardness), laghutva
(lightness), gurutva (heaviness), Saitya (coolness), jighatsa
(desire to eat) and pipasa (desire to drink).
Avijfiapti-rigpa, unmanifested matter, is included in
dharmayatana and is twofold, kusalae and akusala, and
there is no awyakria avijiiapti. The commentary divides
each of the above into several kinds and explains each
kind elaborately.
" Commenting on the next topic, citfa (mind), Dhar-
matrata says there is hardly any distinction in such
expressions as citta, manas and vijfiGna. Some people
say what is past (atita) is manas; what is to come
(andgata) is citta.and what is present (pratyutpanna) is
vijiana. As several consciousnesses arise continuously

1 His previous statement that svabhdva (=suvalaksana) only is
real (vide appendix, line 5) confirms the view that shape (samsthana)
is unreal and prajiiaptisat as the Sautrantika-s maintain. Vide
my Abkidharma Problems (ALB, XVIIL, Pt. 3-4, pp. 734).

2 It has been divided into eight in the Koz, I. See my English
translation in the IHQ, 1953,
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and in succession, they are called vijiiana-kaya (body of
consciousness). This body of consciousness becomes
six insofar as it is related to the six different bases. For
instance, visual consciousness is that which arises when
operative through the eye organ and having a visible
thing, riipa, as its object. It is prati-vijfiapti, mere aware-
ness of the svalaksana of each object. Even though
there are other factors for bringing about consciousnesss.
such as light (aloka) and attention (manaskara), the eye
alone is stated to be the extraordinary factor; for ex-
ample, the eye serves as an extraordinary instrument in
enjoying the pleasure of dramatic performances. - Then
the commentary dwells at length on the various sub-
divisions of sensuous consciousness and their respective
spheres of operations.

Turning to the next topic, mental properties (cai-
tasikadharma), Bhadanta specifies vedand, feehng, etc., as
mental properties, and justifies their separateness on
the authority of the Buddha’s sayings. -The Buddha
says: Caksuh pratitya ripasica caksurvijiianam utpadyate, ira-
Jyanam sanmpatah sparsah, sparSasahaja vedana samyjfia cetand

visual consciousness arises taking its basis on the eye
and the visible.”” Sensation is due to contact of three
things, consciousness, eye and sense object. There
arise along with the sensation, feeling, concept and
will. The commentator further points out that if the
mental properties are not distinct dharma-s; the several
passages which speak of §amatd (calmness), vipasyand,
(insight), etc., would prove to be false. Thus he affirms
the separateness of the mental properties as opposed to
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the view of Buddhadeva and Harivarman (Satyasiddhi-
$astra). Accordingly, Dharmatrata says that they are
mind’s associates (citta-samprayukta), and pleads that
there is a real association (samprayoga) between the mind
and mental properties. Then follow various explana-
tions of the term samprayoga. To cite one, samprayoga
is defined as association of the mental properties with
the mind in equal proportion.

Now what is vedana? It is an experience (anubhava)
of objects (alambana). There are three kinds of experi-
ence: pleasant (sukha), sad (duhkha) and neither pleasant
nor sad (aduhkha asukha). In the pleasant experience
an element of desire lies dormant (raganusaya), in the
sad one an element of aversion and in the third experi-
ence delusion (moha) persists. Though delusion per-
vades the whole field of human experience, it is
particularly dominant in the last variety of experience,
Bhadanta remarks that the kinds of experience are
immeasurable and countless.

There are some authors who hold the view that
there is in fact only duhkha-vedand and no other vedand-s.
Their authority for denying the apparent phenomena

“of pleasant experience is the passage of the siitra which
admonishes the -monks to regard all pleasant feeling

as essentially sad. This position is supported by the

theory of Abhisamaya'which declares that the true nature

of things is unrest (dubkha). If there is really pleasant

experience of things the theory of Abhisamaya would be

a perverted one. The theory of a single vedand has been

upheld by Harivarman very strongly and successfully,
9
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The Abhidharmika-s; nevertheless, do not accept the
above contention as valid. They, on the other hand,
affirm that there are really three kinds of experience,
namely, pleasant, sad and neither pleasant nor sad.
They set forth several arguments which definitely prove
their standpoint. There are several scriptural passages
which classify experiences into three groups. One of
them says: When man becomes happy and care-free
then only do his body and mind rest at peace (sukhitasya
kayah cittam prasrabhyati). In the light of this passage
the denial of the pleasant experience is impossible to
maintain. The above scripture further proves that
man in a state of trance experiences a pleasant feeling.
To deny it will amount to depriving meritorious actions
of the fruits of happiness.

At this point the Chinese version ends abruptly.
The rest of the commentary is apparently lost.! It
may be presumed that it is incomplete because there
are other mental properties, such as samyiia and cetana,
to be explained. Two other topics indicated in the
title of the treatise and not mentioned so far in the
commentary are citta-viprayukta, things dissociated from
mind, and asamskrta, uncomposite things.

1 Cf. Bussho Kaisetsu, Dai-ji-ten com. by Dr. Gono, Vol. 3,
P- 257 c,d. Dr. B. Watanabe-U-bu, Abhidharama-ron no Kenkyu, p. 27,
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G. CEDES

DHAMMAKAYA

LE TEXTE en langue pali intitulé Dhammakdya, ou
Dhammakayassa atthavannand, est un opuscule apparte-
nant a la méme école que le traité publié par T. W.
Rhys Davids sous le titre The Yogavacara’s Manual
(PTS, 1896) et traduit par F. L. Woodward sous Te
nom Manual of a Mystic (PTS, 1916), et que le Saddavi-
mala décrit par L. Finot dans ses Recherches sur la
littérature laotienne (BEFEO, XVII, v, p. 77 et suiv.).
L’exorde du Dhammakaya dit en effet que ce texte est
destiné & étre sans cesse présent a la mémoire du
fils de famille Yogavacara, doué d’une intelligence
aigué et désireux de parvenir a 1’état de Buddha
omniscient.

C’est un abrégé de la doctrine bouddhique, basé
en grande partie sur le Visuddhimagga et I’Abhidham-
matthasarigaha. 11 comprend 30 paragrai)hes consacrés
chacun a4 un élément de cette doctrine. Chaque élé-
ment est identifié a Pune des 26 parties du corps du
Buddha et aux 4 composants de son vétement. L’ordre
de ces 30 paragraphes est déterminé, non par un
classement logique des sujets traités, mais par ’ordre
naturel des parties du corps, & commencer par la téte
pour finir par les pieds. Le choix de tel élément de la
doctrine comme identique a telle partie du corps a été
guidé, soit par un rapport évident: loreille divine
correspond a loreillké du Buddha;—soit par un
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rapprochement verbal: les bases de pouvoir surnaturel
(iddhipada) correspondent aux pieds;—soit par une con-
cordance numérique: les 10 rappels au souvenir corres-
pondent aux 10 doigts de la main. Mais dans plusieurs
cas la raison de lidentification n’apparait pas claire-
ment. Voici d’ailleurs la traduction du tableau de
concordance par lequel débute le texte:

donnaiss_ance de Pomniscience = crine
Domaine du nibbana = chevelure
Quatriéme méditation = front
Connaissance de ’obtention de la
- foudre = unnd
Fixation visuelle de la couleur
bleue ) = sourcils

(Eil divin, cil de science, "ceil
universel, ceil du Buddha,

il du Dhamma = yeux
Oreille divine ' = oreille
Connaissance du gotrabhi = nez

Connaissance du fruit du chemin
et du fruit de I’émancipa-

tion = joues
Connaissance des 37 ailes de

I’Eveil = dents
Connaissances mondaine et supra-

mondaine = levres
Connaissance des 4 chemins = canines
Connaissance des 4 Vérités = langue

Connaissance irrésistible = machoire
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Connaissance de I’obtention de

I’émancipation inégalée = cou
Connaissance des 3 propriétés des

choses = gorge
Connaissance des 4 sujets de con-

fiance en soi = bras
Connaissance des 10 rappels au

souvenir = doigts -

Sept parties constituentes de I’Eveil = poitrine
Connaissance des intentions et des

dispositions = seins
Connaissance des 10 pouvoirs = ventre
Connaissance de la production en

consécution = nombril’
Cinq puissances des 5 facultés = fesses
Quatre efforts parfaits = cuisses
Dix chemins d’actes méritoires = jambes
Quatre bases de pouvoirs sur-

naturels = pieds
Maitrise psychique des pratiques

morales - = sanghatt
Crainte du péché = civara
Connaissance de la voie octuple = antaravasaka
Quatre mises en jeu de présence

d’esprit = ceinture

L’identification de la Loi ou des Ecritures au corps du
Buddha, qui a fait ’objet de nombreuses spéculations
dans les écoles du Mahdyana, est une notion qui n’est
nullement étrangére aux autres écoles. La coutume,
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partout répandue, de déposer -dans les stipa, ou a
Pintérieur des statues, des fragments d’écritures canon-
iques gravés sur olles ou plaques de métal, montre
assez que le Dhamma joue dans ce cas le réle de substitut
d’une relique “corporelle du Maitre destinée & animer
stipa ou image, & leur donner vie. Les 84,000 stipa,
dont la tradition attribue la construction a ’empereur
ASoka, et qui contenaient chacun une des 84,000
sections du canon, réalisaient tout simplement le
corps du Buddha & I'échelle cosmique. Et ce n’est
pas par hasard que les coffres servant au Siam 3
conserver les manuscrits des textes sacrés affectaient
volontiers la forme d’un cercueill: ici encore, le
Dhamma était” identifié a la dépouille mortelle du

Buddha. _
L’opuscule publié plus loin s’inscrit donc bien

dans la méme tradition que le Saddavimala étudié par
L. Finot. “On trouve la, écrit-il, une série d’opéra-
tions qui rappellent curieusement les premiers bégaie-
ments de la pensée indienne dans les Brahmanas. 1l
n’est pas jusqu’a la thése de la création des membres
par les traités de I’Abhidamma qui n’évoque le
souvenir de la vieille théorie d’apres laquelle les étres
et les objets ne sont que I’écho des mots du Veda
éternel. Ces conceptions singuliéres, bien que la
rédaction en soit probablement assez récente, plongent
donc par leurs racines dans une tradition fort ancienne,
dont il n’est pas sans intérét de constater la survivance

1Vide G. Coedes, The Vijiraiiana National Library of Siam,
Bangkok, 1924, pl. xiii et xiv,
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jusqu’a notre époque au sein des communautés
bouddhistes.”” 1 ‘

Le texte du Dhammakaya publié ci-aprés constitue
la deuxi¢éme moitié de la 13me liasse des manuscrits
du Suttajatakanidananisamsa,® anthologie d’origine et

1 Recherches sur la littérature laotienne, loc. cit., p. 77.

2 Cette anthologie justifie son titre par le fait qu’elle contient
péle-méle des sutta (dont quelques-uns sont inclus dans la collec-™
tion des Paritta) des jataka, des récits de caractére historique
(nidana) relatifs & des reliques ou a des images fameuses, et de
petits textes faisant connaitre les fruits des ceuvres méritoires
(anisamsa). En voici la table des matiéres:

Liasse I: Subhititheravatthu, Silasirasutta, Sappurisa-
dinas®, Velamas®.

II: Mattas®, Brdhmanas®, Catulokapalas®, Sari-
puttas®, Mahanamas®, Upasakacandala
upasakaratanas®,

III: Pitugunas®, Supinasimanera, Parabhavas®,
Bahiranga.

IV: Sankrantam-aruyhanisamsavannana, Asurin-
das®, Candimasuriyagahanas®, Kiladanas®,
Sumanas®.

V': Dasasilas®, Kosalas®.

VI: Asirakas®, Nibbanasuttavannana, Sattadha-
nas’, Appamattas®, Balacittappabodhana,
Nidhikandas®.

VII: Jambupatis®.

VIII: Devadiitas’, Manussavinayavannani, Puiifia-
vattaranidana.

IX: Matugunavannana

* X: Devarohanas®, Adikayas® (?), Vanijas®.

XI: Mahakappinajataka, Punnovadas®.

XII: Atthakesadhatu.
XIII: Bimbabhildpavannani, Dhammakaya.
XIV: Jali-abhiseka, Moggallanabimbapanha.
XV: Ratanabimbavamsa.
XVI: (fin du précédent), Tirokutas®, Janussonis®,
Andhakavindas®,
XVII: Buddhdghosanidana.
XVIII: (fin du précédent), Pasenadikosalarajajataka.



DHAMMAKAYA ) 253

de date incertaines, dont les deux seuls exemplaires
que je connaisse sont d’origine siamoise. J’ai signalé
cette compilation dés 1912, date a laquelle je la vis pour
la premiére fois au Vit Unnalom de Phnom Penh, dans
la bibliothéque -du Vénérable Mahavimaladhamma,?
composée en majeure partie de manuscrits acquis ou
copiés 4 Bangkok. Plus tard, j’ai eu 4 ma disposi-
tion I’exemplaire conservé a la Bibliothéque Nationale
Vijirafiana de Bangkok (N° 180 de la liste imprimée).

Le texte publié ici résulte de la comparaison de
ces deix manuscrits qui ne différent 'un de lautre
que par des détails d’orthographe. Tous deux font
suivre le Dhammakaya des stances de 1’Uphassavijaya,
reproduites par L, Finot dans ses Recherches sur la
littérature laotienne (p. 75).

P. = manuscrit de Phnom Penh.

B. = manuscrit de Bangkok.
Les lectures qui ne sont précédées d’aucun sigle sont
communes aux deux manuscrits.

! BEFEOQ, XTI, ix, p. 178.

® Cf. sa nécrologie, BEFEO, XXVII, p. 523. Sa biblioth¢que
a été versée 3 la Bibliothtque de PInstitut Bouddhique de
Phnom Penh.

6



G. CEDES

DHAMMAKAYA

Tae TexT, in the Pali language, entitled Dhammakaya

or Dhammakayassa atthavannand, is an opuscule belonging
to the same school as the treatise published by T. W.

Rhys Davids, The Yogavacara’s Manual (PTS, 1896) and.

translated by F. L. Woodward under the title Manual
of a Mpystic (PTS, 1916), and the Saddavimala described
by L. Finot in his Recherches sur la littérature laotienne
(BEFEO, XVII, v, p. 77ff). The exordium of the
Dhammakaya says that this text is intended to be ever
present in the memory of the Yogavacara clansman,
gifted with keen intelligence and desirous of reaching
the state of an omniscient Buddha.

It is a summary of Buddhist doctrine, based
largely on the Visuddhimagga and the Abhidhammattha-
sangaha. It comprises thirty paragraphs, each concern-
ed with an element of this doctrine. Each element is
identified with one of the twenty-six parts of the body
of the Buddha and the four parts of his clothing. The
order of these thirty paragraphs is determined, not by
a logical classification of .the subjects treated, but by
the natural order of the parts of the body, commenc-
ing with the head and finishing with the feet. The
choice of a particular element of the doctrine as being
identical with fa particular part of the body has been
guided sometimes by 2n evident correspondence: the
divine ear corresponds to the ear of the Buddha ;

“
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sometimes by a verbal affinity: the foundations of
supernatural power (iddhipada) correspond to the feet
[pada]; sometimes by numerical concordance: the ten
calls to memory correspond to the ten fingers of the hand.
But in several cases, the cause of the identification does

not seem to be clear. The following is the translation
of the table of concordance with which the text begins:

Knowledge of omniscience = skull
Realm of nibbana = hair
Fourth meditation = forehead
Knowledge of obtaining the thun-

- derbolt = upnd

Visual fixation of the colour blue = eyebrows
Divine eye, eye of knowledge,

universal eye, eye of the

Buddha, eye of Dhamma = eyes
Divine ear = ear
Knowledge of gotrabhii = nose
Knowledge of the fruit of the path

and the fruit of liberation = cheeks
Knowledge of the thirty-seven

wings of Enlightenment = teeth
Knowledge, .mundane and supra-

mundane = lips
Knowledge of the four paths = canine teeth
Knowledge of the four Truths = tongue
Irresistible knowledge = jaw

Knowledge of obtaining unequal-
led liberation = meck
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Knowledge of the three properties

of things = throat
Knowledge of the four subjects
of self-confidence = arms
Knowledge of the ten calls to
_ memory = fingers
Seven constituent parts of En-
lightenment = chest
Knowledge of intentions and dis-
positions , = "breasts
. Knowledge of the ten powers = stomach
Knowledge of dependent origina-
tion = navel
Five powers of the five faculties = buttocks
Four perfect efforts = thighs
Ten paths of meritorious action = legs

Four bases of supernatural power = feet
Psychic mastery of moral practices = sanighati
Fear of sin = (ivara
Knowledge of the eightfold path antaravisaka
Four applications of mindfulness = belt

]

The identification of the Law and of the Scriptures
with the body of the Buddha, which has been the
subject of numerous speculations in the schools of
Mahayana, is a notion not unknown to the other
schools. The wide-spread custom of keeping in the
stipa-s or in the interior of statues, fragments of canoni-
cal writings engraved «n palm leaves or on plaques of
metal, shows without doubt that the Dhamma plays in



DHAMMAKAYA . 257

this case the role of substitute for a corporal relic of
the Master, meant to animate and give life to the
stipa or image. Each of the 84,000 stipa-s, whose
construction is attributed by tradition to the Emperor
ASoka, contained- one of the 84,000 sections of the
canon, thus symbolizing the body of the Buddha at the
cosmic level. And it is not by chance that the coffers
which serve in Siam to preserve the manuscripts of the
sacred texts often took the form of a coffin?: here
again, the Dhamma was identified with the mortal
remains of the Buddha.

The opuscule published below thus places itself
well'in the same tradition as the Saddavimala studied by
L. Finot. He writes, “One finds there a series of
operations . which remind one curiously of the first
Jformulations of Indian thought as found in the Brah-
manas. Even the thesis of the creation of the limbs-
explained in the Abhidhamma treatises, does not fail
to evoke the memory of the older theory according to
which beings and objects are only echoes of the words
of the eternal Veda. These singular conceptions,
although their redaction is probably fairly recent,
extend their roots into a very ancient tradition, whose
survival up to our time in the heart of the Buddhist
communities is not without interest to consider.” 2

The text of the Dhammakaya published below con-
stitutes the second half of the thirteenth bundle of the

1 Vide G. Coedds, The Vajiradana National Library of Siam,
Bangkok, 1924, pl. xiii and xiv.
® Recherches sur la littérature laotienne, loc. cit., p. 77.
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manuscripts of the Suttajaiakanidananisamsa,! an anthol-
ogy of uncertain origin and date, of which the only
two copies I know are of Siamese origin. I brought
attention to this compilation in 1912,2 when I saw it
for the first time in the Vit Unnalom of Phnom Penh

1 This anthology justifies its title by the fact that it contains
a miscellany of sutta-s (some of which are included in the collec-
tions of the Paritta), jataka-s, stories of a historic character (nidina)
relating to famous relics or images, and short texts making known
the fruits of meritorious work (@nisamsa). Following is the table
of contents:

Bundle I: Subhititheravatthu, Silasirasutta, Sappurisada-
; ) nas®, Velamas®.
II: Mattas®, Brahmanas®, Catulokapalas®, Sariputtas®,
Mahanamas®, Upasakacandila upasakaratanas®,
II1: Pitugunas®, Supinasimanera®, Paradbhavas®, Bahi-
ranga.
IV: Sankrantam-aruyhanisamsavanpani, Asurindas®,
Candimasuriyagahanas®, Kaladanas®, Sumanas®;
V: Dasasilas®, Kosalas®.
VI: Asarakas®, Nibbanasuttavannana, Sattadhanas®,

zappamattas", Balacittappabodhana, Nidhikan-
as®,
VII: Jambupatis®.
VIII: Devaditas®, Manussavinayavannani, Pufifiavat-
taranidana.
IX: Matugunavannana.
X: Devarohanas®, Adikayas® (?), Vinijas®.
XI: Mahakappinajataka, Punnovadas®.
XII: Atthakesadhatu.
XIII: Bimbabhildpavannana, Dhammakaiya.
XIV: Jali-abhiseka, Moggallanabimbapanha.
XV: Ratanabimbavamsa. )
XVI: (end of the preceding),
Andhakavindas®,
XVII: Buddhaghosanidina,

XVIII: (end of the preceding), Pasenadikosalarajajataka.
2 BEFEO, XII, ix, p. 178.

Tirokutas®, Janussonis®,
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in the library of the Venerable Mahavimaladhamma,!
composed largely of manuscripts acquired or copied in
Bangkok. Later, the copy preserved in the Biblio-
théeque Nationale Vajirafidna of Bangkok (No. 180 in
the printed list) was available to me.

The text published here is the result of comparing
these two manuscripts which differ from each other
only in orthographical details. In both of them, the
stanzas of the Uphassavijaya, which are reproduced by
L. Finot in his Recherches sur la littérature laotienne (p. 75),
follow the Dhammakaya.

P. = manuscript of Phnom Penh.

“B. = manuscript of Bangkok.

The readings which are not preceded by any initial
letter are common to both manuscripts.

1 Cf. his obituary notice, BEFEO, XXVII, p. 523. His library
has been added to the Bibliotht¢que de I'Institut Bouddhique de
Phnom Penh, .
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Sabbafifiutafiana-pavarasisam !
Nibbanarammana-pavaravilasitakesam 2
Catutthajjhana-pavaralalatam 2
Vajirasamapattifidna-pavaraunnabhasam 4
Nilakasina-sobhatikkanta-pavarabhamuyugalam &
Dibbacakkhu-pafifidicakkhu-samantacakkhu-
buddhacakkhu-dhammacakkhu- -pavara-
cakkhudvayam
Dibbasotafiana-pavarasotadvayam
Gotrabhufiana-uttungapavaraghanam ®
Maggaphala-v1mutt1phalanana-pavaraganda—
dvayam?
Sattatimsapavarabodhipakkhiyafiina-subhadanta 8
Lokiyalokuttarafiana-pavaraotthadvayam ®
Catumaggafiana-pavaracatuditha 1
Catusaccafiana-pavarajivha
Appatihatafiana-pavarahanukam 11
Anuttaravimokkhadhigamanafiana-pavara-
kantham 1%
Tilakkhanafiana-pavaravilasitagivavirajitam 13
Catuvesarajjafiana-pavarabahudvayam 14

1 °ffjuta’® (Sic, partout) 2 P. °ramana® 8 °lalatam
4°yna° ; B. vajjira®

& nila®, ukantam, °yuggalam ; B. °bhami® , P. °bhimi’°

6 °ytunga®

7 pattaphala vimuttifidnaphala (P. °fianam); B. °gandha®

8 B. °fianesabha 9B. °lokattara®; P. °lokattura®
10 °d5dha “A1 apati® 12 B, °kandam
13 p.lakkhanana P. °giva’, B, om. giva 14 P. °raja®
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Dasanussatifiana-pavaravattangulisobha !
Sattabojjhanga-pavarapinauratalam
Asayanusayafiina-pavarathanayugalam?®
Dasabalafidana-pavaramajjhimangam
Paticcasamuppadafidna-pavaranabhi ¢
Paificindriyapaficabala-pavarajaghanam 5
Catusammappadhana-pavaraiirudvayam ¢
Dasakusalakammapatha-pavarajanghadvayam
Caturiddhipada-pavarapadadvayam
Silasamadhi-pavarasamghati?
Hirottappa-pavarapamsukiilapaticchadacivaram 8
Atthangikamaggafiana-pavaraantaravasakam ?
-~ Qatusatipatthana-pavarakdayabandhanam 10

Affiesam devamanussinam
Buddho ativirocati

Yassa tam 1! uttamangadi

Napam sabbaiifiutidikam
Dhammakayamattam 2 buddham
Name tam lokanayakam.

Imam  dhammakiyabuddhalakkhanam yoga-
vacarakulaputtena tikkhafidnena sabbaififiubuddha-
bhavam patthentena !® punappunam 4 anussaritabbam.

Sabbafifiutafianam nama katham,

1°atta®; B. vattangali® 2 °pina®
3 °yuggalam 4 P. natibhi 5 °janganam
°P. “samappadanam; B. °samuppadanam; P. B, °uru®
?sila’ samghati; P. ®samédha 8 °pamsukala’ civaram
P, atthamngi® 1°B. °bandanam M P, bham
12 P. °matam 13 patthentena 4 °ppunnam

7
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Yam lokadhitisu anantasamkhararammanikam
kamavacarasomanassasahagatam  upekkhasahagatam
va fidnasampayuttam ! asamkharikam 2 kiriyacittasam-
payuttam fianam tam sabbafifiutafianam nama.

Katamam pana tathagatassa fianam.

Ekam eva fianam sabbafifiutafianam anavarana-
fianan ti duvidhena uddittham.3

Tathayam pali.

Sabbasamkhatam avasesam janititi sabbaififiuta-
fldnam nama. : : ;

Tattha &avaranam* natthiti anavaranafianam 5
nama.®

Tatha hi sabbassa fieyyamandalassa? sabbeni-
karena jananasabhavato sabbaififiutafianan® ti namam
labhati.

Atitam ? janatiti sabbafifiutafidznam nama.®

Tattha avaranam natthiti anavaranam-nama.

Anidgatam janatiti sabbaififiutafianam.

Tattha dvaranam natthiti anivaranam nima.®

Paccuppannam janititi sabbafifiutafianam.

Tattha dvaranam natthiti anavaranafiinam nama.

Atha va ‘

Yivata jatijarimaranassa aniccatam janatiti sab-
baififiutafianam nama.

Tattha dvaranam natthiti anavaranafidnam nama.

1P, °yutta 2P, asa’, B. amsa’
3 B. uddhittham; P. udittham
4B, anavaranam °P. anava® 8 P. nimma

7 B. °mantalassa, P. °mar@assa 8 P, °bhavasoififiuta °
9 B. tatitam : .
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Yavata dukkhassa dukkhattham samudayassa?l
samudayattham 2 nirodhassa nirodhattham maggassa 3
maggattham etam sabbam janatiti sabbafifiutafianam
nama. '

Yavata sadevakassa lokassa janatiti sabbafifiuta-
fianam nama.

Yavatd sadevamanussiya patthdaya4 dittha-suta-®
mutaS-vififiata-pattapariyositaanucarathitam ? manasa
etam sabbam sayam janatiti sabbafifiutafiinam 8 nama.

Tattha &varanam natthiti anivaranafidnan ti
adina idam tathagatassa sabbafifiutafianam,

Tena ? sabbaififiutafidnena avajjananuriipena sab-
basm janatiti sabbaififiutafianam nama.

Sabbe samkhatdasamkhate 1 dhamme jananasilo 1
ti sabbafifiutafianam nama.

Kilesandhakaravigamena 12 sabbassa fieyyamanda-
lassa 13 avasesajananasilo 14 ti sabbafifiutafiznam nama.-

Samkhatasamkhatan ti dvayapabhedassa 1® sam-
khatan ti khandhapaficakam tatha asamkhatan ti
nibbianam.

Bhagava sabbalé pi paiifiattiyo anekappabhedato??
janatiti sabbafifiti nama.
~ Sabbaififiutafianapatilabhena ¥ va sabbafifiutena
va samannagatata 1? iti sabbafifii nama.

1samudda’ 2 B. samudda® 3 maggasa
4 B. patdya ; P. om. 5 P. °sutta® 8 °mutta’
7 B. °pariyasita®; P. °pariyyasita® 8 sabbatafifiuta’
® P, kena 10 P, samkhata® 11 °gilo
12 P, °sanda® 13 P, panda’, B. panda®
14 B. jananamsilo; P. %illo
16 P, °patedassa 18 P.sabba 17 3neka’

18 P, °patitila © 19 B, °gatatta; P. °gattata
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Idam sabbaififiutafiznam dhammakayassa
pavarasisam ! hotiti veditabbo.?

Nibbanarammanam nama katham.

Arammanatikesu sabbani etdni appamanam 3 nib-
banam &arabbha pavattito appamapnarammanam %
nama.

Ettha samkhepena vuttam.

Anicca vata samkhara
Uppadavayadhammino
Uppajjitva nirujjhanti
Tesam viipasamo 9 sukho.

Atha kho yogdvacaro asubhabhivanam karoti
arahattam papunati. Idam nibbinirammanam nama.$

Yam kho bhikkhave dukkhafiznam dukkhasamu-
daye? fianam dukkhanirodhe fiznam dukkhanirodha-
gaminipatipadiaya fidnam?® catusaccapativedhiya ?
patipannassa 1 yogino nibbanarammanam avijjanusa-
yasamugghatakam !  paififiicakkhum &rammanassa
sammadassanam 12 lakkhanam pakasanarasam avijjan-
dhakaraviddhamsanam nibbanarammanam ¥ paccu-

1P, pavaram (om. sisam); B. °sisam iP, °tabba -

3 P, °manam 4P, °ramanar 5 vupa®

8 P. namma 7 °samuddhaye; B. dukkhe®

8 P, °pada 9 °yediya L P, °panassa

11 °samughatakam; P. avi{a® 12 P, sahadassanam

13 P, °ramanam
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patthinam nima asubhakammavasena ti nibbanaram-
manam nima.l -
Nibbanarammane thitassa koci kifici anattho va
dukkham va natthi. Tattha asamkhatam ajati ajaram
abyadhi amaranam asokam anupayasam nibbanasu-
kham hoti.
Tenaha.

Avijja kodhadosa ca 2
Maino ditthi ca paficamam
Nibbanapatthana 3 ye te
Chinditabba ¢ dine dine.
“ Idam nibbanarammanam dhammakayassa 5
pavaravilasitakesam hotiti veditabbo.

Catutthajjhanam nama katham.

Sukhassa ca pahana ® dukkhassa ca pahana pubbe
va somanassam domanassam atthangama? adukkham
asukham upekkhasati parisuddhi catutthajjhinam 8
upasampajja viharati ? Bhagava pana catutthajjhinam.

Dukkhaseyya !* pana tathdgatassa va paficacat-
talisa ! samvaccharani thatva !? sabbabuddhakiccani
nitthdpetva 13  sukhekattatdsahitam catutthajjhanam

1 pamma 2P. kodhasesa dosa ca, B. kodhasosidhu
3 °patthana 4 chindhi® 5B. om. dhamma
8 P. mahani 7 atthan®’ 8°jhana

9P, viha® 10B. dukkhassayya; P. seyya (om. dukkha®)

11 °liga 12 thatva 18 pittha®
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sotapattimaggaphalacittam ! sukhekattatasahitam cat-
utthajjhanam sakidagamimaggaphalacittam sukhekat-
tatasahitam catutthajjhanam anagidmimaggaphalacit-
tam sukhekattatasahitam catutthajjhianam arahatta-
phalaccittam.

Idam catutthajjhinam dhammakayassa 2
pavaralalatam 3 nama hotiti veditabbo.

Vajirasahzdpattiﬁdzzam 4 naima katham.
Tenaha.
Kalavakaii ca gangeyyam
Pandaram 5 tambam pingalam

Gandham mangalam hemaii ¢ ca
Uposatham chaddantime.?

Yam dasannam chaddantanam 8 balam tam etassa
tathagatassa narayanasamghitam?® balam wvuccati.l
Tattha narayana!! ti rasmijota 1 nikkhamanti. Nara-
yanabalan ti vajiram 13 vuccati. Tasma vajirabalan 18

ti attho.

Atha va .
Yam 4 jhanasamépatti-phalasamapatti-nirodhasa-
mipattivasena ' uppannam tam fidanam samapatti-

1P, sotapati® 2P. °kayyassa ®lalatam

4 yajjira® (partout) °B. pandaram °B. hepaii

? chandha® 8 P. chaddha® ° °samkhitam
10 P, vaccati U P. nZfiya 12 P. rasmim°

18 yaji° 1P, yaj 18 P. om. nirodhasamapatti
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fianam nama. Samipattifidnam nama sabbaififiuta-
fianan ti sabbani etdni fidnani ettheva! samodhanam
gacchanti.

Idam vajirasamapattinanam 2 dhammakayassa
X 1| P nar y
pavaraunnibhisam 3 nama hotiti veditabbo.

Nilakasipam ¢ nama katham.
Satthd nilakasinam samipajjitvi bahalandha-
karam 5 patthareyya ® tesam sattanam:.

Atha va
Nanam vina brahmaloke
Katham jayanti te pana
Lokabyuha ? nama deva
Samvegavacanam & vade.
Samvegavacanam sutva
Mettadini paripirayi
Devaloke ca jayanti
Nibbanaharam labhanti.
Te vayokasinakammam
Katva fianam labhanti te
Tasma te tena fidnena

Brahmaloke uppajjare.
1 P. etthava 2 vajji° 3 upa®
4 nila® (partout) 5 B. balahalandha®; P. basilandha®

¢ B. pattha®; P. patha®
?P. °byaha 8 P. samvetthavaccanam
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Idam nilakasinafianam dhammakayassa-
pavarabhamuyugalam ! nama hotiti veditabbo.

Dibbacakkhu-paiiiacakkhu-samantacakkhu-buddhacakkhu-

dhammacakkhu nama katham.

Asayanusayafianam
Indriyanam 2 paropare
Buddhacakkhun ti niddittham 3
Munina lokacakkhuna.

Hettha maggattaye * fianam
Dhammacakkhun ti safifiitam
Neyyam samantacakkhun ti
Nanam sabbaiifiuta pana.
Yam cakkhu udapaditi &
Agatam fidnacakkhu tam
Sabhififia cittaja ® pafifia
Dibbacakkhun ti vuccati.
Mamsacakkhum pi ? duvidham
Sasambharasappasadam 8
Sasambhirafi ® ca nam ettha
'Akkhikiipe 10 patitthitam.

Akkhikiipam ! atthina hetthd hoti uddhafi ca
bhamuatthina.!? .

1 °yuggalam 2P, inri® 3 B. niddhi®

4 B. °tteye 8 P, upadi ti 8 P. cittajja
? B. °cakkhuppi 8 °bhérappa® 9P, sasam®

1 kuppe 1 B. *kuppam; P. *kappa 12 P. bhumu®
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Ubhato akkhikiipamhi *
Matthalungena antato
Bahiddha 2 akkhilomehi
Paricchinno va yo pana
Nharusuttena 3 avelo ¢
Mamsapindo 5 ti vuccati
Sakalo pi ca lokaya €
Kamalassa dalam viya
Puthulam ? vipulam 8 nilam ®
Iti jananagunena 10

- Cakkhunimena tam hoti
Cakkhu ! tassa ti vuccati
Idam pana sasambharam
Cakkhun ti paridipitam 12
Yena cakkhupasadena
Ripani-m-anupassati 13
Parittam sukhumam 4 etam1°
UOkasirasamupamarm 16

Idam dibbacakkhu - pafifiacakkhu - samantacak-
khu - buddhacakkhu-dhammacakkhufiinam 17
dhammakayassa pavaracakkhudvayam nama
hotiti veditabbo

1 °koppamhi 2 B. bahida 8 P. nharia®
4 ave?o 5 B. mamsam pinda 6 Sic Mss.
7 P. muthulam 8 P. om 9 pilam

10 P, itijinagunena; B. idhanagunena

1 vatthu 12 °dipitam

13 B. rupanisamanupassati; P. ripdnimanamassati
14 P, sakhumam 15 B. pekam; P. mekam
16 ok3° 17 P. om, buddhacakkhu dhammacakkhu

8
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Dibbasotasianam nama katham.

Yam sotam udapaditi!
Agatam fianasotan 2 tam
Sabhififia saddaja 3 pafifid
Dibbasotan ti vuccati.
Sotasotam vipassanto _
Tambalohacitto # tatha
Aggangulivedhikaro 8
Pasado ti pakasitam.

Idam dibbasbtaﬁé.nam dhammakayassa
pavarasotadvayam nama hotiti veditabbo.

Gotrabhiifianam nama ¢ katham.

Tayo sotipanna ekabiji? kolamkolo sattakkhattu-
paramo 8 ti.

Sakkayaditthi ® vicikicchd silabbataparamas3 10
tidosam pahayanakaram sotapattimaggacittam.

Kamaragabyapadanam tanukaram sakidagami-
maggacittam.

Kamaragabyapada - niravasesam pahayanakaram
anagamimaggacittam.

Riiparaga-ariiparaga-mana-uddhacca-avijja! nira-
vasesam pahayanakaram arahattamaggacittam nama.

1 P. upaditi 2 P. sotantim 3 P. saddajja
4 °tamba® 8 akkhinguli® 8 P. om. *ma
7 ekavijji 8 Zkkhattum® % sakaya’

. Wsilabbatta® 11 °yddaca®
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Idam gotrabh@ifianam dhammakayassa
pavaraghanam nama hotiti veditabbo.

Maggaphala-vimuttiphalafianam nama katham.

Catumaggo catuphalo sotapattimaggaphalo apaya-
bhavato! vutthati sakadagamimaggaphalo sugatibhave-
kadesato 2 anagamimaggaphalo sugatikdmabhavato?!
na hoti arahattamaggaphalam riparapabhavato ! vut-
thati.  Sabbabhavehi vutthati yeva 2 ti vadanti.

Idam maggaphalafiaznam dhammakayassa 4
~ pavaragandadvayam ® nama hotiti veditabbo.

Sattatimsapavarabodhipakkhiyafianam nama katham.

Tenaha.
Cattari cattari cattari ca®
Pafica paifica tatheva ca
Satta attha? ime dhamma
Bodhipakkhiti vuccanti.®

Cattariti cattaro satipatthana ® kayanupassana sati-
patthanam vedananupassana satipatthanam cittanupas-
sand satipatthdnam 1° dhammanupassana satipatthanaii
ca.

1P. °bhagavato 2 P. avekadesako 3P, yava
4 P. kiyasa 5 B. °ganda®
® ttari ca effacé @ tort dans B. ? attha

8 vucanti 9P, °pattha 10 satti®
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Cattariti cattiro sammappadhdna ' uppannanam
papakanam akusalinam dhammanam pahanaya vaya-
mo, anuppanndnam pipakinam akusalanam dham-
manam % anuppadaya viyamo, anuppannanam kusala-
nam dhammanam ? uppadaya vayamo, uppannanam
kusalanam dhammianam 3 bhiyyo bhdvaya vayamo ca.

~ Cattariti cattaro iddhipada chandiddhipado,? viri-
yiddhipado cittiddhipado vimamsiddhipado ° ca. -

Pafica ti paficindriyani saddhindriyam viriyindri-
yam satindriyam samadhindriyam ¢ pafifiindriyam 7 ca.

Pafici ti paficabalani saddhabalam viriyabalam
satibalam samadhibalam paififiabalaii ca.

Sattd ti sattasambojjhanga ® satlsambo_]_]hango"
dhammavicayasambojjhango viriyasambojjhango piti-
sambojjhango® passaddhisambojjhango samadhisam-
bojjhango upekkhasambojjhango ca.

~ Attha ti atthangikamaggangani!' sammaditthi
sammasamkappo sammavica sammakammanto!? sam-
maajivo sammavayamo sammasati sammasamadhi ca.

Idam bodhipakkhiyafianam dhammakayassa
subhadanta 13 nama hotiti veditabbo.

1sama’ 2 P, om. dhammanam 3 dhammai
4B, chindi® 5 yimamsi® 6 samadhi®
7 B. pafici®, P. kifici® 8 P, °ngana % B. °jarigo
10 P, piti®, B. omet le mote’ 11 P, °magani

12 P, °kammanta 13 B, subhaddanta
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Lokiyalokuttarafianam * nama katham.

Tenzha.
Ekidasa 2 kamabhiimi 3
Ripabhiimi ca solasa
Artipabhiimi cattaro
Ekatimseva ¢ bhiimiyo.
Atha va
Ekasiti cittani lokiyam nama attha cittani ndama
catumaggaphalavasena 5 lokuttaram nama.

Tenaha.
Catupafifidasana ® kame
Riipe 7 pannarasiriye
Cittani ® dvadasarupe
Atthadhanuttare ? thita.

Idam lokiyalokuttarafianam 1® dhammakayassa
pavaraotthavaranam ! nama hotiti veditabbo.

- Catumagganianam nama katham.

Sotapattimaggafianam sakadagamimaggafianam 12
anagamimaggafianam arahattamaggafianam.

1 P. °lokattara® 2 P. ekddassa 3 kabhiimi
¢ P, ekasatimseva 5 °magga® ¢ P. °sadd
” P. riimepe 8 P, cattani 9 B. atthani®

10 P. lokiyakuttara® 11 P, °ottha® 13 B, sakka®
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Idam catumaggafianam dhammakayassa
pavaradatha! nama hotiti veditabbo.

Catusaccafianam ® nama katham.

‘Dukkhasaccafiinam samudayasaccafianam ® niro-

dhasaccafianam maggasaccafianam, idam catusacca-

fianam nama.
- Tattha catusaccafianesu: _

Dukkhasaccafianam nama catudha attho pilana-
ttho* samkhatattho santapattho viparinamattho,5 idam
dukkhasaccafianam niama.

Samudayasaccafianam nama catudha® attho ayu-
hanattho? nidanattho samyogattho palibodhattho,®
idam samudayasaccaflanam nama.

Maggasaccafianam nama catudha attho niya-
mattho® hetvattho dassanattho® adhipatiyattho 1!
idam maggasaccafiainam nama.

Nirodhasaccafianam nama catudhi attho nissara-
nattho !? asamkhatattho 13 vivekattho amatattho idam
nirodhasaccafiinam nama.

Kayikadukkham cetasikadukkham sabbasattanam4
uppajjanti 1® dukkha nama idam dukkhasaccam nama.

Atha va

1 P. °dadham, B. °da (sic). 2 P. °secca’

3 samuddhaya® (partout). . 4B. pila®, P. pili®

5 °nama’ 8catuda

? P. °manattho 8 B. pali®, P. pili°
9 B, nayaattho, P. niyaattho 10 P, dasanattho

11 P, adhapa’ 12 P, add. nayaattho
18 P, samkhata® < 14 P. °satani

15 P. uppajanti

-
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Jati pi dukkha jara pi dukkha byadhi pi dukkha
marana pi dukkha! sabbasattanam janenti idam
dukkhasaccam 2 nama.

Tanha-avijjadihi® avasesapaccayehi* ekato katva
dukkham janeti pavattati® dukkhasamudayasaccam ®
nama. ‘

Bhikkhave, nirodho ? nibbanasamkhatam nirujjhati
sabbasattanam® dukkhan ti idam nirodhasaccam
nama.

Catumaggo catuphalo lokuttaro? nama idam
maggasaccam nama.

Tena vuttam.

Dukkhan tebhiimikavattan
Tanha samudayo 1° bhave 11
Nirodho nama nibbanam
Maggo lokuttaro mato.

Bharo viya dukkhasaccam bharadanam 2 iva samu-
dayasaccam3' bharanikkhepam !4 viya nirodhasaccam
bharanikkhepanupayo 14 maggasaccam.

Api ca

Rogo viya dukkhasaccam roganidinam iva 15 samu-
.dayasaccam 8 rogiipasamo viya nirodhasaccam bhesaj-
jam viya maggasaccam.

1P duka 2 P. dukkham® 8 °jadihi

4 P, °paca’ 5 P. pavutteti

¢ B. °samuddha®, P. %saccam® - 7 narodho :
8 P, %sattanim 9 P. kuttarona 10 gamudda’®
1P bhava 12 bhara® )

1% P. samudda®, B. samuddha® 14 P, °nike® .

o °nidanam piva 18 B, samuddhaya®, P, samudasaccam
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Idam catusaccafiznam dhammakayassa
pavarajivha nama hotiti veditabbo.

Appatihatafianam® nima katham.

~ Atitam ? se anigatam se paccuppannam se buddhas-

seva bhagavato appatihatafianam ® ndma janati. .

Atha va

Natthi chandassa hini dosassa hani mohassa hani
bhayassa hani natthi viriyassa hani natthi samadhissa ¢
hani natthi 5 dhammadesanassa hani natthi pafifizssa ®
hani.?

Idam appatihatafiZznam® dhammakayassa

pavarahanukam nama hotiti veditabbo.

Anuttaravimokkhadhigamanafianam ® nama katham.

Dasa 1 paramitidhamma.

Tenaha.
Danam silafi ca!! nekkhammam 12
Paififia viriyaifi ca khanti
Saccam adhitthanam metta 13
Upekkha dasa paramita ti.

1 P, apatisahata® 2 atitamn 8 °ppatihafidnam

4 P, samma® S P. nati ¢ Sic B; P. pafifiassa

7 P. repéte ces 3 mots.,, 8P, apati® ® P. °kkhaphagapana®
10 dasara 11 B, silafica, P. silabb3

12 nikkhamam 18 P. °namettj
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Sasardja va danena .
Samkhapalo! va silava 2
Hatthipalo3 va nekkhammam*4
Senako capi® paiifiava
Viriyava Janakaraja

Khanti ca Khantivadi® va
Saccavaco Sutasomo ?
Adhitthana 8 Mugapakkho ®
Mettaya Ekardja ca
Lomahamso upekkhava.

Idam dasa paramitadhamma nama.
Dasa puiifiakiriyavatthudhamma.

- Tenaha.10-

Danam 11 silafi ca 12 bhavana
Patti1® dananumodana
Veyyavacca kayakammaii 14 ca
Desana suti 18 ditthijjukam.!®

Idam dasa pufifiakiriyavatthudhamma.l?
Atha va dasa kusalakammapatha.l8

Tenaha.

Kayena tividham kammam
Vaca kammam catubbidham

1P, °papalo 2 P. silava 3P. hati®

4 nekkhamam 5 B. kapi ¢ °vadi

7 Sutta® 8 P. °tthana

® B. muggapakkava, P. muggaphakkava 10 P, om.

1 dana 12 P, silabba 13 pati

14 P, kavayafi 15 P, saditi

16 P. ditthijjakam, B. ditthijukafi ca 17 P, °puiifia’

18 P, °kamma®

9
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Manasa tividhaii ceti *
Dasa kammapatha ? ime.

Sabbesu pi dhammesu adhigamupéyo 3 nima.

Idam anuttaravimokkhadhigamanafianam o
dhammakayassa pavarakantham ® nama
~ hotiti veditabbo.

Tilakkhanafianam nama katham,

Tenaha. ,
Ke te atthakkhara nama
Kani tini ¢ padani ca
Dukkhaii 7 ceva aniccafi ca
Anattd 8 ca pakisita.
Aniccam ® aciratthena
Dukkham appasukhena ca
Anattd vasikatthena
Samkhara honti idis3,10
Anattanupassani ! nima

- Katama pafica 12 nimak3.!3

Parato rittato 14 ceva
Tucchato suiifiito pi1® ca
Anatti pi-ca pafica 18 te
Matanatt&nupassana.

1B. cenati 2 P, kusalakamma® - 3P, adhigimu®
¢B. °vimokkha® 8B, kandam, P. kattham ¢P, thj

? P. dukkhefi 8 P. anetta

? P, anicam, B. niccam 10 P, gehidisa
11 B. °passa 12 P. paficd 13 P, ndmati

14 ritato 15 P. pa 1B, pafifia
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Aniccanupassana nama
Katama dasa bhasita
Aniccato palokato 1
Calato ? ca pabhanguto
Addhuva ® viparinama 4
Vibhava 5 ca asarato
Samkhata maranadhamma
Mataniccanupassana.
Paficavisati samkhata &
Katama dukkhanupassana.
Dukkhato rogato ganda ?
Sallato (a)ghato 8 badhato
Bhayato upasaggato
Atanalenato ? ceva
Asarana aghamiilato 10
Vadhakadinava ! ceva
Sasava jatidhammato
Maramisa?-jara-byadhi-
Sokopayasadhammato
Samkilesa 18 parideva 14
Mata dukkhanupassana.

1 P. parasato (=:paraloka?), B. cacarato 2 palato
3 adhuva 4 °namam 5 vitava
8 sakhata ?B. guna 8 ghata
9 P, atanilenako, B. attanalelaki 10 °p3 vaamiilato

11 B, vacaka®, P. vacata®

18 P, maramissam, B. maramissa

18 P, sasamkilesa, B. sasamkikelesda

14 P, paradevamini, B. paridevamana
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Dukkham sattarasa ! kappa
Aniccam attharasa ime
Anatta visam 2 kappani
Bhavananisamsa ime.

Idam tilakkhanafiZnam dhammakayassa
-pavaravilasitagivavirajitam 3 nama hotitiveditabbo.

" Catuvesarajjafianam * nama katham.

. Tam pana fianasampadam pahdnasampadam 5
desanasampadam visesasampadam ¢ nissiya buddha-
tadisu catusu? thanesu® vesarajjabhdvam® paccavek-
khantassa uppannam somanassamayam catubbidham
paccavekkhanafianam,

Tenaha.
Vesarajja 10 ti cattari
Buddhatte 1* asavakkhaye
Antaraye 1% va niyame 13
Yehi buddha visarada 4 ti.

Idam vesarajjafianam 1®* dhammakayassa
pavarabahudvayam nama hotiti veditabbo.

1P, °rassa 2 visa 3 Mss. omettent °giva®

4 P. °raja’® 5 P. pahdnam?®, B. panasahana®

8 P. visesampadam 7 P. catusa  ® P. tthanesu, B. dhinesu.
9 B. vesaraja’®, P. saraja® 10 °raja

11 P, buddhate, B. buddhato 12 °raya

18 piyave 14 B, °raddha 15 P. °raja®
Y LJ
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Dasanussatifianam nama katham.

Buddanussati dhammanussati samghanussati sila-
nussati! cagdnussati devatdnussati upasamanussati?
marananussati kdyagatanussati = dnapananussatiti
imani dasanussatiyo nama.

Idam dasanussatifiinam dhammakayassa
pavaravattangulisobha 4 nama hotiti veditabbo.

Sattabojjhaniga ® nama .katham.

Satisambojjhango 8 dhammavicayasambojjhango ?
viriyasambojjhango pitisambojjhango® passaddhisam-
bojjhango samadhisambojjhango upekkhisambojjhango.

Idam sattabojjhanga® dhammakayassa 10
pavarapinauratalam ! nama hotiti veditabbo.

(Les manuscrits omettent le paragraphe correspondant &
asayanusayafiana-pavarathanayugalam dela liste initiale.)

15ila®, P. repéte le mot. 2 B. upasa® 3 P. ana®, B. ana°
¢ P. pavarakanguli® 5 P. °bojjhango ¢ P. sata®
? P. ®jango 8 P. paur®, B. piti® ° °bojjhangam

10 P. dhammam® . 11 P, °pina®, B. °pilauratasam



282 ADYAR . LIBRARY BULLETIN

Dasabalasiagnam! nama katham.

Dasabalafianesu pathamam ? karanakaranam eva
jiniti; .

Dutiyam kammantara-vipakantaram eva?® janati.

Tatiyam kammaparicchedakam eva janati.

Catuttham nanattakidranam eva janati.

Paficamam sattinam ajjhasayadimuttim eva janati.
. Chatthamam indriyanam tikkhamudubhiavam
janati.

Sattamam jhanidihi ® saddhim tesam samkilesadim
eva janati. '

Atthamam pubbe nivuttham® sabbasantatim eva
janati.

Navamam sattdanam” cutipatisandhim eva janati.

Dasamam sabbaparicchedam @ eva janati.

Idam dasabalafiaznam dhammakayassa ®
pavaramajjhimangam nama hotiti véditabbo.

Paticcasamuppadam 1° nama katham.

Avijjapaccaya samkhara, samkharapaccaya vififia-
nam, vififiinapaccayal! namariipam, nimaripapacca-
yal? salayatanam, salayatanapaccaya phasso, phassa-
paccaya vedana, vedanapaccayd tanha, tanhdpaccaya

1P. °fiana 2 pathamam 3 P. eru
4 P. nanata®, B. nanattd® 5 P. jjhana® 8 P, nivu{tam
7 P. satinam . ®P.sohbam® ? B. dhamma®

10 B, patica® 1 p, vififianam® 13 °rapa®
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upadanam, upadanapaccaya bhavo, bhavapaccaya jati,
Jatipaccaya jaramarana-soka-parideva-dukkha-doma-
Nassupayasi! sambhavanti evam eva ? tassa kevalassa
dukkhakkhandhassa samudayo 3 hoti.

Avijjayat tveva asesaviraganirodha 5 samkharani-
rodho, samkharanirodhd vififidnanirodho, vififiana-
nirodha namaripanirodho, namariipanirodha salaya-
tananirodho, salayatananirodha phassanirodho, phas-
sanirodha vedandnirodho, vedananirodha tanha-
nirodho, tanhanirodhd upadananirodho, upadana-
nirodha bhavanirodho,® bhavanirodha jatinirodho,
jatinirodhd jaramarana-soka-parideva’-dukkha-doma-
nassupaydsd nirujjhanti evam etassa kevalassa duk-
khakkhandhassa nirodho hotiti nibbinam nama.

Idam paticcasumuppadam dhammakayassa
Pavaranabhi nama hotiti veditabbo.

Paiicindriya-paficabalam 8 ndma katham.

Paficindriyani saddhindriyam / la / paiifiindriyafi

- ca t.
Pafica balani saddhibalam® /la / pafifidbalafi 1°
c3 ti.
*P. domanussu® 2P.e 3 B. °ddhayo
P. avijaya § B. °niradho 8 P, redouble ca mot.

1: P. %sokarideva® ¢ B. paficindriyafi ca ° B, sadda®
B. paficabalasi
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Idam paficindriya-paficabalam dhammakayassa
pavarajaghanam ! nama hotiti veditabbo.

Catusammappadhanam * nama katham.

Cattari ® sammappadhidnani 4 uppannianam papa-
kanam /la / pahdnaya viayamo, anuppannanam / la,/
anuppadiya viyamo, anuppanninam kusalinam
dhammanam uppadaya 5 vayamo, uppannanam / la /
bhiyyo bhavaya ¢ vayamo.

Idam catusammappadhianam? dhammakayassa
pavaraiirudvayam & nama hotiti veditabbo.

Dasakusalakammapatham katham.

Kiyena tividham kammam
Viaca kammam catubbidham
Manasa tividhaii ceva

" Dasa kammapatha ime.

Cha hetuka lobho doso moho alobho adoso amoho.
Kayena tividham -kammam, panatipata® virati,
adinnadanal? virati, kAmesu miccha virati.

1B. °janganam, P. °janganam 2 °samappadinam
8 cattaro 4 P. samappadanani, B. sampadhanani
5B. upa’ ¢ bharaya

7 P. °samappadanarg, B. °samuppadanam
8 °ury® *P. °pati 10P, adina®



DHAMMAKAYA . ) 285

Vacikammam?! catubbidham, musavada? pharu-
savica pesufifiavaca ® samphappalapavaca 4 virati.

Manasa kammam tividham, abhijjha virati, dosa
virati, micchaditthi® virati.

Tattha dasa kusalakammapathesu panatipata
virati, pisunivaci virati, pharusavaca® virati idam
adosasamutthanam.

Adinnadana virati, kamesu micchacara? virati,
musavada’ virati, idam alobhasamutthanam.

Samphappaldpavaca® virati idam amohasamu-
tthinam.10 ‘ '

Idam dasakusalakammapatham dhammakayassa
pavarajanghadvayam nama hotiti veditabbo.

Caturiddhipadam ** nama katham.

Cattiro iddhipada chandiddhipado 2 viriyiddhi-
pado cittiddhipado 1® vimamsiddhipado.14

Idam caturiddhipadam dhammakayassa
pavarapadadvayam nama hotiti veditabbo.

1vaci® 2 mas3® 8 pesuiifiana vaca

¢ B. samphappalavica, P. sa.mphapphalavaca

5P, °d1ttha ¢ B. pharussa® 7P. °cava

* P. masa® 9 B. samphappalavaca, P. samphapphalavica

1"B alobhasamu®, P. amohasasamu®
” 1 Mss. omettent m o ajoutent pavarapadadvayam
- chandhi® 13 B, ‘omet. 14 yvimam®
10 ’
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(Les manuscrits omettent le paragraphe correspondant a
silasamadhi-pavarasamghati de la liste initiale.)

Hirottappam nama katham.

- Hirima ! papalajjaya samannagato 2 ottappi ® papa-
bhayiya samannagato.?

Idam hirottappam 4 dhammakayassa -
pavarapamsukiilacivaram % nama hotiti veditabbo.

Attharigikamaggafianam dhammakiyassa pavaraan-

lavasakam nama hoti.
Atthangikamaggafianam hetth3 vuttanayena vedi-

tabbo.

Catusatipatthanam dhammakayassa

pavarakdyabandhanam ® nama hotiti.

Cattaro satipatthana ? hetthd vuttanayena vedi-
tabbo.

Dhammakayassa atthavannana samatta.

1P. hirimo, B. hirimoh 2°gata

3 Mss. ajoutent moh (mot siamois signifiant c’est a dire’)
addition provoquée peut-éire par (hiri)moh > hirima.

4 hirotappam P

5 P. pavaram pamsukulam civaram ; B. pamsukulacivaram

8B, °taya’ 7 °patthanam



MARCELLE LALOU

FOUR NOTES ON VAJRAPANI
I

In m1s first work on a Buddhist subject (Le Voyage du
Buddha dans le Nord-Ouest de I’ Inde in the Fournal Asiatique,
1914), Jean Przyluski called attention to the unusual
apparition, as companion of the Buddha, of the yaksa
Vajrapani: “ In the accounts of the voyage of the Bud-
dha in the North-West of India, the choice of the Mas-
ter’s companion has enabled us to make a distinction
between two traditional strata: one, in which the
Buddha is followed by his usual companion; another,
more recent, in which the Kashmirian narrator has re-
placed Ananda by Vajrapani. . . If the drafters of the
Vinaya [of the Milasarvastivadin] preferred him to
the great disciple, this is because at the time when they
wrote Ananda was no longer so revered as during the
first centuries of the Church’s existence. The substitution
of the bhiksu by the yaksa can only be a later event.” !

Today, on re-reading these lines, it seems to me
that if there certainly was a falling off in the popularity
of Ananda and even a veritable intrigue worked up
against him—which is recorded in the accounts of the
First Council—his supersession by Vajrapani was per-
haps motivated by a further reason. Let us resume the

1 See also La légende de 1’empereur Agoka, p. 4 and 64,
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episode: the Bhagavat thinks that he has no more than
a short time to live and that he has still to undertake
many conversions. * If I go with the bhiksu Ananda
into the countries of Northern India to convert them,
I will have much ado to manage it. I must go to these
countries with the yaksa Vajrapani.” The Bhagavat
therefore says to the latter: “ You must come with me
to Northern India in order to convert the redoubtable_
nagargja Apalala.” 1 agree to this 7, replies the yaksa
and both leave through the air. As far as the palace of
the ndgardja Apalila, the ostensible objective of their
journey, their itinerary is marked by four halting-places
at which the Buddha alone converts three compliant
yaksa-s and a rsi. But the task of overcoming Apalila
turns out to be difficult; his angry manifestations oblige
the Buddha to engage with him in the classic struggle
of magic powers. Hail-stones and clods of earth hurled
by the ndga are transformed into sandalwood and
clouds; his weapons become lotus-flowers; the smoke he
emits is neutralized by that which the Buddha in turn
sends forth. But this does not suffice to defeat the
ndga and the Buddha, hard-pressed, asks Vajrapani to
intervene, which he does, brutally. Apalila, gripped
by pain and fear, seeks to flee. Then the Buddha
enters into the ecstasy of the world of Fire. The naga,
who seeks to escape from the mass of flames formed
thereby, finds no way of doing so. The only point
which is cool and calm is at the Buddha’s feet.. Apalila
comes cowering there and states that he is going to ac-
cept the moral precepts (“ Defenses”). Once this
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difficult conversion has been ensured, the Buddha, still
accompanied by Vajrapani, continues on his round and
this brings him back to his starting-point. There he
finds Ananda once more whose questions show that he
knows nothing of what has occurred.

* This narration of the Vinaya of the Mulasarvasti-
vadin, in which Vajrapani takes Ananda’s place and
where the yaksa’s magical power backs up that of the
Buddha, certainly seems to be an interpolation. But
is this, as Jean Przyluski writes, merely due to a falling-
off in Ananda’s fame? Is it not one of the first signs
of the curious destiny of Vajrapani? Through the
Mahamayiri we know that Vajrapani is the yaksa pro-
tector of Rajagrha, residing on the Grdhrakiita, and this
already marks a promotion in the Buddhist world. So
that his choice as companion of the Buddha would
therefore be a second stage, and Ananda the first victim
of a re-emergence of local cults of which one finds trace
elsewhere than in'the Vinaya of the Miilasarvistivadin
-and in Tantric Buddhism. Let us recall, in fact, what
La Vallée Poussin pointed out: in the Majjhima-nikaya
(L, p. 366) Sakyamuni is called  adorable yaksa .

1I

o

Since Sten Konow’s short article entitled ““ Note on
Vajrapani-Indra® which was published as far back as
1930, there has been no work in a European language
concerned with the complex divinity called Vajrapani.
Even in his aspect of a Bodhisattva, he has been much
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less studied than the two other members of the so-often-
mentioned triad: Mafijusri and, above all, Avaloki-
teSvara. Such absence of information is due to the
small number of Buddhist Tantra-s which have been
scrutinized. This literature, abundant, congested, and
confused as it is, discourages research work. Eugéne
Burnouf himself, who indeed urged its exploration, for
he had clearly grasped the importance of Tantric
studies, admitted to lacking the courage necessary for
discovering the beauties of the Tantra-s reported by
Csoma de Koros.

~ This shirking of obligations has as consequence a
big gap in our knowledge of certain religious aspects of
India, for Tantrism is not an ephemeral, sectarian
flowering but rather an ebb-tide of ancient speculations.

Fifty years ago Louis de La Vallée Poussin taught
in lectures given at the Catholic Institute of Paris and
grouped together in a publication entitled Bouddhisme,
Opinions sur Uhistoire de la dogmatique: *° The study of
Tantric Buddhism is of manifold interest. Its gods
and its rites are extremely interesting to the Indianist
and to the Ethnographer for no Heathenism has been
so luxuriant and so sincere.” Apart from the word
‘“ Heathenism > which seems to us rather pejorative,
but which the cadre in which the lectures were delivered
explains, this opinion remains remarkably valid.

Later on, Jean Przyluski showed that.one is led to
distinguish a popular Buddhism and a Buddhism of the
élite; that at every pgriod contradictory tendencies co-
exist and that the doctrine of the élite is still influenced
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by the religion of the masses. Reality, he added, is
always more complex than our analyses lead us to think.
And yet, when he wrote these lines, in 1932, as intro-
duction to a study of magical formulae (vidyd) personi-
fied and graded, Jean Przyluski only knew by the first
chapters of the Mafjusri-millakalpa the extraordinary
richness of this popular Buddhism.

111

After having shown that the identity of Vajrapani-
yaksa and Indra which appears in the commentary of
the Ambattha Sutta is confirmed by two passages in the
Sarighatasiitra, a Mahayanist text translated into Tibetan
and into Chinese and of which we possess in addition
several fragments of a Saka version,! Sten Konow con-
cludes the above-quoted article with these words:
“ This assimilation of Vajrapani to Indra, last stage in
the evolution of the personage, would seem to be the
result of an influence of Brahmanist orthodoxy .

Some years later, Professor S. Toganoo in Rishukyo
no Kenkyii (Researches on the Nayasiitra) has brought out
different aspects of Vajrapani. He shows him as the
“ guardian ” of Sakyamuni, then he distinguishes an
“outer ” Vajrapani, that is to say ‘“out of mind ”,
attendant on the Buddha, destroying demons and ob-
stacles, and an *“inner ” Vajrapani, that is to say “in
the mind ”, destroying the klesz. Finally, having noted

'And also the Sanskrit text. Through the kindness of

Dr. Lokesh Chandra, I have just received the microfilm of a
manuscript in the collection of his father, Professor Raghu Vira,



292 ADYAR LIBRARY BULLETIN

in Tantrism the identity of Vajrapani and the Bodhi-
sattva Samantabhadra and the identity of this duality
with Vajrasattva, he recognizes in this the notion of Adi-
buddha which is ancient, he says, if the designation is not.

Let us keep in mind these two conclusions: that of
Toganoo concerning the Adibuddha in order to point
out its signal interest; that of Sten Konow in order to
try to go a step further by showing that the identity,
Vajrapani-Indra is certainly not ‘ the last stage” in
the evolution of the personage.

v

The Vidyottama-mahatanira is an enormous text the
Tibetan translation of which fills 362 leaves of the
Kanjur (Narthang edition, Rgyud, xvii, fol. 3-365). In
the context of a ritual of the Vidyadhara-s, Vajrapani
figures therein as chief of the yaksa-s, as a Bodhisattva,
and he is even called Bhagavat. Vidyottama is the
name of the magical formula (vidya) personified, which
is his emanation.

A curious piece of information is given in a dia-
logue between I§ana and the Buddha: “ O Bhagavat!
says I$ana, the four syllables of the vidyardja are
guaranteed (gnas-pa) during four kalpa-s. . . This Vidya-
rdja is a big magic, a great force; it is redoubtable,
ferocious, cruel. To utter. its name hurts me! > Bha-
gavat replies: “ O Master of the bhita! it is certainly
thus! it is exactly as you say! This Mahavidyaraja is a
big magic! It has the aspect of a dravida; it speaks the
language of the dravida (gro ldini gi skad).” Further on
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Vajrapani announces the disclosure of his frdaya which
is also called dravida. '

Between times, a fairly long chapter describes the
construction of a mandala in relief, the axis of which is
the Meru. The divine population of the storeys and
their cosmic symbolism, as well as the plan and shape
of this temple-mountain evoke the Barabudur. Once
the construction is completed “on the North side of
the Meru will be placed Vajrapani, whose strength is
great, the very cruel, the great Vajradhara who bears
the great River of the Law. With his left foot, he
crushes Mahes§vara; with his right foot, he crushes
Umiadevi. Between the steps (basi-rim) and the en-
closure (*khor-yug) of the King of the Mounts, one will
dispose according to their place [of orientation] the
four great Dvipa-s”’. 'The manner in which Vajrapani
bears the River of the Law is a transposition of the
descent of the Ganga: the River of the Law,  of which
one solitary drop would suffice to transpierce Devi,
I¢vara and his gana, falls on the three: head and both
ears’ (lag na rdo 1je’'t mgo bo dan \ rna giiis dan ni gsum
du dbab ).

Vajrapani dominates therefore in this case Mahes-
vara=Siva, one of the gods of the Hindu triad to
which Indra has become subordinated. But so many
Tantra-s in which Vajrapani reigns still remain to be
studied that I will be careful not to conclude in my
turn by saying that this is a “ final stage » in the evo-
lution of the personage.

H



O. H. de A. WIJESEKERA

A PALI REFERENCE TO BRAHMANA-CARANA-S

THE DIGHA NIKAYA of the Sutta Pitaka contains some of
the oldest dialogues of the Pali canon, and, of these,
the Tevijja Sutta (No. 13) belongs to the earliest group,,
Thus Mrs. Rhys Davids says: “ the Tevijja has for me
a core of very old teaching, for it shows Sakyan and
Brahman seeking salvation under the figure of a Way
or Path (marga) .1 Prof. T. W. Rhys Davids, citing
the opinion of Biihler, expressed the belief that the
Pali Nikaya-s, of which the Digha is admittedly the
earliest collection, ‘‘ are good evidence, certainly for
the fifth, probably for the sixth, century B.c. .. . And
it is this which gives to all they tell us, either directly
or by implication, of the social, political, and religious
life of India, so great a value .2 A careful analysis of
the contents of the Tevijja Sutta not only confirms the
above view but also makes it highly probable that the
early Pali Nikaya-s reflect religious and social condi-
tions prevailing in India before the actual end of the
Brahmana literary period when the Upanisad-s had
not yet assumed the character of independent texts.
This historically important Sutta commences with
a reference to the sojourn of several distinguished Brah-
min leaders with their pupils at the Brahmin centre of

1 Wayfarer’s Words, Vol. 11, p. 601.
2 Dialogues of the Buddha, Pt. I, p. xx.
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Manasikata in Kosala. The commentator Buddha-
ghosa adds that Manasakata was a pleasant retreat to
which at various times influential Brahmins resorted to
spend their time in reciting and studying the Vedic
mantra-s (manta-sajjhaya-karanattham).® Among  such
Brahmin leaders are mentioned Canki, Tarukkha,
Pokkharasadi, Janussoni, and Todeyya. It is significant
that at least one of these names could be traced in the
later Brahmana literature, namely, Tarukkha, which,
at least phonetically, is no other than Taruksya found
as the name of a teacher in the Aitareya Arapyaka (iii.
1.6) and the Sarikhayana Arapyaka (vii. 19).2 The epi-
sode begins with a discussion between two young Brah-
mins, Vasettha, pupil of Pokkharasadi, and Bharadvija,
pupil of Tarukkha, regarding the true way to union
with Brahma (ayam eva wjumaggo ayam afijasayano niyya-
niko nmiyyati takkarassa brahma-sahavyatiya, §5). Being
unable to settle the dispute (viggaha, vivada, §8) among
themselves, they approach the Buddha who Himself was
staying at Manasakata to ask Him for his opinion. The
Buddha enquires as to the precise point about which
there is a difference of opinion between them and
Visettha replies:

“Maggim;.gge bho Gotama. Kificipi bho Gotama
brahmand ndnamagge pafifidpenti—Addhariya
brihmana, Tittiriyd brdhmana, Chandoka brah-

1 Sumangalavilasini, Vol. II, p. 399.

3y.1., Tarksya in the former passage can also give Pali
Tarukkha.
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mand, Chandava! brihmana, Bhavyarijjha 2
brahmana—atha kho sabbani tani niyyani-
kani niyyanti takkarassa Brahma-sahavyataya?
Seyyatha pi bho Gotama gamassa va nigamassa
va avidiire bahiini ce pi ninamaggani bhavanti,
atha kho sabbani tani gima-samosaranini bha-
vanti, evam eva kho bho Gotama kificapi
brahmana nanamagge pafifidgpenti—Addhariya
brahmana. . . Brahma-sahavyatayati?” (§10).

This passage may be translated literally as follows:
*“¢ Concerning the (real) path and the false path, vener-
‘able Gotama. Although, venerable Gotama, the brah-
mana-s declare various paths—(that is to say) the
‘Addhariya brahmana-s, the Tittiriya . . Chandoka . .
Chandava . . the Bavharij(jh)a brahmana-s—yet do all
‘those [tani, neuter] saving paths, do they lead to the’
Brahma-companionship of the pursuer thereof? Just
as, venerable Gotama, near a village or a hamlet there
are many and various paths, yet they alt meet together
in the village—just in that way all the various paths
declared by .various brakmapa-s—the Addhariya brah-
mana-s, etc.,—do they lead to the Brahma 3-companion-
ship of the pursuer thereof? ”

This passage, it will be admitted, is important both
for its language and for its subject-matter. In the first

1 Omitted in one Burmese Ms. and one Sinhalese Ms. out of
six Mss. ’

*1 have preferred this Burmese v.l. to Brahma-cariya of the
PTS text. ‘

® Here Brahma is niasculine; cf. Buddhaghosa, Sumangalavila-
sini, Vol. I1, p. 400: ¢ Tassa Brahmuno .
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place, the neuter plural tani referring to the various
¢paths’ to Braima-companionship is a curious anomaly
if its antecedent is to be regarded as nanamagge which
has the accusative plural ending (-¢) of the masculine
declension, for this noun (magga) is never found in the
neuter gender either in Pali or in Sanskrit. Buddha-
ghosa has noticed this irregular employment of the
neuter plural in sabbani tani referring to magge but dis-
misses it with the curt remark that it is a case of gender
change (liriga-vipallasa).r Prof. Rhys Davids surprising-
ly ignores sabbani tani but commenting on the following
nandmaggani says that the latter is “ noteworthy as a
curious change of gender ”.2 But the neuter plural
used in nanamaggani is obviously due to the influence of
the preceding sabbani tani niyyanikani, and the real prob-
lem, as the Pali commentator has appreciated, is to
explain the change of gender in sabbani tani. Now,
change of gender is not an unusual phenomenon in
Pali. As Geiger has pointed out,? the sense for gram-
matical gender has already become hazy in Pali, and
due to ‘syntactical irregularities’ masculine and femi-
nine substantives sometimes show neuter inflexional
forms and vice versa. However, this kind of gender
‘change is without exception confined to substantives
only, and not a single case of an irregular change of
gender of a pronoun can be adduced from the literature.
Moreover, the subject of niyyanti can only be #ani for

1 0p. cit., p. 401.
2 Dialogues of the Buddha, Pt. 1, p. 303, footnote 3.
3 Pali Literature and Language, §§ 76, 78. 7,
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niyyanikani never appears in Pali as a substantive but is
always an adjective.! Hence it cannot be argued that
tam is due to the influence of niyyanikani. These con-
siderations rule out the possibility of any syntactical
irregularity being the cause of the gender change in #ani.

What, then, could have contributed to this sur-
prising anomaly of gender? It may be pointed out here
that in Pali as in the Prakrits, idiom and syntax are to
a considerable extent governed by popular psycho-
logical factors which hardly find a place in a strictly
codified system of grammar as that of classical Sanskrit.
Instances of morphological, phonological, and syntactical
irregularities can be adduced from these dialects, which
are in the main due to reasons of ‘ popular psychology .
It is obvious that in the above paragraph the parenthet-
ical clause beginning with Addhariya is not a negligible
factor and could have had some semantic influence on
the rest of the sentence. An examination of the mean-
ing of these terms appears to justify such a surmise.

The term Addhariya is derived from adhvarya- the
denominative verbal base from adhvara, sacrifice, from
which the usual Vedic derivative is adhvaryu, and has
doubtless the same meaning, i.e., ¢ follower of the Yajur-
veda’. Tittiripa (Tittiri4-ya) is beyond doubt a parallel
form of Taittiriya ° followers of a school of the Black
Yajurveda’.® Chandoka represents the Vedic Chandogah

1 See references listed in PTS Dictionary, s.v.

2 Cf. Grassman, Wirterbuch zum Rigveda, s.v.

3 Suffix -ya being added in the popular dialect to the simple
base Tittiri without vrddhinstead of -iya with vrddhi; see Macdonell,
Vedic Grammar for Students, § 182. 2. 'This was possible due to the
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(hymn-singing),! denoting ° the followers ot the Sama-
veda’, with the phonetic confusion of the latter part -ga
(from the root ga) with the frequent suffix -ka. The
next term Chanddva which occurs in the majority of
manuscripts, although it is- dropped, probably for its
obscurity, in one Sinhalese and one Burmese manu-
script, presents a more difficult problem. If any word
in the Brahmanic nomenclature of the relevant period
can be considered to be the original form of this ob-
viously corrupt term, there is no doubt that Candrayanah
found among the Pravara-gotra names, as will be shown
below, appears to be the most plausible. This, how-
ever, should in the normal course of phonetic develop-
ment become in Pali, Candina by the well-known con-
traction of -dya- to -d@-.2 The aspirated ck in the Pali
Chandivid can be accounted for as being due to the in-
fluence of the aspirate ¢k in the initial syllable of the
immediately preceding Chandokd. The only real diffi-
culty in this identification is the substitution of the
sound -z~ in the last syllable for the original -r-. In
view of the rather frequent confusion of sonantal sounds
(y, v, 1, 1, m, n) in Pali and Prakrit,® and the fact that
the term in question is an obscure proper name bor-
‘rowed from the learned Brahmanic vocabulary and

popular syncopated form *Tittri. The Pali Proper-Names Dic-
tionary cites only Addhariyi and Tittiriyd, the rest being omitted
altogether.

TKeith and Macdonell, Vedic Index, s.v., take chando- here as
‘ metre ’ without justification.

2 Cf. Geiger, op. cit., § 27. 2.

3 Ibid., §§ 43-46; Pischel, Prakrit Grammar, § 254-256.
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incorporated into the popular dialect and thus more
liable to phonetic corruption, the suggested etymology
may not be wholly unjustifiable. The last term appears
in four variant readings listed in the Pali Text Society
edition of the text. For its own reading it selects the
form Brahma-caripa. The Burmese manuscripts show
three different forms Bhavyarijjha, Bavhadija, and Cavha-
dija. Prof. Rhys Davids has adopted the reading
Bavharija* and has also identified it correctly with the
Vedic Bakoreah, the name traditionally accorded to the
followers of the Rgveda.

From the foregoing discussion of the names of
Brahmins occurring in the Pali parenthetical passage
the important fact emerges that the author was pre-
sumably referring to various schools of Brahmins holding
different views as to the path of union with Brahma.
To regard these names as merely indicating the classes
of priests 2 divided according to their functions in the
sacrificial ritual would be to miss the author’s point al-
together. If that were the intention the three names
Bavharija, Addhariya and Chandoka would have cer-
tainly sufficed, and TittiriyA and C(h)andava would
not have been added, because there were no officiant
priests by those names. Moreover, the specific terms
hotr and udgatr in their corresponding Pali forms should
have been preferred. But the author’s idea was to
indicate that these five schools held. different (ndna)
views regarding the way to union with Brahma. The

1 Dialogues of the Bftddha, Pt. I, p. 303; he does not indicate Ms,
2 Rhys Davids, ibid., footnote 2, ;
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history of Vedic literature shows that such schools of
ancient Brahmins did exist holding different views in
such matters. In fact we read in an ancient text, the
Aitareya Aranyaka (iii. 2. 8) [ = Sankhayana Aranyaka (viii,
4)], «“ That same [Self] the Bahvrcas formulate in the
great Uktha, the Adhvaryus in the Fire, the Chandogas
in the Mahavrata rite. They see him in this earth, in
heaven, in the air, in the ether, in the waters, in plants,
in trees, in the moon, in the constellations: in all beings.
Him they call the Brahman.” 1 It is well known that
‘the exegetical works of the followers of these three
Veda-s, namely, the collections known as the Brahmana
texts, contain both commandments (vidhi) and explana-
tions (arthavada). As Sdyana points out in his intro-
duction to the Rgveda-bhisya, *“ The commandments
are of two kinds, either causing something to be done
which was not done before, or making something known
which was not known before. . . . Of the latter kind
are all philosophical passages, such as, ‘ Self was all this
alone in the beginning ’.”’% This shows that from very
early times the Vedic schools in which these explana-
tions and speculations were developed had differences
not only in their separate interpretations of strictly ritual
‘matters, but also in their speculative beliefs regarding
the method of attaining the Goal. Past investigations,

1 Cf. Ranade and Belvalkar, History of Indian Philosophy, Vol,
II, p. 167; Keith (Introduction to HOS 25—Rig-veda Brakmanas
Translated) opines that this part of the Aitareya Brahmana belongs
to about the latter part of the sixth century s.c.
35 See Max Miiller, A History of Ancient Sanskrit Literature (1906),
p. 342.
12
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especially the researches of Max Miiller,! have estab-
lished beyond doubt that such schools or communities
had grown up among the Brahmins of Vedic India
long before the composition of the Brahmana texts. In
fact, with cogent reasoning Max Miiller has postulated
the existence, during the centuries of the development of
Vedic literature, of three classes of such communities or
‘“ideal successions of teachers and pupils who learn and
teach a certain branch of the Veda,” 2 which tradis
tionally came to be known as carana-s. In his opinion
the name carapa should be reserved for * those ideal:
successions or fellowships to which all belonged who
read the same $akhd or recension of the Veda.” 3

First of all, argues this authority, arose the Samkhita-
carana-s or those which originated with the texts of the
Sambhita-s; secondly, those which originated with the
texts of the Brahmana-s, which he calls the Brahmana-
carana-s; and, thirdly, those which originated with the
Sttra-s called the Sitra-carapa-s.* He points out further
that the first carana to grow up must have been that of
the Bahvrca-s or followers of the Rgveda Samhita, as there
is no evidence of the existence at the period of the com-
pilation of that Samhiti of carana-s or $akhd-s of the
Adhvaryu-s and the Chandoga-s, followers of the Yajur-
veda and the Samaveda respectively. ‘° When the growth

1 Ibid., pp. 125 ff., 187 ff., 360 fF.

2 Ibid., p. 130. :

8 Ibid., p. 378; the later confusion of fakkd with carana has
probably led N. Dutt (Early Monastic Buddhism, Vol. I, p. 10) to
regard the Pali terms as referring to ¢ Vedic Sakhds °,

4 0p. cit., p. 187, =



A PALI REFERENCE TO BRAHMANA-CARANA-s 303

of a more complicated ceremonial led to the establish-
ment of three or four classes of priests . . . there must
have been a floating stock of Brahmanas, dicta theologica,
Peculiar to each class of priests.” * It was this adop-
tion of a Brahmana text by each community that led
to the second class, the Brahmana-carana-s. There was
originally only one body of Brahmana-s for each of the
three Veda-s; for the Rgveda the Brahmana-s of the
Bahvrca-s, for the Samaveda the Brahmana-s of the
Chandoga-s, and for the Yajurveda in its two forms the
Brahmana-s of the Taittiriya-s, and the more ancient
elements of what later became the Satapatha Brahmana.?
The earliest Brahmana text to be put together was
naturally that of the Bahvrca-s,® and the Apastamba
Srauta Sitra, which is not later than 250-300 B.c., cites
a Bahvrca Brahmana nine times.# This must have been
followed soon after by the compilation of the Brah-
Mmana-s of the Adhvaryu-s and the Chandoga-s, a state
of affairs reflected in a passage in the Kaugitaki Brahmana
(vi. 11) which lists these three schools.

There is evidence that the Adhvaryu-s developed
several schools, the earliest of which was known as the
Carakas; the Taittiriya-s together with the Katha-s were
but two original sections of these.’? The Satapatha

o~

1 Ibid., pp. 188-9.

2 Max Miiller, ibid., p. 345, seems to have omitted the quali-
fication necessary in including the Satapatha Brahmana in the same
class as the older Brahmana-s; but see tbid., p. 360.

3 Cf. Keith, Rig-veda Brahmanas Translated (HOS 25), p. 22,

4 Ibid., pp. 48-9.

8 Max Miiller, op. cit., p. 350.
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Brahmana of the White Yajurveda is only the “ sacred
code of a new Carapa” which according to tradition
broke away from the Taittiriya school of the Adhvaryu-s
as the result of ““a schism introduced by Yajiiavalkya
Vajasaneya .1 Hence Keith remarks that the Brah-
mana portion of the Taittiriya Samhitd must be reckoned
among the older Brahmana texts, earlier than the
Satapatha Brihmana,®? and is to be dated about 60Q
B.c.3 The omission of the name of this new school in
the Pali-list is therefore not without considerable signif-
icance for the relative chronology of the early Buddhist
canon and the period of the composition of the Brah-
mana texts, as we shall see below. A Brdhmana of the
Chandoga-s which included the Chandogya Upanisad is
referred to in the Katyayana Srauta Sitra (xxii), the Para-
Sara-smrti (i. 38/39. 4. 28) and by Panini (iv. 3. 129).
Thus it becomes clear that the Pali passage refers to
the followers of the older schools or carana-s that were
distinguished by their separate Brahmana texts and are
therefore designated ° Brahmana-carana-s® by Max
Miiller. The only doubt is about the C(h)andava
who, as suggested above, may represent the Candra-
yana-s. Although there is no evidence of a Vedic
school so named, the Pravara lists do make mention of
Brahmins with that designation, both as an upa-gana of

1 Ibid., pp. 349-350; cf. Keith, Religion and Philosophy of the
Veda, p. 19.

*Keith, The Veda of the Black Yajus School Translated (HOS
18), p. clxvi. ‘

3 Ibid., p. Ixxii.
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the Bhrgu-s and of the Kevala-Angirasa-s.! This
occurrence may be paralleled by the fact that even the
Chandoga-s appear in the Pravara lists as Chéando-
geya-s.2 It is quite possible therefore that there was
an older Brahmana-carana by the name of ¢ Candra-
yandh’ which disappeared as such by the time of the
conclusion of the Brahmana period.? Probably the
reference is to a  school ’ that practised the Candrayana
ritual fast regulated by the observation of the course of
the moon as referred to also in the 7andya Brahmana
(xvii."18. 17). The Pali passage may have included
these inasmuch as the followers of such a rite must
have regarded it too as a path to union with Brahma.
The general conclusion cannot thus be avoided
that the Pali passage in citing these names was referring
to doctrines held by these various schools of Brahmins.
The. ‘collective Brahmana-s’# of the earlier carana-s,
as was indicated above, must have been partly records
of such doctrines or dicta theologica which are generally
referred to in Vedic literature by the neuter plural
¢ brahmanani’. In analyzing the linguistic peculiarities
of the Pali passage it was suggested that the ¢ irregular’
neuter plural in the pronoun ¢ini could have been the
result of a psychological factor. If it is now suggested

1See Gotra-Pravara-Mafijari translated, 31, 76, in J. Brough’s
The Early Brahmanical System of Gotra and Pravara, pp. 82, 124.

? Brough, Ibid., p. 144; cf. Monier-Williams, 4 Sanskrit-English
Dictionary, s.v.

3 Cf. Max Miller, op. cit., p. 365: “ they were absorbed or
replaced by a more modern class of Caranas, the Sutra-caranas .

4 Ibid., p. 360.
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that the author had at the back of his mind the idea of
the several conflicting theological doctrines, ¢ brahma-
nani ’, of the various Brahmin schools, cited in the Pali
parenthetical clause and called ‘Brahmana-carana-s’
by Max Miiller, then it would be easy to justify the use
of the neuter plural ¢an: as a case of unconscious psycho-
logical influence on syntax. Such a phenomenon is
not infrequently met with in the syntax of popular
dialects such as Pali. This interpretation receives def-
inite confirmation from the traditional use of the
masculine plural for the names of the followers of the
older (Brahmana) carana-s to indicate their respective
works or doctrines. In fact, as Max Miiller has clearly
shown,! Panini rests his opinion as to the old and new
Brahmana-s on precisely this usage. A book”, he
says, “ composed by a certain author may be called by
an adjective derived from the author’s name .2 A
book composed, for instance, by Vararuci may be called
vararuco granthah. 1If, however, the supposed author
was only the promulgator of a traditional body of know-
ledge and not responsible for its actual composition, it
should not be called his grantha, but should bear its
own title such as ¢ ypakaranam’ together with an adjec-
tive derived from his name.? Thus Panini’s own work
may be called Panpiniyam vyakarapam. Or, it may be

1 Ibid., pp. 361-2; the following paragraph is almost complete-
ly based on Max Miiller’s treatment.

2 Panini, iv. 3. 116: “ krte granthe .

3 Ibid., iv. 3. 115: “ ugajnate”; and iv. 3. 101: * tena proktam »
(Bhagya: “ yat tena proktam na ca tena krtam ).
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alternatively called Papiniyam in the neuter singular.!
“ But, if the work referred to ”°, insists Panini, ““ consists
either of Vedic hymns (chandas), or of old Brahmana-s
(purana-proktesu brahmanesu), then it is not correct to
use their derived adjectives in the singular (unless we
employ secondary derivatives, such as Tauttiriyakam,
Kathakam), but it is necessary to use the masculine plural.”
It would, therefore, not be correct to use Taittiripam
(from Tittiri) or Taittiripam brahmapam, in the sense of
an ancient Brahmana promulgated by Tittiri. Accord-
ing toPanini we must speak of ‘ the Taittiriya-s > mean-
ing ‘“ those who study and know the Brdhmana pro-
nrulgated by Tittiri ”.2 Max Miiller points out that
such an idiomatic plural was only to be expected * as
in these old times literary works did not exist in writing,
but were handed ‘down by oral tradition in different
communities, which represented, so to say, different
works, or even different recensions of one and the same
work, like so many manuscripts in later times. It was
much more natural, therefore, to say the ° Taittiriyas
relate ’ than to speak of a Taittiriyam, a work proclaimed
by Tittiri, who was perhaps a merely nominal ancestor
of the Taittiriyas, or to refer to a Taittiriya grantha,
i.e., Tittiri’s book, which in reality never existed.” 3
It is of extreme significance in this connection to observe

1 Cf. Panini, iv. 3. 101; iv. 2. 64.

2 Ibid., iv. 2. 66: ‘‘ chandamsi brdhmanani ca proktapratyayantany-
adhyetrveditrpratyayam vind na prayoktavyani ’; cf. iv. 3. 102, 124;
varttika on iv. 3. 120. Cf. Keith, The Veda of the Black Yajus School
Translated (HOS 18), p. clxvi.

8 Max Miiller, op. cit., pp. 362-3,



308 ADYAR LIBRARY BULLETIN

that Panini further lays down that it would be wrong
to speak of the Yajfiavalkya-s in the same sense as we
speak of the Taittiriya-s, and the works promulgated
by Yéjiiavalkya, although they are Brahmana-s, are to
be called Yajfiavalkyani brahmanani® Katyayana adds:
‘ because they are of too recent an origin; that is to
say, they are almost contemporaneous with ourselves »’.
‘“ Here then, we see ’, says Max Miiller, ““ that as early,_,
as Panini and Katyayana a distinction was made, not
only by learned men, but in common language, between
old and modern Brahmanas.” 2

" The above discussion of the evidence from Panini
shows, firstly, that the use of the plural masculine forms
Addhariya brahmana, etc., in the Pali indicates that the
author was referring thereby to the doctrines or utter-
ances of the promulgators of ancient Brahmana-s, that is
to say, their brahmanani; and, secondly, that the omission
of any reference to Yajiiavalkya-s or Vajasaneyin-s
(Pali * Yafifiavakka, * Vajasaneya) is quite in keeping
with the chronological position of the Satapatha Brah-
mana. For, if Panini in the fourth century s.c.,® and
even his successor Katyayana, could characterize the
Brahmana-s of the Yajfiavalkya-s as contemporaneous
with themselves, obviously then the author of the Tevijja
Sutta, probably in the fifth, or according to the lowest
estimate fourth, century B.c., omitted that carana either

1 Panini, iv.3.105.1: “ yajfiavalkyadibhyah pratisedhas tulyakalatvat.

2 Max Miiller, op. cit., p. 363. (italics mine).

3 Keith, The Veda of “the Black Yajus School Translated (HOS
18), pp. clxviii, clxix. )
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because he preceded it in time or because he was
prompted by the same reason as Panini to regard it as
a modern school that did not count among the ancient
Brahmana-carapa-s. The obvious conclusion that results
in regard to the relative chronology of the early Pali
Sutta-s and the Brahmana texts, namely, that at least
the older Sutta-s of the Digha Nikiya were composed
before the end of the Brahmana period when the Upa-
nisad-s had not yet come to be regarded as independent
texts, is supported by the general observation that no
specific reference is made to the Upanisad-s either as
texts or doctrines anywhere in the Pali Nikaya-s.

-

3



P. H, POTT

SOME SCENES FROM THE BUDDHA’S
LIFE IN STONE

In The National Museum Of Ethnology, Leiden

THE RIJKSMUSEUM voor Volkenkunde (National Mu-.

seum of Ethnology) at Leiden, Holland, is well known
for its beautiful collection of Hindu-Javanese sculpture,
of ‘which the Durga-Mahisasuramardini, the Ganefa
and the Brahma from Singasari (13th century A.D.)
rank among the finest specimens of this rather delicate
branch of Indian influenced art. By far the most fa-
mous of the Leiden sculptures, however, is the beautiful
Prajiaparamita sculpture, illustrated in almost every
work on Buddhist art, which Havell once described as
‘“ one of the most spiritual creations of any art, Eastern
or Western.” 1 )

Though it is especially for its magnificent collec-
tion of Hindu-:Javanese art that the Leiden Museum is
known in India, it contains also some other collections
of Indian art which are of some interest. The collec-
tion of Indian sculpture is rather small, but examples
of several epochs of Buddhist art in India are to be
found in it, among which the Hellenistic-Buddhist art
of Gandhira, and the Mathura school of sculpture are
fairly well represented. The collection of Mathura

* E. B. Havell, Indian Sculpture and Painting, pp. 51 f., pl. XIV,

]
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sculpture consists mainly of a number of Buddha heads
and some fragments of high-class sculpture, e.g., a fine
garland-bearer. But some of the Hellenistic-Buddhist
reliefs are more interesting for the scenes from the Bud-
dha’s life which they represent. :

Most of those sculptures deal with the rather well-
known events from the Buddha’s life-story, like the
nativity in the Lumbini Park at Kapilavastu, the maha-
bhiniskramapa, the assault of Mara and his army, the
invitation to preach the law, and the parinirvana scene.
Those -are the usual scenes which have been found
rather frequently. So it is especially to some of the
less-known scenes that I would like to draw the atten-
tion of those interested in the Buddha’s life. Those
scenes are less stereotyped than the ones I have men-
tioned, but nevertheless they have some peculiar traits
by which it is possible to identify them with more or
less certainty. As to this identification we have a good
guide in Mr. Foucher who, in his excellent book on the
art of Gandhara, has analyzed a large number of reliefs
representing scenes from the life of the Buddha.! So it
will be possible, I believe, to identify some of the pieces

in the Leiden Museum.
First. of all, I would like to discuss the panel illus-

trated in figure 1. The panel itself is slightly curved,
which makes it probable that it once decorated the
lower part of an ornate stiipa-pedestal. On either
side of a central panel, a narrow side-panel illustrates

I A. Foucher, L’art gréco-bouddhique du Gandhara, 1, Paris 1905,
PP. 270-599.
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a standing figure under a tree, one of them standing

cross-legged, and each holding a branch of the tree.

It seems without question that they represent yaksini-s.

The central panel, however, is more interesting. Quite

in the middle we see the Buddha standing, followed by
the inseparable Vajrapani holding his vajra-club in his

left hand against his breast. He is followed in his turn

by a monk and a young layman, dressed like a man of
wealth. The Buddha Himself is conversing with an-
other man in rich attire, who is taking something out

of a basket with his right hand, the basket being held

for him by a servant standing at the door of a house

with a balcony from which three persons are looking

at the proceedings. I suppose that we can with some

reason identify this panel as the donation of the Jeta-

vana to the Buddha by Anathapindada, the leader of
the merchants of Sravasti.

The donation of a park, or perhaps better, of a
pleasure garden, to a famous itinerant ascetic and his
followers, was a deed of great merit in the days of the
Buddha’s life, as it remains up to the present day.
According to the MNidanakatha, the merchant Anatha-
pindada wished to acquire merit by donating a park to
the Buddha. For this reason he wanted to buy a pleasure
garden from the prince Jeta, who was reluctant to sell
it and could be brought to do so only for the price of
as many gold coins as could cover its surface! To his
astonishment the merchant accepted the price asked by
Prince Jeta, and then donated the park to the Buddha
with the proper formalities.
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This donation of the Jetavana, the * finest of gifts ”’
as it was called, was a scene important enough to be
represented in the Buddha’s life in stone, and so we
can find it, for instance, among the circular panels of
the railing of the ‘Bharhut-stipa, now in the Indian
Museum, Calcutta.l As far as I know, however, the
subject is not very popular in Gandhara, though Fou-
cher has given one example of its being represented. 1
would suggest that the relief in the Leiden Museum is
another example of an illustration of the donation of
the Jetavana. The servant on the left side of the panel
is holding a basket filled to the brim with gold coins,
which Anathapindada has to spend to buy the pleasure
garden from Prince Jeta. In the two richly dressed
persons, we can recognize the merchant and the
prince, while the merchant’s relatives are witnessing the
proceedings from the balcony of his house. The
two yaksini-s on the side-panels could represent the
Jetavana itself, as being its gemz loci, thus completing the
theme.

Another sculpture in the Leiden Museum which is
not easily identified, is illustrated in figure 2. It is a
double panel, the two parts being separated by a heavy
pillar. Both panels are sculptured in narrative relief,
so we may assume that they représent two facts from
the Buddha’s life which were related in time. That
means that in case we are able to identify one of them,
the subject of the other one is more or less restricted to

A Cunningham, The Stipa of Bharhut, London 1879, pl
LVII; cf. Foucher, op. cit., I, pp. 473 f£.
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an event which happened just before or just after the
one we have identified. As it is very probable that the
decorations were meant to be studied by a devout fol-
lower of the Buddha when making a perambulation in
the prescribed way for a pradaksina round the structure
of which the sculpture once formed a part, the scene
to the right will refer to a fact previous to that illus-
trated in the panel on the left. This is furtlermore
suggested by the way in which the main figure in the
panels is illustrated, while going to the left. Now the
subject of the panel on the left is not difficult to identify
with the help of some other sculptures published by
Foucher.r It is the story of the ndga king Kailika and
his wife, the nagi Suvarnaprabhasa, paying homage to
the Bodhisattva. This brings us at once to the period
of the Buddha’s life between the end of His six years of
penance and His illumination,-or to name it with the
term mentioned in the texts, the bodhimandagamana. It
is the preparation for the bodhi which takes place in
this period; and it begins with the Bodhisattva recover-
ing his strength by taking the right food, whereupon
the naga Kilika pays Him homage, and predicts that
He will attain illumination. For this reason we may
suggest that the scene on the right represents the Bodhi-
sattva recovering His strength by taking food from the
girl Sujata. It is told in the Lalitavistara, for instance,
that Sujata, the daughter of the village headman, Nan-
dika, took Mthe -milk of a thousand cows, and after

1 Foucher, op. cit., I, pp. 383 ff. -
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separating the cream of this milk seveén times, obtained
cream of the best quality. Then she cooked this cream
with fresh rice in a new pot, and when it was ready,
sent a servant to invite the Bodhisattva to come to her
house and have this meal. When the Bodhisattva had
accepted the invitation and had taken the food, the
thought came to His mind that the moment of attain-
ing bodhi was near. As the same thought is just after-
wards strengthened by Kalika’s stufz, it seems to be
acceptable to suggest that the panel on the right repre-
- sents the event of Sujata’s offering, while that on the
left is Kalika paying homage. In both panels the figure
of Vajrapani, the inseparable follower of the Buddha
in the Gandhara sculptures, is represented just over His
left shoulder with only the upper part of the body visi-
ble, while the Bodhisattva is followed by a man in
monk’s dress, which is rather confusing, as the Bodhi-
sattva had no followers in this period of His life. I am
inclined to suggest that this detail is influenced by
another scene from the Buddha’s life-story which
closely resembles the event of Kalika’s homage,
namely, the conversion of the ndga Apalala, which took
place at the end of the Buddha’s life, and which seems

to have been very popular among the sculptors of
Gandhira.?

The third and last sculpture, which I should like
to discuss, was acquired only a short time ago; it is
illustrated in figure 3. Its subject is not enigmatic at

! Foucher, op. cit., I, pp. 544 ff,
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all; it is a rather interesting representation of the parti-
tion of the relics of the Buddha. According to tradi-
tion, a dispute arose just after the cremation of the
Buddha’s corpse between the Malla-s and seven other
princes who claimed the relics. The Malla-s at first
thought to neglect those claims, but in due time realized
the consequences and asked for the advice of the
brakmana Drona. This brahmana with this significant
name divided the relics into eight equal portions and
handed them to the eight claimants. Each of them
placed his part of the relics in 2 fine stipa. This deal-
ing out of the equal parts of the relics is clearly shown
in this sculpture. The bearded brakmana Drona is shown
standing behind a table on which eight parcels are
placed in a row. Four of the eight claimants come to
him with relic caskets in hand, to obtain their part of
the holy remains. The table is covered with a table-
cloth, and just in front of it an incense-burner is placed.
It is interesting to compare this-sculpture with the
pieces illustrated by Foucher! and to note that the
same details are to be found also in the other sculptures.
This holds good also for some other details, like the
legs of the tables with the heavy turnery decoration,
which look so completely un-Indian. From those de-
tails it seems to be clear that the subjects illustrated in
sculpture must have- been largely canonized, leaving
the sculptor only very restricted space to elaborate his
theme. From the way in which the sculptor has

"

1 Foucher, op. cit., I, pp. 589 ff,
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represented the figures of the bréhmapa Drona and the
four claimants, we may conclude that this piece is much
better than many other sculptures on the same subject,
and for this reason it may be of some use to bring it to
the notice of those interested in the Buddha’s life as
depicted in stone.

14



V. S. AGRAWALA

BUDDHIST ART—ITS FOUR BASES

BuppHIST ART represents the expression of a rare
creative urge that once distinguished the religious and
spiritual movements of India and also of a large.part of
Asia. It is an art that is beautiful in form and vibrant
with deep spiritual meaning.

The historic art of India commenced with the
creations of Mauryan art, which reflect the mighty
mind and childlike faith of one of the greatest emperors
of history, ASoka. The greatness of A$oka’s mind
has offered a lasting solution to a problem that is most
baffling to us at the present day, namely, the problem
of war or insensate annihilation which threatens
humanity. The words of Aoka about the evils of war
and the virtues of peace are simple and firm:

' The drums of war must cease.
The Law of Righteousness shall prevail.
Concord alone is wholesome.
GRaTd O &1

With his intense passion for the peace and happi-
ness of mankind the Emperor launched a series of
measures for the good of men and animals, not only in
his dominions” but also in the kingdoms of his neigh-
bours, -
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Tue DaARMA-CAKRA CAPITAL

His benevolent spirit found its lasting expression
in the Dharma-cakra capital that once crowned the tall
monolithic pillar at Sarnath. This was erected at the
spot hallowed by the Buddha’s Dharma-cakra-pravartana
or Exposition of the Law of Piety. There is nothing
in the range of Buddhist art so meaningful in its
symbolism and at the same time so powerful and
beautiful in execution as the Asokan pillar. The long
tapering column with its bright polish is a charming
conception and an appropriate support for so worthy a
monument as the intended capital.

The capital * comprised four constituent parts: first,
a lotus with inverted petals spreading downwards;
second, a round abacus beautified by four prancing
animals—a bull, a lion, an elephant, and a horse—
alternating with four small wheels, each of twenty-four
spokes; third, four lions seated majestically back to
back and facing the four directions of space; fourth, in
a deep socket between the heads of these lions, was
once inserted the tenon of a big Dharma-cakra, which
was the crowning emblem of the capital. Thus itis
unwarranted to designate it the Lion capital; its
Proper designation should be the Dharma-cakra capi-
tal or Dharma-cakra-dhvaja, as such an object was
known in ancient times. This Dharma-cakra is still
preserved in seven fragments which are enough

! See frontispiece.
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to show that the big wheel originally consisted of
thirty-two spokes and had a diameter of thirty-two
inches.

Here we have, as it were, the forerunner of the
Buddha image as evolved in the first century A.D.
The four lions signify the lion-seat (simhasana) of the
Buddha as cakravartin (sovereign) and the wheel of
thirty-two spokes the person of the Buddha himself
endowed with the thirty-two marks of a mahaparusa.
The Buddha was in effect a sovereign who established
an empire of Dharma destined to last through time and
space. ‘A nobler conception for illustrating these
abstract ideas in plastic form than the Dharma-cakra
capital could hardly have been possible. It marks the
triumph of Mauryan art and is a worthy beginning to
Buddhist art which unfolded like a vast panorama in
the subsequent centuries. Such wheel-crowned pillars
became a theme of popular attraction repeated in the
stapa-s of Bharhut, Sanchi, Amaravati, Mathura and
other centres. .

STUPA ARCHITECTURE

- The raising of massive stipa-s in earth or brick
or stone was another prominent feature of the Mauryan
age, which exercised a strong influence on and also
determined the nature of Buddhist monuments. Of
the original stiipa-s at Sarnath only one remains and
that too in a_modified form with subsequent enlarge-
ments. But the idea of a simple commemorative
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mound of earth was later perfected in accordance with
the high artistic traditions, such as we find in the great
stipa-s of Bharhut, Sanchi, Amaravati, Mathura,
Nalanda and Peshawar and in numerous other places
in the Swat valley and in Afghanistan.

Stipa architecture has been explained in terms
of a cosmic or microcosmic symbolism. Its central
axis unfolds into circles of expanding dimensions with
multiple forms and enclosures. It was through it that
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Buddhist artists in India and abroad rose to the full
heights of genius in devising plastic and architectural
forms.

In India, Ceylon, Burma and in Indonesia, we
find a common basic idea, namely, the raising of a
suitable monument to a cosmic personality like the
" Buddha. According to the doctrine of the Lokottara-
vadin-s, the Buddha was a supramundane personelity
the like of whom there never was on earth or in
heaven. It was the lofty ideal of builders of monu-
ments to symbolize His memory even many centuries
after His parinirvana.

Carrvya Harrs

A third category of Buddhist monuments is the
Caitya hall which is the archetype of shrines or temples
for the installation of the symbolic stipa or the image
of the Master. From the time of- the great Caitya _
halls excavated in Western India at Bhaja, Karle,
Kanheri, etc., to the great cave temples of Ajanta and
Ellora and up to the time of the caves of the Thousand
Buddhas on the western borders of China and at
Loyarig and Lungman in China proper, runs a unify-
ing thread of art subserving the Dharma of the Buddha,
through sculpture, painting, and architecture, develop-
ed from an identical pattern and inspiration and culti-
vated through ten or twelve centuries. From India to
China and from. Indonesia to Afghanistan intimate
human links based on spiritual foundations brought-
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about a community of thought and aspiration such as
has seldom been seen in the annals of mankind. The
Buddhist art of India and Asia was only the outward

manifestation of human relationships, the outcome
of mutual understanding and concord, of the ideals of
peace and love that once swept the continent of Asia.

-

Tue BuppuaA IMAGE

As mentioned above, the basic conception of the
Buddha image was inherent in the A$okan capital.
Nowhere in early Buddhist art do we find the human
figure of the Buddha. It was the practice in the
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Buddhist religious orders and among laymen to
worship the Master only through symbols like the
Bodhi tree, the dharma-cakra, the stipa, the alms-bowl,
the ciida or hair, the ugnisa or head-dress, and the
triratna or three jewels. But this self-imposed restraint
was ultimately overcome under the influence of Maha-
yana Buddhism in the time of the Emperor Kanigka.

About the first century A.D., the Buddha began to
be worshipped in human form. It was a great revolu-
tion, perhaps the greatest in the history of Buddhism.
The conception of paying homage to the Dharmakaya
(Body of Law) of the Buddha now underwent a
fundamental change and there was substituted a devo-
tional and ritualistic form of religion emphasizing the
worship of the image through a prescribed ceremony
such as the offering of flowers, incense and lights. The
perfection of the Buddha image was one of the three
principal features of Mahayana Buddhism, the other
two being the conception of Bodhisattvahood in the
place of Arhatship and Sinyatd in the place of anattd.
From the aesthetic point of view the elements of
Buddhist iconography appear to have been already
present in Indian sculpture. Amongst the various
constituents of the image we find that the lion-throne,
the Bodhi tree, the halo, the two attendants, the flower-
scattering celestials, the lotus-seat, were all known in
the pre-Kusana art of Bharhut and Sanchi.

In perfecting the Buddha image, the form of the
cakravartin and <hat of the yogin were fused together.
Once the image was introduced and installed under a
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parasol like the Sarnath Bodhisattva of Bhiksu Bala,
the raising of modest shrines was but the next step in
the inevitable process of religious development. The
stipa-s began to be adorned with multiple images
of the Buddha. The Caitya halls also gave welcome
to the image side by side with the st@pa that was
enshrined within during the transitional period.

Thus, soon the image became the chief centre
of attraction and the most popular object of worship.
Of the numerous Buddha images from about the first to
the twelfth century in India, some very fine specimens
have fortunately been preserved; for example, the
" standing haloed image of the Mathura school dedicated
by the monk Yasadinna, and the seated Buddha image
of Sarnath in the pose of ‘Turning the Wheel of
the Law’. The master artists of the Gupta period
developed some of the most beautiful representations
of the Enlightened One in the form of a yogin while the
painted Avalokite§vara Buddha in the Ajanta caves
represents the highest achievement in the domain of
Buddhist art throughout Asia.

15



N. YAGNESWARA SASTRI

SOME UNPUBLISHED MASTERPIECES AT ADYAR

THE Museum of the Theosophical Society at Adyar,
though small, contains a number of items of archaeo-
logical and artistic value. Most of these are Budghist
sculptures from different parts of Asia. There are
nearly forty statues, statuettes and other Buddhist antiq-
uities in the Museum which are unknown to the
pu'blic. A descriptive catalogue of these is being pre-
pared. Meanwhile, we bring to the attention of our
readers three pieces of special interest.

The most important of these represents a very carly
Buddha in the Indo-Greek style (figure 1). Measuring
eighteen inches high and made of gray sandstone, it
may be attributed to the first century A.0. The extent
to which the realism of Greek art has been substituted
by the idealism of the indigenous workers is an accurate
measure of the date of the image. The damaged nose
has been reconstructed in cement though this is against
archaeological principles. This sculpture was found
near the boundaries of the old Northwest Frontier
Province.

A leap in time. from the first century A.p. to
probably the twelfth century is registered- in the style
and workmanship of the sculpture shown in figure 9.
It is of gray sandstone, approximately twenty-six inches
in height. It is a typical example of Pala sculpture
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from Bengal or Bihar, showing the Buddha in the
Dharma-cakra or preaching attitude. Around His head
is the famous inscription, “ He taught the cause of all
things as also the means of cessation.” The paleog-
raphy is in characters of the twelfth century which
helps to date the piece.

Another unpublished masterpiece (figure 3) is a
marble Buddha, probably from Cambodia. It measures
thirty-six inches in height. What adds to its rarity is
the fact that the Buddha is depicted with a crown
which is usually found only in Bodhisattva sculptures.
That the figure represents the Buddha Himself is clear
from the position of the hand in Bhimi-sparsa or the
attitude of calling the earth to witness. This piece of
sculpture may be attributed to the sixteenth century.



FRITHJOF SCHUON

ORTHODOXY AND ORIGINALITY OF BUDDHISM

(Translated from the French')

THE FIRST question to be put, in regard to any doctrine
or tradition, is that of its intrinsic orthodoxy, that1s to
say the question of knowing whether that tradition
conforms, not necessarily to such and such a determi-
nate orthodox traditional outlook, but to the Truth
purely and simply. In the case of Buddhism one there-
fore does not have to ask whether its ¢ non-theism ’—
not ° atheism ’—is reconcilable, in its expression, with
the Semitic Theism or any other, but solely whether
that ‘ non-theism ’ expresses the Truth or a sufficient
and effective aspect of that Truth=—a Truth of which
Theism for its part represents another possible expres-
sion, opportune within that particular world of which
it is a governing principle. To the above must be
joined the fact that any particular perspective is usually
to be found somewhere within the framework of the
very tradition that in a more general way excludes it:
thus ‘ theism’ is to be found in a certain sense within
the framework of Buddhism as, for instance, under the
form of Amidism,? and that, despite the ¢ non-theistic’

1By Marco Pallis.

2 Bhaktic form of Buddhism much: practised in Japan, of which

the chief * spiritual Support ’ is japa of the formula * Namo Amzda
Butsu> (= Namo Amitibha Buddha).

0
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character of the tradition viewed as a whole; while
that same ‘ non-theism ’ in its turn is to be found in
the conception of the °Impersonal Essence’ of the
Divinity as occurring in the monotheist esoterisms, in
Sufism for instance; whence it can be seen that the
‘ frameworks * have nothing exclusive about them but
that it is all a matter of emphasis or spiritual economy.

What has just been said means implicitly that
Buddhism inasmuch as it represents a characteristic
perspective and, independently of its various modes, is
neécessary. It cannot but be so, given that a non-
anthropomorphic, ‘impersonal ’® and ¢ static > consider-
ation of the Infinite is a possibility; this perspective
therefore had to manifest itself at a certain °cyclic
moment’ and in a human environment that rendered
it opportune, for where the receptacle is to be found,
there also the content imposes itself. 1t has moreover
sometimes been remarked that the perspective in ques-
tion cannot be distinguished in any essential respect from
certain given doctrines or spiritual ways of Hinduism;
this is true in one sense and is all the more likely inas-
much as Hinduism is characterized by an uncommon
wealth both of doctrines and methods; but it would be
wrong to draw from this a conclusion that Buddhism
does not constitute a spontaneous and independent
reality just as in the case of the other great Revelations.
Buddhism extracted, so to speak, the ‘ Yogic sap’ of
Hinduism—not as a borrowing, of course, but as a
divinely inspired °‘remanifestation’ thereof—and it
gave to this substance an expression that was simplified
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in certain respects but that was .also new ancl1 QOW:Y
fully original. This is shown ‘with shining ¢ finty o
Buddhist art, of which the prototypes d(?ub ess ar

recognizable in the sacred art of India ?.nd in tl}e yog1tc
dsana-s or again in Indian dancing which, for its part,
is like an intermediary between yoga and the statuary 9f
the temples. Buddhist art (and we especially have in
mind the images of the Buddha) seems to ha\{e exgracted
from Hindu art, not such and such a parucular' sym-
bolism, but its contemplative essence. The plastic arts
of India evolve, in a final analysis, round the 'human
body in its postures of recollection; in Buddhism the
image of that body and face has become 2 symbol of
extraordinary expressiveness and a means of Grace c?f
incomparable power and nobility.! It is through this
crystallization that what Buddhism contains of the ab-

solute and therefore also of the universal is most vividly
exteriorized.

-

1 The genius of the yellow race has added to the Indian pro-
totypes something not far short of a fresh spiritual dimension, not
fresh from the point of view of their symbolism as such, l?ut from
that of their expression. The image of the Buddha, after having pass-
-ed through the Hellenistic aberration of Gandhara—providentially
perhaps, since it.was but a question of transmitting a few formal
elements—found among the yellow peoples an expansion made up
of depth and serenity that we would readily describe as super-
natural; it is as if the ‘soul’ of Divinity, the nirvanic Beatitude,
had made its home in the symbol. The Citralaksana, containing
the Indo-Tibetan canon of pictorial art, attributes the origin of
painting to the Buddha himself; tradition also speaks of a statue
made of sandalwood that King Prasenajit of Sravasti (or Udayana
of Kausambi) caused to be made even during the lifetime of the

Buddha; the Greek images of Gandhira may possibly have been
stylized copies of this statue.
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From a doctrinal point of view the great original-
ity of Buddhism, to which we have already alluded,
lies in the fact that it considers the Divine, not in refer-
ence to its cosmic manifestations, therefore not as onto-
logical Cause and anthropomorphic personification,
but on the contrary in reference to its acosmic and
impersonal character, therefore as supra-existential
‘state’, a state which will appear as Voidness, Sinyatd,
when seen from the point of view of the false plenitude
of Existence, samsara. This also carries with it a certain
uficonditional character of the divine goodness or rather
of the nirvapic Grace, which projects itself as a myriad
of Buddhas and Bodhisattvas into the Round of Trans-
migration even down to the hells and as far as to deliver
sinners, not by reason of their merits—regarded as out
of the question—but in spite of their demerits; faith in
the boundless compassion of Buddha—Himself an. illu-
sory appearance of the blissful Voidness—is itself al-
ready a grace or a gift. To be saved is to come out of
the infernal circle of * concordant actions and reactions ’
and in this respect morality appears as a quite pro-
Visional and often inoperative thing, as being something
still involved in the indefinite chain of acts and the
existential fruits of acts. Forms such as Amidism,
already mentioned, and Zen! are especially prone to

1 Zen, the Japanese form of the word dhyana, has given its
name to a whole branch of Buddhism, which has been of great
spiritual fertility both in China and Japan, and in which medita-
tion is practised according to a method calculated to carry t_he
sadhaka to a flash-point of Enlightenment by attacking the ratio-
Cinative tendency in its very roots,
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arouse a consciousness of the subtle relations, made up
of imponderables and mysteries, that both separate and
unite the world of transmigration and extinction, sam-
sara and mirvana.

* * * . ®

In order to understand Buddhism in all its exten-
sion and under its many aspects, it is important to
distinguish, in the case of the Buddha Himself, between
the doctrine and the being: the doctrine, which is the
doctrine of suffering, of the way of salvation and of
nirvana, and the being, who is manifested pre-eminently
in the visible form of the Buddha, a form that was later
to be crystallized in sacred images and subsequently
also in the sermons of the end of the Buddha’s earthly
life, those on which is founded the Mahayana. ‘

What we have called ‘ the being of the Buddha *
refers to whatever that celestial Message contains of a
compassionate and at the same time esoteric character;
this feature is also to be found in Buddhism of the
Theravada, despite the fact that the latter has remained
a stranger to the Mahdyanic sitra-s; but more especially
we are thinking here of the sacred image of the Buddha,
the cult of which is widespread throughout the Buddhist
lands, and that, irrespective of whatever accent may
have been placed upon it by this or that local tradition.

From a purely logical standpoint, it might be ar-
gued that there is a contradiction between the funda-
mental teaching, which rejects every cult of the person
of the Blessed One, the Dhamma alone being considered
salutary, and all those other elements which, on the
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contrary, have crystallized around that person, His body
and His name, ¢lements of which the spiritual heritage
dominates Northern Buddhism. However, each of these
two viewpoints is equally legitimate in its way; a relative
opposition between two complementary dimensions of
one and the same Truth is in the very nature of things,
no less than the saving virtue of the instrument itself
through which the Revelation operates. Something of
the same kind is to be found in this word of the Christ:
“It is good for you that I should depart ”’, and in the
-fact that neither the Eucharistic Sacrifice nor the
descent of the Holy Spirit would have been conceivable
without the departure of Jesus. The differences of
metaphysical perspective, of spiritual alchemy and of
traditional structure that distinguish Christianity and
Buddhism are certainly profound, but the same laws of
spiritual economy do nonetheless manifest themselves
in both cases and necessarily so, as indeed in all forms
of the Spirit. ‘

In order to understand the Buddha’s teaching it i
necessary to keep track of the following: this perspective
is founded @ priori upon the concrete fact of general
human experience, under its most immediate and most
tangible aspect, coupled with a provisional setting aside
of every element that does not enter in a direct manner
into that experience; now the Buddha, as spokesman of
that perspective—and by ‘ perspective > we mean some-
thing perfectly ¢ concrete’ and in no wise a philosoph-
ical opinion—the Buddha, as we were saying, could not

exteriorize his own redemptive nature on the selfsame
16
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level as a Law which by the logic of things confers
upon man all the initiative of deliverance, though that
nature is nevertheless evident enough. It is evident
because there must be a sufficient reason for the fact
that it is He, Sakyamuni, and not one out of thousands
of other men, who discovered the way out of the karmic
‘wheel of births and deaths—or rather that particular
way out which is the specifically Buddhist way and
which alone is under discussion here; likewise there
must be a sufficient reason for the fact that He alone
“has broken existence like a breastplate > ; this unique-
ness of function or of miracle, which first of all effaced
itself before the Dhamma as not being the contents there-
of, had in its turn to be affirmed in virtue of its own
nature and its quality of a celestial gift, and this was
done first under the form of the monastic initiation'!
and secondly under the form of the final sermons.2
These are sharply distinguishable from those of the
Law; they reveal the metaphysic of the Void, which
will presently take on a doctrinal aspect with N agarjuna -
and a purely ¢ experimental ’ aspect with the school of
Dhyana or Zen, of which Bodhidharma was the great
initiator; the Sermon of the Flower is especially signif-
icant -in this respect. Yet another expression of this

1 This quite plainly indicates the possession of initiatic power
and consequently of a ¢ divihe nature ’.

* It must not be forgotten that some of these Scriptures be-
long, not only to the Mahdyana, but also to Theravadic Buddhism.
For us, these two main divisions of Buddhism—that of the ¢ North *
and that of the ‘ South *—correspond to two orthodox perspectives
issued from one and the same Revelation,
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profound aspect of the Buddha is the saving invocation
of the Name of Amitibha and lastly, as we have said,
the sacramental image of the Buddha, that true ¢ mani-
festation of the Void’ (Sanyamirti) and © expression of
the Inexpressible’. All these elements derive from
that aspect that we have called, in order to distinguish
it from His general and more or less ‘exterior’
doctrine, the ‘ being’ of the Buddha.
* * * *

In conclusion, the translator of the essay, acting
upon instructions given by the author, has added a
Passage taken from the works of a great Japanese sage,
* Honen, in his Summary of Nembutsu Doctrine. This pas-
sage offers a fitting commentary upon the nature of the
Buddhist tradition, under the double heading of Ortho-
doxy and Originality. This time, however, the first-
named is envisaged not only in relation to Trutk un-
qualified but also from the more special standpoint of
its own internal consistency, that is to say, of the con-
formity of its various doctrines to the original message
as delivered through the mouth of Sakyamuni himself,
the unique source whence they all ultimately derive
and their common point of reference. A tendency of
certain branches of the tradition to claim for themselves
exclusive orthodoxy, such as Honen described, has
again been much in evidence in recent times, especially
where modernistic influences, Western in origin and
character, have been powerful, to the point in some
cases of quite losing sight of that variety in unity which
is so characteristic of Buddhism—of Buddhist orthodoxy
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one might just as well have said, as also of Hindu ortho-
doxy. This variety in the expression of a selfsame
basic Truth is in fact one of the principal ‘ notes’ indi-
cating, in Buddhism, its great originality. Put in more
purely metaphysical terms, one could also say that the
aspect of orthodoxy corresponds, at the traditional level,
to the divine Necessity while that of originality, for its
part, expresses the divine Freedom. Or, as one cauld
also say, in any authentic tradition its orthodoxy is
necessarily free and original, and likewise its originality
remains orthodox both in spirit and form. In this
respect Honen’s conclusions cannot be improved upon;
we will give the quotation in full:

“Now we find in the many teachings the great
Master (Buddha) himself promulgated during his life-
time, all the principles for which the eight Buddhist
sects, the esoteric and exoteric and the Greater and the
Lesser Vehicles stand, as well as those elementary doc-
trines suited to the capacity of the immature, together
with those intended for people able to grasp reality
itself. Since then there have been various expositions
and commentaries on them such as we now have, with
their multitude of diverse interpretations. Some ex-
pound the principle of the utter emptiness of all things.
Some bring us to the very heart of reality, while others
set up the theory that there are five fundamental dis-
tinctions in the natures of sentient “beings, and still
others reason that the Buddha-nature is found in them
all. Every one of these sects claims that it has reached
finality in its world view, and so they keep contending-
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with one another, each persisting in saying that its own
is the most profound and is absolutely right. Now the
fact is that what they all say is exactly what the Siitras
and Sastras say, and corresponds to the golden words
of Nyorai himself, who, according to men’s varying
capacity, taught them at one time one thing and at
another time another, as circumstances required. So
it is hard now to say which is profound and which is
shallow, or to distinguish their comparative value, for
they are all equally taught, and we must not go to
either extreme in our interpretation. If we but attend
to our religious practices as the Sitras teach, they will
all help us to pass safely over the sea of birth and death
to the other shore. If we act according to the Law, we
shall attain Enlightenment. Those who go on vainly
disputing as to whether a colour has a light or dark
shade, are like deaf men talking about the quality of a
man’s voice whether it is good or bad. The one thing
to do is to put the principles into practice, because
they all teach the way of deliverance from the dread
bondage.” 1

] 1 From Honen the Buddhist Saint, His Life and Teaching. Trans-
ation by Rev. Harper Havelock Coates and Rev. Ryugaku Ishi-
zuka; Kyoto, 1949,



THUBTEN TENDZIN®

« THE EVERLASTING MESSAGE *»

Tuis YEAR of the Buddha Fayanti will be marked, as is
" fitting, by joyful celebrations in all places where the
memory of the Great Pilgrim is treasured; devout-souls
will gather round stipa-s and temples bearing their
offerings while others will, as in the present volume,
pay their personal tribute under the form of a spoken
or written dissertation on one or other aspect of the
holy Message which, by the mouth of the Lion of the
Sakya-s, once was uttered for the illumination of a dark-
ened and suffering world.

If then, in His time, mankind was already regarded
as in urgent need of light, what is to be said about the
present time? For never, in all recorded history, has
there been a generation whose prevalent preoccupations
were so far removed from the things that the Buddha
came to teach, nor ever before—at least so far as our
present information extends—have men shown them-
selves so enamoured of the things that must bind them
fatally to the wheels of samsara. Therefore any re-
minder is timely which might serve to recall the atten-
tion, be it only of a few, to those principles of which
tradition, in its every authentic form,is the implacable
witness; since without some such reminders what other

inducement would there be for people to come out of

1 Marco Pallis.
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their present state of complacent passivity in the face
of the modern world and its profane suggestions? For
the truth is, things have now come to such a pass that
little short of a total act of self-examination is of any
avail, a reorientation of one’s whole outlook such as must
needs precede any true reform. The Buddha taught
just this when He named ¢ Perfect Vision ’ as the first
milestone along the Noble Eightfold Path. In fact, from
the moment that what might be termed © a nirvapic view
of things’ has begun to unfold itself, obstacles in the
wdy of the complete vision will already be in process
of losing some of their opacity; where, on the other
- hand, a samsaric view of things is still openly or else
tacitly accepted, all striving for human betterment is
thereby self-condemned to futility and its fruits, however
sincere may seem the intentions behind the effort, will
continue to be the fruits of ignorance containing, as
they do, seeds of impermanence and further suffering.

A quickened awareness, this is the primary need.
The alternative to its awakening is to pay the price of
unmindfulness down to the last anna, a price which,
when viewed on a world scale, is represented by the
twofold possibility of mass destructiveness, Mara’s fiery
volley, and the would-be creation of a fool’s paradise
upon this earth, one in which human ° welfare ’ is con-
ceived as being actually realizable minus any spiritual
norm, the old seduction by Mara’s daughters presented
under up-to-date disguise; nor is it even certain which
of these two possibilities offers the more terrifying pros-
pect in the long run,
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For those who are compelled by force of circum-
stances to face a crisis of these proportions, recollection,
a return to first principles as also to their own centre,
becomes a matter of the utmost urgency. Such a pro-
cess of recollection will moreover, if it is to be of real
effect, embrace both prajia and updya, wisdom-cum-
method that inseparable sizygy; that is to say, it will
require both a clear perception of the essential aspects
of dharma and also their actualization through a life
remodelled in conformity with that wisdom. Focussing
one’s attention upon dharma—this in fact is vision
(“ theory’ according to the root-meaning of the word),
a vision which is no sooner unfolded than applied
through a deploying of the appropriate upaya-s or spirit-
ual means. At the level of forms and in practice, these
will include both ritual conformity, in the widest sense,
and the cultivation of the virtues as being contributory
but indispensable factors in any awakening to know-
ledge. For similar reasons, the field of upaya will also
extend in the direction of artistic and scientific con- -
formity to traditional canons, by a conscious selection
and use of traditionally compatible instead of self-con-
tradictory ¢ supports * all of which must, for their proper
discernment, be considered from the complementary
viewpoints of their utility and their implicit symbolism.

An important thing to bear in mind, as regards
the proper framing and balancing of one’s life, is that
spirituality always calls for concomitant means that are
best described as ‘ concrete’; it abhors abstractions,
whereas the proféne mentality delights in them; this._
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gives the measure of the difference between a tradi-
tional doctrine, ‘ non-human * both as regards its source
and its finality, and a ¢ philosophy’, or in other words
a system formed out of the products of human ratioci-
nation and little else. No phrase could in fact be more
inappropriate than ¢ Buddhist philosophy ’, or ¢ Hindu
philosophy * for that matter (though both these expres-
sions are commonly heard today, even from the mouth
and pen of some who should know better), and its loose
employment in any context is but to lend countenance
to a2 modern tendency that would reduce the Buddha’s
own function and that of other great Revealers to pure-

+ly human stature by eliminating the transcendent ele-
ment and by treating the sacred teachings as if they
were simply an outcome of more or less well-turned
thinking. It cannot be said too often, a Buddha is not
‘a thinker’, in the modern sense, or even the best of
all thinkers, nor is He a ‘social reformer’, an early
revolutionary or an ethical philosopher—all these labels
have been applied to Him at different times by expo-
nents of Western modernism and by their Eastern
imitators.

That the Buddha was a man and therefore also
could exercise reason when necessary, no one has ever
called in question, for were this not true how could the
perfectability of human nature have been exemplified
in His life? But that is very different from saying that
the Buddha is ¢ mere man’, for if He were, or if any-
body were, then the Deliverance from existential bond-

age that He preached would be but a chimera, since it
17



342 ‘ADYAR LIBRARY BULLETIN

is, to say the least of it, contradictory to suggest that
what per se is conditioned in terms of such and such
limits can somehow escape out of the circle of its own
limitations by climbing up the ladder of those limita-
tions alone. Such a suggestion contains an evident
absurdity, which does not however prevent some people
from giving it utterance, probably out of an unconscious
urge to make Buddhism fit in with the sentimental cult
of ‘ humanity > which is now in fashion. A parallel
absurdity is the notion according to which the relativity
constituted by the phenomenal world is something ab-
solutely irreducible (thus precluding all possibility of
moksa), a belief which for a number of more contingent
reasons or else from sheer want of metaphysical insight
is to be found in various schools of Christian thought
as well as among those professed materialists to whom
this doctrine more properly belongs.

His realization while in the human state, in the
case of a Buddha, is in fact a demonstration of the latent
Buddhahood in man, recognizable to the eye of the in-
tellect even behind the veil of ignorance that masks its
presence, and it is by virtue of this conjunction alone
that Deliverance is possible. Naturally, the same would
apply in respect of any other form under which a Bud-
dha would choose to appear in this or other worlds, for
in this respect all samsara is one and the human state,
though ° central ’ by comparison with other beings situ-
ated at the same degree of existence, is not for that
reason to be regarded as privileged in an absolute sense,
otherwise the manyTeferences in the sacred books to the
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possibility of “ deliverance down to the last blade of
grass” would have no meaning. Nevertheless, the
fact of being situated upon the axis that runs through
the centre of all the worlds justifies the common dictum
about “ human existence hard to obtain > and the im-
portance of not wasting that rare opportunity: for
Deliverance, from any situation that is, by comparison,
Peripheric, however extended its intrinsic possibilities
may be, must necessarily involve first becoming human
(or the equivalent), that is to say becoming centred on
the axis itself, which is the sitra in a pre-eminent sense,
the thread of Buddha-nature running through the heart
of every being.

Regarded from man’s own angle the sitra, inas-
much as it connects him with the centre, is that which
shows him his direction, spiritual life, the path of initia~
tion; and that likewise is the general sense of sitra under
its more usual, scriptural connotation as treating pr1-
marily of means for regaining a centre that had become
hidden to human view. Regarded from the comple-
mentary angle, that is to say inasmuch as it connects
the centre with man, the sifra marks the channel for
the Buddha’s influence, tradition, the downflowing of
Grace. Either of these aspects may be stressed on
occasion, for reasons of opportunity or method, but
neither can be denied or ignored altogether, since they
are as inconceivable apart as the two images that coin-
cide in ordinary bodily vision. Buddhism comprises its
ways of Love or Grace as well as its more typical ways
of Knowledge and yogic endeavour and any one of these
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ways may on occasion be called ‘the way’, as con-
stituting" an adequate specification thereof in view of a
particular set of human circumstances. In any case
no way that can properly be described as Buddhist can
fail to be an intellectual way fundamentally, whatever
may be its apparent form, just as no way can exclude
the element of Grace, if only because of the obvious
inadequacy of human resources, any distinction as be-
tween way and way being merely a matter of which
element happens to occupy the foreground of the picture
and which remains relatively implicit. Similar con-
siderations apply even to that broader distinction of
ways indicated by the terms Mahayina and Theravada.
Such a distinction is valid in its place and within given
limits. Only if it be taken to represent an irreducible
opposition is there call for protest,- because such an
opinion itself springs from a certain confusion between
formal or methodic and more essential factors.

But for the Buddha’s Grace no human effort could
reach success; but if that effort be withheld then man
himself will be the author of his own failure. The
eternal message, akaliko dhamma, is no other; for us there

remains but to pay heed by applying its lessons here
and now.



K. KUNJUNNI RAFA

TRANSFER OF MEANING—A BUDDHIST VIEW

TeE BuppmisT views on the nature of meaning and
their place in the theory of general linguistics according
to the different Indian schools have already been dealt
with at some length in a previous issue of this Bulletin.
The present paper draws attention to the discussion by
the fifth century Buddhist scholar, Sthiramati,? on the
true nature of the transfer of meaning. In his com-
mentary on the Trims$ikd of Vasubandhu, Sthiramati
“discusses the essential nature of a metaphoric transfer
like Agnir manavakah (The boy is fire). The three
relevant conditions that are generally accepted as essen-
tial for such a qualitative transfer are given there as
(1) the primary referent of a word, (2) the actual
referent resembling the primary one, and (3) a com-
mon quality existing between the two. In the case of
»the example considered the primary meaning of the
word agni is ‘fire’, the actual referent is the boy who
resembles it, and the quality common to both is the
bright tawny colour, or the fiery nature.3

1 “bThe Thisory of Meining according 4o Buddhist Logicians®,
ALB, XVIII, 34" © ¥

2 Wi'nterpitz, A History of Indian Literature, 11, PpP- 362 f.
~ 3 Vijlaptimatratasiddhi, edited by Sylvain Lévi, Paris, 1925,

p. 17: 3R R By wafy TS geve qeed e ey |
T TS TEER AEH T ST Hle AR ar adit-
wivEF TR B |
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An objection is raised against this common view.
The metaphor cannot be applied to the boy either on
the basis of the universal common attribute of ¢fire-
ness’, or on the basis of the qualities in a particular
fire. The colour or the fiery nature is not an essen-
tial quality of the fire, as otherwise ‘fireness * will be
present in the boy also, and then there will be no
necessity for a metaphoric transfer. Again, it cannot
be applied to the boy on the basis of the qualities in a
particular fire, for quality being inseparably linked
with " the substratum, the brightness of the boy is es-
sentially different from the brightness of the fire. What
we can say is that the quality of the fire is similar
to that of the boy; the quality can be metaphori-
cally applied to that of the boy, but not to the boy
himself.1

Moreover according to the Buddhist logicians there
is no primary referent for a word, for the essential
nature of an object transcends the pale of all forms
of knowledge and expression. Each word is applied to
its object only indirectly by a sort of transfer, or upacara.
The thing-in-itself (svalaksana) cannot be directly de-
noted by a word. It is only the mental image, or
vikalpa, that is connoted by words, and this image is not
an objective reality, being the negation of its counter-

1 Ivid., wfArafed RuEaReisAEg aeEEsh - SR |
TR OSSR At | AT g st | T R
Asieden T mﬁa?rﬂramwnm%f@mmm
T T |
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correlate (anyapoha), the cxclus1on of all things other
than itself.1-

We meet the same view in the Vzgralzavyavartamz
of the Buddhist writer Nagarjuna also. There, as a
prima facie objection, it is said that if words are them-
selves devoid of essential nature, it should not be pos-
sible to apply them to refute that essential nature.®
Non-existent fire does not burn; then how could words
which have no reality be used to prove that very
unreality? ¢ The answer to this question is to be found
in-the Buddhist view that even though words have no
direct connection with the ultimate reality, they have
. the power of practical utility (arthakriyakarita) as they
can refer to the objects indirectly through metaphoric
transfer, or upacara.

It may be observed that among the schools which
ar€ opposed to the Buddhists and which accept the
Primary meaning of words to be the Universal some
of the Mimamsaka-s also accept that it is through the
secondary significative power that words denote the
particular objects in a sentence. According to them

1Ibid,, gemgdt mRe T adEIREHETIRERE | .

it = aéqa.#a?rwtzar,aa@sf%rl

2 Edited by Tucci, Pre-Dinnaga Buddhist Texts on Logic from
Chinese Sources, GOS, 1930.

 Ibid., p. 1: &9a7 wigmi @97 7 Faa @wasd |

FegawaEd 7 Paafag @wamed ||

“Ibid, p. 10: 7 gENAAT T Y |. . . @A T T
T e Tdq | CL Bidga on Nydasitra 1V, 230 for
such an argument,
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the primary meaning of a word is the Universal
which is the essential quality common to all the partic-
ular instances of the class; but when the word is used
in a sentence it has to refer to the particulars. Some
scholars assume that the particular comes from the
Universal because of the invariable connection between
the two, while others like Mandanamisra explain it
as being due to the secondary significative power, or
transfer.!

‘Thus to the Buddhists of the Yogacara school, as
well as to some of the Mimamsaka-s, there is an
element of transfer of meaning even in ordinary sen-
tences. So the ordinary cases of transfers like * The
boy is fire” have to be considered as transfers of the
second degree. Such qualitative metaphors are termed
gauni by the Mimamsaka-s.2 But to the Buddhists the
first type of ordinary usage of words is a metaphoric
transfer from the absolute (paramarthika) point of view,
whereas ordinary metaphors are transfers from the
worldly (vyavaharika) point of view.

1 Vedantaparibhasa, IV: 5 afg w&m{ aq%;qhﬁ;ﬁ%a; MR-
HfRraumEREIIEIRE A | STHET AFSETW: |; Tantravarttika
on 1.3.33: FFAFHANGE FIRNANRMEr | ; Mandanamiéra as
quoted in Sabdasaktiprakasika, p. 87. Gﬂ%{ﬁaamﬁaﬁ T R #Riaehy)
e = & A0 | See also Nydyakosa, p. 857.

® Tantravérttika, p. 318, “ srftfeRng TIREOeR |

SRR, TRReT g aMorr 117



V. RAGHAVAN

BUDDHOLOGICAL TEXTS AND THE EPICS

EVvER sINcE the Buddhacarita of Asvaghosa was first
published, the influence of the epic Ramdyana on this
Buddhist poet has been noted and also expatiated upon,
e.g., by Cowell,! Walter,2 Gawronski,2 Gurner,® and
Johnston.t  With reference to the description by Asva-
ghosa (Canto V) of the scene in the harem at night
when the Prince was finally leaving it, a description
which has palpable echoes of the Ramdyana, Book V,
where Vilmiki describes Hanumin seeing Ravana’s
harem at night, Johnston doubts Gurner’s statement
that Asvaghosa knew all the three passages where this
description occurs in Book V of Valmiki’s epic, i.e.,
cantos 9 and 11 besides 10, There is however no
doubt that Avaghosa knew all the three passages; the
picture of a big lotus-pond with -its lotuses closed at
night which Valmiki aptly uses as comparison for the
sleeping harem in both 9 and 11 (verses 36, 33),°

. ! Buddhacarita, Oxford, 1893, Introduction, p. xi.

% See references in Johnston’s Translation of the Buddha-
carita {Acts of the Buddha), Lahore, 1936, Introduction, p. xlviii.

8 Journal of the Asiatic Society of Bengal, 1927, pp. 347-368.

¢ See footnote 2. .

. ® The main references to the Ramdyana text in this paper are,
as in Gurner’s paper, to the text printed in the Nirnaya Sagar
Press, Bombay; but I have made comparative citations from the
other two recensions also, the Eastern published by Gorresio and
the Northwestern published from Lahore. As I pointed out

18
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is repeated by Asvaghosa with a slight variation in
V. 62: : ~
WE: TR PR T AR |
To note some other examples of Vialmiki’s influ-
ence: One of the well-known lines of Valmiki in which
he brings out the insatiable love of King Dasaratha for
his son Rama is Ramayana II. 3. 29 : q §A9 @mmr=d
qegaEl aufig:; Advaghosa could hardly forget .¢his
_line; for he says of those men and women who gazed
and gazed upon the Buddha: '
3 Yt weeemy FdeRTon A A ef: |
Bud. Car. X. 7
And as Rama entered the Dandaka forest, the sages

who looked at his fine physique, beauty, grace and the
ascetic garb, which seemed to add to the charm of his

personality, were struck with wonder:
wRe ol Qg g |
TERRAHR] T Ffe: ||

Ram. 11I1. 1. 12

When the Buddha enters Rajagrha, A§vaghosa does not
describe him differently:

TR M 6 gAY A |
PR & e e T |
- Bud. Car. X. 3

before (See my Buddhist Hybrid Sanskrit, S. K. Chatterji Volume of
Indian Linguistics, p. 31 7}, there are more Southern text readings
which are nearer to the older ones.
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Every limb of the Buddha was so perfect in proportion

and beauty, that on whatever limb the eye gazed, there
it was held:

¥R T gEE 1 ag: ﬁmﬁnﬁmt

73T T IR T aed T T TG |
— Ibid, X. 8

This is a more elaborate statement of the anustubk that
Vélmiki puts.in the mouth of Ravana when he pours
forth his infatuation for Sita:

TRFAT T fiqigeEe |

T T TR agdw FEEa )
~ Ram.V.20.15
The Saundarananda of Asvaghosa is no less full of
the echoes of the Ramayana. Here again, whether he
is describing Suddhodana or Siddhartha, Aé§vaghosa has
always before him the physical, moral and spmtual
qualities with which Valmiki described his Rama, e.g.

Saundarananda Rdm,@hgza

AR WA, q FEAT A
IL. 2 IL. 1. 30

A T ARG 7 WA |

II. 48. 15
Ceic YA, IR
IL. 4 I1.1.18
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Saundarananda

F A 7
II. 4
R Rt @ goE
T 3ga
II. 9
5%‘ aaﬁ TR TR
Wﬁ I
II 9

LIERDI|

II. 14
et TR TN
fSEemT: |
| 11 30
TR g Ay
FAWINE: |
II. 41

Fd
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Ramayana

e, 7 T Ffor A @ T |
II. 1. 13

The N. W. text has fafena:
itself. II. 3. 23

IS 96 AT mfquEd |
) I1. 1. 10
FIRERY B g |
q SRR e ||
II. 1. 11
Cf. also II. i. 5 in Gorresio’s ed.
AT EEEER |

i wﬁq@ |
IL. 3. 99 -

This is a summary of the whole
sequence of verses on Sarana-
gata-raksana or the high virtue of
affording protection to one who

" 'seeks refuge even though he be

an enemy, which Rama utters
whenreceiving Ravana’s broth-
er Vibhisana (VI. 18. 22-34)
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Saundarananda Ramayana

T AR ey FAEE- W A A A aaﬁﬂﬂﬁkﬁaaQI

FER | A T Fer g gt ||
IL. 42 II. 109. 17

ERIEIER FA 9 Q- This ideal of nirdvandvata—be-
WA AT | ing unruffled by the pairs of
II1. 43 opposites—is given expression
to by Valmiki in the episode
of Bharata meeting Rama in
the Citrakiita; Bharata praises
Rama’s philosophic calmness
- thus (II. 106. 2):

R R i A% TR |
7 & TR R T SR

(Gorresio, II. cxiv. 27-8)

W e T e W

II. 56 II. 37. 18

Saundarananda XV. 31-34 resemble Rama’s lecture
to Bharata in Ramayana II. 105. 15 ff. and would be
one more evidence against Johnston’s deduction that
ln_ Aévaghosa’s Ramayana the episode of Bharata seeing
Réma in the forest did not exist.! Not only A$vaghosa,

» Acts of the Buddha, Introd i i
: / «» Pp. xlix-x. Another evidence
}‘:;l:;lgh t.l!lol'mst:.:m cites to show that Asvaghosa’s Ramdyana did not
¢ cpisode of Bharata calling on Rama (Book II) is
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but the Saddharmapundarika too seems to know the
episode of Bharata’s visit. Among the verses here
that Rama speaks is one comparing the body to a
well-built house which, by passage of time, becomes
dilapidated and falls:

TN TEET S0t SARERARA |
R i W STOTIRAEE: ||
Ram. IL. 105. 18

In the Saddharmapuzzdan‘ka, this is worked into a long
sustained metaphor running into several verses, be-
ginning with:

Bud. Car. IX. 9, according to which Vasistha and Vamadeva
called on Rama ; Johnston calls the visit of Vasistha and Vama-
deva an ¢ episode’, and says that the only reference to Vimadeva
going with Bharata is in Mahabharata III. 1598l. The con-
clusion drawn by Johnston is that ¢ the entire passage recounting
Bharata’s visit to Rama was not in the text the poet knew, that
it had in its place an account of a mission [italics mine] headed by
Vasistha and Vamadeva with the object of inducing Rama to
return to Ayodhya ”’, etc. Now the evidence is too slender
and the conclusion too sweeping. The Mahabhirata lines merely
mention Vasistha and Vamadeva among the numberless persons
that went from Ayodhya. This is mentioned in the Ramdyana
also, in all its recensions, It hardly stands to reason to suppose
that the chief royal preceptor and the other priests and counsellors
did not go; in fact, when Bharata calls on the sage Bharadvaja,
Vasistha and other priests are mentioned (II. 90. 4, 29); later
again, Vasistha is mentioned (99. 2); the Bhdrata at any rate does
not support the assumption of a mission headed by Vasigtha and
Vamadeva; Aévaghosa who wanted, for the sake of comparison,
two elderly counzellors, naturally singled out Vasistha and
Vamadeva. :
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71 fE qoe ¥R St e 9 g9 T |
 ForRivmEg oo waq &RA oY %ag o ||
pp. 82 ff.1

mgzﬁ}ajﬁ}; @@mﬁa%mﬁﬁmwﬂ

Bud. Car. 11. 45 Ram.1.1.7

would show Ag§vaghosa’s knowledge of even the open-
_ing canto of the first book of the epic as it is now.

“As regards the Uttarakinda® (of the Rimayana), says
Johnston,? “I can find no reason to suppose that the
poet [Advaghosa] knew any portion of it.” But on
the same page Johnston refers to Saundarananda I. 76
which shows Asvaghosa’s knowledge of Vilmiki having
performed all the samskdra-s (not merely the teaching
of the poem as Johnston states) for the two sons of Sita;
now, where could A$vaghosa have known of Valmiki
acting as the father, as far as the performance of all the
samskara-s are concerned, for Sitd’s sons, except from
the Uttarakinda ?

Saundarananda XI. 16
| T e i R RemRemis B
- g g fraRd ®ig iR ||
' Ed. Bibliotheca Buddhica, X, Keérn and Nanjio, St. Peters-

bourg, 19123,
* dots of the Buddha, Introd., pp. xlix,
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is a clear recast of the famous Ramayana verse

WWWWW&HI
e 9 wa a6 Al T g9 |

which occurs twice, once as Marica’s words to Ravana,
III. 37. 2, and again as Vibhisana’s words to Ravana,
VI. 16. 21.

Even the scrappy fragment of the Sariputrapra-
karana discloses passages where A$vaghosa describes
the Buddha in words used by Valmiki for Rima: p. 66,
a geafauel ai:, cf. Ramayana, I1. 87. 13, ga fmgai 94 |
It is Tara, wife of the monkey-king Vilin, who describes
Riama as the tree-like abode to which all good men resort:
faaragar: argam IV. 15. 19, This expression is used by
Asvaghosa in the play (p. 66) with reference to the
Buddha: gaf qg qaRd arageisa: |

It has been accepted by scholars? that the new
mythological and devotional orientation in Buddhism,
the Buddha-bhakti, was an outcome of the influence of
the epics and the Purana-s and their Krsna-bhakti and
Rama-bhakti. The influence of the epics and the
Purdna-s is, therefore, not confined to A$vaghosa’s
writings; it is common to the whole class of works, the
Lalitavistara, the Mahavastu, the Saddharmapundarika, etc.,
some of which, :in pé.rt, served as the source for

1 Liders, Bruchsfiic.ke budd'histischer Dramen, Berlin, 1911,

2 See Winternitz, A4 History of Indian Literature, 11, pp. 203,
230, 306; E. J. Thomas, The Life of the Buddha as Legend and
History, pp. 10, 11, 12, Fousbéll himself pointed out the Puranic

and Ramdyana inspirition of the Sakyan legend; Kern, Indian
Buddhism, p. 122; Kern, SBE., Saddharmapundarika, pp. xxv-xxviii,
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A$vaghosa. The Lalitavistara which calls itself a Purana
and the Mahavasiu-avadina have parallels to the
Ramayapa in ideas and expression as striking as those
in Agvaghosa’s poems and play. The depiction of the
Buddha as a superman, a mahdpurusa, with a certain
number of marks and characteristics of the body and
qualities of greatness pertaining to head and heart
(laksana-s, .vyafijana-s and anuvyaiijana-s), as also
accomplishments in all the arts, sciences and pastimes,
has pre-Buddhistic origins, and is adopted from the
portrayal of the heroes in the Ramdyapa and the
Mahabharata

. It is not in Aévaghosa alone that the description
of the harem at night is portrayed after the one in
the Ramayanpa; in the Lalitavistara and the Mahavastu
also, the description of the harem in sleep contains
echoes from Valmiki. We see especially in Lalitavistara,?
Vol. 1, p. 206 : mifgaageasr:, wufgahed:, FEaT-
JuR® aRafiaianda:, sikdomagramaRagqos: ; Maha-
vastu,* Vol. III, pp. 407, where a larger variety of
musical instruments are mentioned, reminds us more
strongly of the Ramayana :

NG, A, FGEH, #Ed TEE,
FEY, FR e, wRERE, wlmsh, wNg SR,

. ! Senart traced them through the epics to the Vedic literature
itself. See Har Dayal, The Bodhisattva Doctrine in Buddhist Sanskrit
Literature, London, 1952, pp. 299fF.
% Lefmann, Halle, 1902.
3 It should be ST,
4 Senart, Paris, mdccclxxxii ff.
19
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FRRFRRA, G TH, FEHEH, FE, FNg
qat, HiNA WERE SR a1 T, FI9G &9H I etc.

If the harem shunned by Siddhartha reminded these
Buddhologists of Ravana’s harem, the army of Mara,
the Satan of their theme, reminded them of the Riksasa-s
and Raksasi-s described by Vailmiki as surrounding
the captive Sita in the AS$okavana—all the hideous
forms, those with heads of diverse animals, some
‘headless ones, others with more than one head, and yet
other one-eyed and one-footed beings. Cf. Lalitavistara,
p- 306 ; Mahavastu, 11, pp. 411-2; Ramayapa, V. 17.

In Book IV of the Rimayana we have the episode
of Rama convincing the monkey-chief Sugriva of his
valour by piercing seven sala trees with one arrow and
by kicking and throwing afar with the toe, a carcass
of huge weight (Canto 12). In the Lalitavistara and
Mahavastu these two exploits, along with the bending of
a bow, are set forth under the general heroic accom-
plishments ($ilpa-prasadana) of the Prince and his
companions : Lalitavistara, p. 145, describes the kicking
and flinging afar of an elephant’s carcass, and pp. 154-5,
dhanur-aropa and sapta-tila-bheda, and Mahavastu, Vol. 11,
pp. 75-6, hastikaya-utksepa and sapta-tila-bheda.

An unmistakable influence of the Ramayana is seen
on p. 130 of the Lalitavistara in the line

a ot St 7 X e O e

which is after the description of the opulent abode of
Ravana in Ramayana, V. 9. 8,
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a1 f Jorr as: o 3 R |
&1 (RIS @@l (et 1l

In the description of qualities and personal features,
the Lalitavistara shows echoes of the Ramayana, some of
which remind us of the opening canto of Book I of the
Ramayana and the mention there of qualities in the
question of Valmiki and the answer of Narada. This
goes against the assumption of Johnston and others
that the Buddhological texts do not know the Balakinda
or the beginning of the Ramayana as we have it now.

Mayadevi was feggel and galfueifus in Lalita-
. vistara, p. 26 ; cf. Ram., II. 1. 13 géwst and I1. 2. 40
fenagatfrnd in the description of Rama. Lalitavistara,
P- 106, gfyumar: can be compared to Ramayana 1. 1. 11
aafavmig: ’ Géﬂ?ﬂ%ﬁg@qa; about Siddhartha in Lalita-
vistara, p. 112 will certainly remind us of Valmiki’s
question to Narada, 894Q7 &I Ra: in Ramayana L. 1. 3,
and Ha’afaqqlqa;, Ramdyapa V. 30. 6, These are only
cases where an explicit parallel is seen, but there are
whole Passages and contexts in these works written
under the general influence of the epics, and of the
Ramayana in particular. These early works of Buddha-
bhakti assimilated the Buddha to Narayana and
expressly depicted Him in terms of Narayana or Krsna
long before later Brahmanical writings thought of in-
cluding the Buddha among the avatara-s.
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NOTES
UNESCO

The Ninth General Session of UNEsco was opened in New
Delhi on November 5th, in a magnificent hall, the Vijnana
Bhavan, on King Edward Road, built for the Session by the
Government of India. The Session continued for about one
month. A number of cultural questions figured in the discussions,
such as East-West understanding, aid to education in war-affected
areas, protection of cultural material in war zones, mass communi-
cation media, effect of media such as the cinema on the young,
free flow of information and exchange of cultural material and
personnel. The Indian Heritage, an anthology of Sanskrit writings in
translation by Dr. V. Raghavan, was published by UNEsco at this
Session as part of the programme of translations of classics and rep-
resentative works of different nations for the promotion of greater
understanding. Sometime before the Session, UNEsco sponsored
conferences on the preservation of Traditional Cultures in select
centres of South-East Asia; the Madras University, which or-
ganized a seminar in this series, has under consideration the
setting up of an Institute for the Study of Traditional Cultures in
South-East Asia, with the aid of uNEsco.

BOOKS EXHIBITION

Utilizing the occasion of the UNEsco Session, the Sahitya
Academy, Delhi, organized an exhibition of books in all the
thirteen languages of India. Dr. V. Raghavan, Convener of
the Sanskrit Board of the Academy, was in charge of the Sanskrit
Section of this exhibition. Among institutions and libraries
which lent rare exhibits to this Section was the Adyar Library.
T:he Sanskrit Section displayed select manuscripts to illustrate
different materials and scripts, different ways of writing Devana-
garl, earliest lithograph and other printed Devanagari editions of
Sanskrit texts from India and abroad, select examples of major
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forms of Sanskrit literature, the best printed and illuminated
texts, Sanskrit texts recovered from outside India in Central Asia,
China, etc., Sanskrit translations from regional Indian languages,
Sanskrit writings of women authors, Sanskrit literature produced
under Muslim patronage, Sanskrit translations of the Bible and
modern European literature, and three trees’ illustrating the
all-India and trans-India ‘expansion’ of the Ramayana, Maha-
bharata and the works of Kilidasa. Sri K. V. Sarma, one of cur
contributors, was specially deputed to look after the exhibits of
this Section. ) e

BUDDHA JAYANTI

The 2500th anniversary of the Parinirvana of the Buddha was
celebrated on a grand scale in the land of the Buddha’s birth.
The Government of India decided to organize the celebra-
tion officially in 1956 under the Ministries of Education and
Information and Broadcasting, and a special Committee under
the Chairmanship of Dr. S. Radhakrishnan. The All-India
Radio scheduled a network of programmes on Buddhism for the
whole year and the Information Ministry published special
volumes on 2500 years of Buddhism. The celebration reached
its climax towards the end of November when a Buddhist
Seminar was held in New Delhi, to which representatives of
Buddhism and scholars in Buddhist literature and thought from
India and abroad were invited. The visit of State dignitaries
from neighbouring Buddhist countries and the presence of the
delegates of the UNEsco Session in Delhi added to the importance
of the Seminar. The Academy of Fine Arts, in co-operation
with the Archzological Department, arranged an exhibition of
Buddhist art. On November 24th a public meeting was held
which was addressed by the Prime Minister, Mr. Jawaharlal
Nehru and the President, Dr. Rajendra Prasad. A four-day
Symposium was held from November 26th to 29th, attended by
scholars and représentatives from twenty-three countries, This
Symposium on Buddhist contributions to art, literature and
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philosophy, which was held in the Vijnana Bhavan, was inaugu-
rated by the Prime Minister, who also addressed its closing
session. .Among the State dignitaries who attended were the
Dalai Lama and the Panchen Lama of Tibet who were on their
first visit to India, Rani Chuni Dorji of Bhutan, the Maharaja
and Maharajkumar of Sikkim, Prince Dhani Nivat of Thailand,
Prince Narodom of Cambodia, H. R. H. A. Hadisiswaja of
Indonesia, and U Nu, former Prime Minister of Burma; other
foreign delegates included Lopon Namgye of Bhutan, Bhikkhu
Amritanand, Prajnanand Mahathera, Bal Chandra Sharma, and
Guhya Harsha Vajracharya of Nepal, Mr. T. Gombodo of
Mongolia, Mr. Shaichiro Tanaka, Mr. Nittatsu Fujii, Mr. Shoson
Miyamoto, Mr. Hajime Nakamura, and Mr. Nakayama of Japan,
Mr. Shirob-Jaltso, Mr. Chang Keh-Chiang, Mr, Chao-Pu~Chu,
Kolatsang Lama, Mr. Cha Tsan and Dr. Fung-Yu-Lan of ‘China,
Madam Wee Thean Hiang Neoh of Malaya, A. Rajadhon of
Thailand, Mr. Mai Jho Truyen, Mr. Le Dinh Tham, H. H. Thich-
Tri-Do and Ven’ble Naga Thera of Viet Nam, and Mr. Samsary
and Ray Buc of Cambodia, Mr. Chan Htoon, Mr. Htin Aung,
Mrs. Aung San, Saw Hla Tun and Thein Maung of -Burma,
Pedende Ida Kamenuh and Dr. R.N. R. M. N. Poerbatjaraka
of Indonesia, Hon. Jayaweera Kuruppu, Dr. Malalasekhara,
Bhikkhu Narada Thero and D. Pannasara of Ceylon, Professors
Edgerton and E. A. Burtt of U.S.A.,, Mr. C. Humphreys of
England, Dr. O. Lacombe of France, Dr. de Jong of Holland,
Dr. Baktay Etwin of Hungary, Dr. C. Regamey of Switzerland,
Dr. E. Sluszkiewiez of Poland, Dr. Helmut Hoffman and
Dr. H. von Glasenapp of Germany. Far-East and South-East
Asia were very well represented and visitors from these countries
presented India with archzological and artistic objects connected
with Buddhism in their respective countries and received in
return albums of Buddhist art from India.

Buddha Jayanti celebrations took place on a smaller scale at
8anchi, Bodh Gaya and other places. The Indian celebration
Proved a great occasion for the coming together of the South-East

20 .
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Asian countries in a fresh realization of the cultural unity which
has always bound them with India.

One of the most useful books to be published during this
anniversary year is The Path of the Buddha, Buddhism Interpreted by
Buddhists, published. by the Ronald Press, New York. This
excellent book has been edited by Prof. Kenneth Morgan of
Colgate University for the National Council for Religion in
Higher Education for which organization Mr. Morgan brought
-out his Religion of the Hindus in 1953. The present volume on
Buddhism has received contributions from Buddhists of™India,
Burma, Ceylon, Tibet and Japan.

70TH ANNIVERSARY

* On December 28, 1956, the Adyar Library completed its
70th year.

In this Buddha Jayanti issue of Brahmavidya it is of interest to
note that on the occasion of the opening of the Library, there was
published a special commemorative issue of A Buddhist Catechism
according to the Sinhalese canon, by Henry S. Olcott, Founder
of the Adyar Library and President-Founder of the Theosophical
Society. A copy of the Catechism was presented to each person
in attendance at the opening ceremony. Col. Olcott was himself
a Buddhist, having taken Fancha Sila in Ceylon in 1880, and an
untiring worker for the revival and unification of the Buddhist
faith in India, Ceylon, Japan and other countries; he was an
exponent of religious tolerance, and through his efforts (and
probably for the first time in India) at the opening on December
28, 1886, religious teachers—Brahmin, Buddhist, Parsi and Muslim
—participated together in a public function, invoking blessings
and prosperity on the enterprise.

Eighty-six works have since been published in the Adyar
Library Series, four of which are in the field of Buddhism:

Bhavasarkranti-sitra and Nagarjuna’s Bhavasankranti Sastra with
the commentary of Maitreyanatha are works of the Mahiyana
School dealing with the theory of rebirth, in the form of a
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dialogue between the Buddha and Bimbasira, the King of
Magadha. - They have been restored into Sanskrit from the
Tibetan and Chinese versions and edited with the Tibetan version
and English translation.

Alambanapariksa and Vrtti by Dinniga, with the commentary
of Dharmapila, a work on Logic, dealing with the examination
of the true nature of Alambana or ‘object of consciousness >—
restored into Sanskrit from the Tibetan and Chinese versions—
with an English translation and notes.

Aryasalistambasitra,  Pratityasamutpadavibhanganirdesasitra and
Prati{yasamu;pﬁdamahd’_yﬁnasﬁtm, three works of the Mahiyina
School, dealing with a discourse of Bodhisattva Maitreya to
Sariputra explaining Dependent Origination, one of the funda-
mental doctrines of Buddhism; edited with Tibetan versions,
notes and introduction.

Edicts of Asoka (Priyadarsin), the Text of the famous Edicts
with Roman transliteration and Sanskrit and English translations.

The first three of the above works are restorations by
Sri N. Aiyaswami Sastri, a contributor to this issue.
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SINO-INDIAN STUDIES, Volume V, Part 1, 1955,
Visvabharati, Santiniketan. Edited by DR. P. C. BAGcHI. Annual
subscription: Inland Rs. 12, Foreign 18s.

The establishment of the Cina Bhavan and the interest taken
in it by Dr. P. C. Bagchi, its late head, himself a specialist in
Indo-Chinese cultural contacts, have made Visvabharati, Santi-
niketan, a centre of Chinese Buddhistic studies. Tha, results of
the researches of scholars working there on Buddhist literature
preserved in Chinese and Tibetan.translations are published as
separate works, or as part of the Visva-bharati Annals, or in the
pages of the Sino-Indian Studies, a quarterly journal issued by them.
In the number under review, Dr. W. Pachow continues his
comparative study of the Pratimoksa or the monastic disciplinary
rules, transgressions and expiations which are available in Pali as
well as Sanskrit versions, the latter preserved in one Tibetan and
four Chinese versions. W. Liebenthal writes on the antiquities
in Yiinnan, pagodas, bronze images, sculptures, Sanskrit inscrip-
tions and the Mahakila figure, and after a discussion of the
influences responsible for these, considers China as the immediate
source rather than Burma or India. The third and last contri-
bution is a-note by Kalyan Sarkar on Mahiyana Buddhism in
Fu-nan, which is an amalgamation with the earlier Saivism and
worship of Maheévara; his conclusion is that the Mahayana of
fifth century Indo-China came directly from some parts of India
through the overland route.

V. RAGHAVAN

JNANAPRASTHANA-SASTRA OF KATYAYANIPUTRA,

Volume I, Béok One and Two, by $ANTI BHIKSU §ASTRI. Visva-
bharati, Santiniketan, 1955. Pages 185. Rs. 12,
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Of the Abhidharma literature of the different Buddhist sects,
we have. surviving today the Pali texts of the Theravadin-s and
the Sanskrit texts of the Sarvastivadin-s, each comprising seven
works. The first and mest important book in the Sanskrit
Abhidharma is the Fiidnaprasthana Sastra of Katyayaniputra which
was really composed 300 years after the Buddha, though now
found- as part of the canom. The Sanskrit Abhidharma. texts

have been preserved only in the Chinese versions.
In this volume, Sri Santi Bhiksu has undertaken the task of

restoring into Sanskrit the extensive jiidnaprasthana from its two
Chinese translations of the fourth and seventh centuries A.p. by
Sarighadeva and Hiuan-Tsang, but mainly from the latter’s
version. Kaityayaniputra’s work deals with all aspects, religion,
metaphysics, epistemology, etc., and when Sri Santi Bhiksu’s
restoration is completed, Sanskrit scholars and students of Indian
philosophy will have a very valuable text for comparative study.
It may be noted that on page 5 the text speaks of five great

rivers of India, the last of which is named Mabhi.
V. RAGHAVAN

SOME FUNDAMENTAL VALUES OF BUDDHISM,
1953, Pages 26. Re. 1.
BUDDHISM AND THE INDIAN OUTLOOK, 1954,
Pages 46. Rs. 2.
By bpr. Rr. L. soni, the World Institute of Buddhist Culture,

Mandalay, Burma.
These publications are No. 3 and No. 6 of the Popular

Pamphlet Series published by the Institute with the aim of
Promoting better understanding of Buddhism and its cultural
significance. The former gives a succinct summary of the funda-
mentals of Buddhism in its religious, social and historical perspec-
tives and will serve as a popular elementary introduction to the
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subject; the latter ‘emphasizes the importance of Buddhism for
contemporary India as containing the solution to many of the
problems facing India today. Dr. Soni refutes the view expressed
by some that what is good in Buddhism was already in Hinduism
and that the initial success of Buddhism was mainly due to the
personality of the Buddha. Buddhism was not pushed out of
India, but “was entirely absorbed into the ocean of Indian

culture.”
K. K. Raja

|-
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University, West Germany, is the editor of numerous manuscript
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(Deutsche Morgenlindische Gesellschaft).

PROF. H. W. BAILEY, Professor of Sanskrit, Queen’s College,
Cambridge University, is the senior British Sanskritist in service.
He is a specialist in the linguistics and textual studies of Central
Asian Buddhist documents in Khotanese, etc., and has published
five volumes and several papers relating to these.

N. AIYASWAMI SASTRI, of the Cina Bhavan of the Visvabharati
University, Santiniketan, was formerly connected with the Adyar
Library and Sri Venkatesvara Oriental Institute, Tirupati. He
has restored into Sanskrit several Buddhist texts from Chinese and
Tibetan including the Bhavasarkranti-sitra and Alambanapanksa

for the Adyar Library Series.

DR. GEORGE CEDES is Honorary Director of the Ecole francaise
d’Extréme-Orient and was its Director between 1929 and 1946,
He is the author of numerous works and papers on the Far-East,
including the six volumes of Inscriptions du Cambodge.

MARCELLE EALOU is Director of Studies at the ¢ Ecole pratique
des Hautes Etudes ’, Sorbonne, Paris. She is ¢ Attachée > to the
Department of Manuscripts at the Bibliothéque Nationale, Paris.
She is also in charge of the compilation of the Bibliographie
bouddhique. She has prepared the Index to the Tanjur collection
and the Catalogue of the Tibetan collection in the Bibliothéque

Nationale, and is the managing editor of the Journal Asiatique,
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DR. O. H. de A. WIJESEKERA is Professor and Head of the Depart-
ment of Sanskrit, University of Ceylon. Till 1944 he was Lecturer
in Pali, Sanskrit and Sinhalese. He has contributed articles to
Indian journals such as the IHQ and in particular to the Univer-
sity of Ceylon Review of which he was the Editor from about
1944 to 1953.

DR. P. H. POTT has been Director of the National Museum of
Ethnology, Leiden, Holland, since 1955 and is Honorary Secretary
to the Kern Institute which has its seat in this museum. °He took
his Ph.D. degree at Leiden University in 1946 on a thesis written
in Dutch on Yoga en Yantra. In 1952 he visited many places and
sites of archazological interest in India, and spent some months in
the Indo-Tibetan borderland (Lahul and Sikkim), He has
published an Introduction to the Tibetan Collection of the
National Museum of Ethnology, Leiden, (1951).

DR. V. S. AGRAWALA, Professor of Indian Art and Architecture in
the College of Indology, Banaras Hindu University, was formerly
an officer of the Archzological Department of the Government
of India. He is the author of numerous papers in English and
Hindi and has recently published his thesis on India as known to
Panini.

N. TAGNESWARA SASTRI was Assistant Director of Archzology,
Gwalior State, and later of Madhya Bharat from 1947-1958.
From 1953-1956, he was the Custodian of Ancient Monuments,
Sanchi circle. -

FRITHJOF SCHUON, now resident in Switzerland, was the foremost
collaborator of M. René Guénon. Two of his books have appeared
in English, The Transcendent Unity of Religions and Spiritual Perspec-
tives and Human Facts These are significant works in the ﬁeld of
comparative and synthemc study of religions,
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Tibetan life, culture, language and faith. His books include
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DR. K. KUNJUNNI RAFA js Senior Lecturer in Sanskrit, Madras
University, and a member of the Editorial Board of the Adyar

Library Bulletin.

DR. V. RAGHAVAN, Professor of Sanskrit, Madras University, is a
member of the Editorial Board of the Adyar Library Bulletin and
a member of the Advisory Council of the Adyar Library.
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